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The first-century Copper-plates of Helagupta from Gandhara
hailing Maitreya

Harry FALK

To the memory of Chris Bennett
1953-2014

Donatory grants in Gandhara follow different styles. Steatite caskets can be inscribed on
their outside or on their inside, often inside the lid, occasionally on the inside of the body.
Mainly in the Swat valley thin foils of gold or silver are inscribed with a blunt stylus over
a flexible, possibly leather underlay so that the script appears impressed into the metal
and leaves pronounced counter traces on the backside. A different method is applied
south of the Peshawar valley where a number of copper-plates are connected with each
other through copper rings, so that the plates can be folded in a leporello fashion. The
letters are punched out with a pointed instrument.

Ten years ago the first such text was found and published with a rudimentary
reading of some letters on the top-most plate by Nasim Khan (2002), later presented with
all its plates (Falk 2010: 17 fig. 11), for the major part illegible and therefore still without
a reading. According to reliable information that set was found inside a stiipa at Rani Dab
in the Orakzai Agency, ca. 40 km south-west of Peshawar. A second set (Falk 2010: fig.
12), to be published here, is said to come from roughly the same area. It consists of five
plates measuring 11.5 x 18.1 cm, each one now around 4 mm thick, including the oxida-
tion crust and the convex dots on the backside arising from the punches. The plates were
found together with a simple lidded reliquary box in schist (fig. 1) which contained on a
layer of coarse burned material a silver box. Inside of this was a golden box which held
some items which on fig. 2 look like burned clay pebbles.

Only the first plate had reached me in a legible form and was published in Falk
2010: 18f. Later, the owner invited me to see all of the plates in Pakistan and we met in
Rawalpindi in October 2012, where enough close-up pictures could be taken to enable a
reading of almost all letters on all plates. Nonetheless, some letters cannot be properly
made out, partly because someone had dusted all plates with magnesium powder. To
escape the magnesium all plates were also photographed from their backside and the
electronic pictures inverted mirrorwise and compared with the front-side.

The text presents Buddhist thoughts of a somewhat Mahayanistic nature not yet
encountered on reliquaries with such clarity and it presents a great number of people who
are hitherto unknown. The result presented below is the complete text in a form which
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appears reliable although some letters are not very clear. The illustrations (pls. X-xxx)
present one picture of each plate, either the front-side as is or the backside mirror-
inverted, together with an attempt at tracing every single dot visible on at least one of the
photographs. Below those pictures the running text is given as it appears in every line,
with word breaks added for easier understanding.

The plates are dated to 74 CE, provided the beginning of the Azes era in 48/47
BCE (Falk & Bennett 2009) is accepted, or to 64 CE, if the Azes era is taken in the
traditional way to be identical with vikrama samvat, starting in 57/56 BCE. Both views
go well with the coins of Kujula found by the side of a reliquary of the same design,
showing the same decoration on the cylindrical handle and coming from a site near
Jalalabad on the western side of the mountain range (Zwalf 1996 no. 647).

Despite its origin in the second half of the first century CE the text is quite
explicitly referring to so-called Mahayanistic ideas, exposing clearly the importance of
Maitreya.

The text of the first page is given here in a slightly different form from its first
publication in Falk 2010, due to better readings being made possible by also referring to
the dots from the backside.

As in other editions I use square brackets “[-]” for partly preserved letters, whose
nature can reasonably be made out, “..” for traces of letters of no apparent nature, round
brackets “(-)” for letters having disappeared or become invisible, mostly because of
heavy oxidation, and angular brackets “{-)" for letters expectable, but left unwritten by
negligence, oversight, or because of other reasons. In brackets the plate and line number
is given before the text they contain, e.g. “(3-5:)” says that the following text is found on
the third plate in the fifth line, which can be inspected in the respective illustration.

I follow the lead of O. von Hiniiber (2003) who for his edition of the Senavarma
gold foil supplemented the Gandhart text with its equivalent in Sanskrit, a method which
in many cases shows without much circumstance how the phrases in the local language
arc understood. In contrast to standard Sanskrit orthography, vowel sandhi is not applied,
to facilitate comparison, whereas hypens are used to split compounds.

The text is divided by titles which show its structure according to its contents. Most
of the parts so discernible are also found in other texts.

1. The date

(1-1:) maharajasa mahatasa ayasa vurtakalasa varsay[e] ekaviSatiSadamaye
1-100-20-1 gu(1-2:)rpieasa masasa diasammi tridaS§amami 10-3 utarehi prothavadehi
naksetrami

[maharajasya mahato ayasya vrttakalasya varse ekavimsatisatame 121 gurpiyayasya
masasya divase tridasame 13 uttaraih prostapadair naksatre]

“In the year 121 of the Maharaja Azes the Great, whose time has (long ago) expired, on
the thirteenth, 13, day of month Gorpiaios, when (the moon stood) in the moon-house of
the Uttaraprostapadas”
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vurtakala: Skt vritakala, as seen by Fussman (1993: 36), which is contrasted by the
“running time” (vartamanakala) of the presence. The Natyasastra (22,63-66) distingui-
shes between present (vartamana, pratyaksa), future (bhavisyatkala) and time gone by
(vrttakala). A phonetical derivation from piirva or purta is impossible, because initial p
never turns to v and because a pre-consonantal r usually undergoes metathesis, as in
pruva.

gurpiea: month Gorpiaios of the Macedonian calender, introduced with the troops of
Alexander. The reading gurpieya in Falk 2010 was misread, due to the amount of white
powder at this place. It seems that originally a squarish sSa-like sign was outlined, proba-
bly copied from a sloppily written ya. This was then overwritten with a narrower instru-
ment with a letter resembling an a. So, probably an original but miswritten gurpieya was
changed into a gurpiea. On the “Trasaka” reliquary (Fussman 1985) the month is spelled
gurpiva, at Mathura (Deb 1932) we find gurppia in Brahmi and at Dasht-e Nawur
(Fussman 1974) TOPIIAIOY, where the Kharosthi starts with g-piu or g-pia.

utarahi prothavadahi: On this form which replaces the more common uttarabhadrapada
cf. Falk 2010: 18. The form met with here also appears throughout in the Naksatrakalpa
of the Atharvaveda PrayaScittani, a text dating as well into the carly centurics of the
Common Era.

naksetra: For the “intrusive” -e cf. neksetrena on the Ramaka-slab (Fussman 1980: 11f.).

2. The donor

(1-3:) i§a ksunami helaiite demetriaputre arivagi pratithaveti

lasmin ksane helagupto demetriya-putro arivargt pratisthapayati)

“at this said point in time Helagupta, son of Demetrios, the caravan guide, has founded
helaiita: The etymology is not impeccably determinable. I had earlier proposed to con-
sider bhelagupta, or an adaptation from Greek helios. A purely Indic *aila-gupta, “pro-
tected by Mars”, seems possible too.! The Rajatarangini knows one Helacakra and a
Helaraja, but “wanton sport” can hardly be compounded with gupta.

demetria: This local adaptation of the Greek Demetrios seems to reflect the particular
stratum of society, with Greek and Macedonian elements still discernible. After the first
century CE such names went out of use.

arivagi: Sanskrit knows the term arivarga, being a "group of enemies” e.g. in the
Visnupurana 1.1929. In a completely different sense it appears in alchemy where it is
used as an adjective for substances creating a fusion of two clements which would
otherwise not combine. Many texts say that arivarga has to be thrown into the crucible
where it unites the two elements after being blown at.”> The Rasaratnakara uses pounded

1.

For inital aspiration cf. hidrivana (indriyanam) and hidam (idam) in Glass 2007: 137, lines 27, 34; for
“emphatic” h- mainly before i- and e- cf. von Hiniiber 2001: 148 § 166.

> Anandakhanda Rasavadagranthah 14,212 dvayam samam tayos tulyam arivargam viniksipet, dvandva-
melanamisayam dhamanan melanam bhavet.
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mica (vyoman) for this purpose.’ The Mugdhavabodhini on the Rasahrdayatantra shows
that the term is not restricted to just one substance, instead, all elements have a mediating
nature (arivargatvam), so that even precious substances merge with lower ones.*
Conversely, copper “killed” with arivarga and then merged with silver produces gold
according to the same Mugdhavabodhini.’

With “mediating” as a likely sense for arivarga we can turn to our arivagi, who as a
professional must be compared to the arivaga, who is found with a definite function in
the Niya documents. Borrows (1937: 76f. s.v. arivaga) defines him as follows:

“Probably means ‘guide’. The arivaga is frequently mentioned as conducting envoys to
Khotan: 1 35 avi arivaga mamnusa athovaga 1 dadavo yasya anupurvena gamdavo siyati
etasa arivagasa tanu storena gamdavo ‘Also a capable arivaga-man is to be given (to the
envoys) who shall go in front of them. This arivaga must go on his own beast.” Similarly
22,253, The office was hereditary: 438 Bhimasena vimiaveti, esa pitara pita uvadae na
arivaga asti ‘Khotamni mata na anada janati, arivaga na kartavo ‘Bh. informs (us): he is
not an arivaga from his father and ancestors, he does not properly know the Khotan mara,
you make him an arivaga, he is not to be made an arivaga’. mata unfortunately is obscure.
Skt. mata- does not seem to give any good sense.' Similarly in 10 a man complains that his
paternal profession is klasemci not arivaga. Etymology uncertain. Prof. Thomas suggests
Skt. arpaka-, i.e. through *aripaka- with svarabhakti.”

Once we expect not only a “guide” but also a “mediator” we come close to the
verbal meaning of Gandhari arivagi, Skt *arivargin, being an in’-derivative from the root
vrj, as yogin from yuj, with the meaning “someone who keeps away, diverts, withholds”
with ari as the object of the action. An arivargin keeps inimical clements apart, probably
through mediation and by paying a transit fee. As such it pays to know the “intention,
design, purpose” of the potential waylayers, so that mata in the Niya document does not
appear “obscure” any more.

3. The object of the installation

bhagavado rahado sam(1-4:)masabudhasa sugado logapida anutaro purusadhama-
sarasina §asta devamanuSana §a(1-5:)kamun[i]sa dhadue

[bhagavato arhatah samyak-sambuddhasya sugatah loka-pita anuttarah purusa-dharma-
sarathinah sasta deva-manusyanam sakya-muneh dhatuh)

“the element® of the Lord, the arhat, the truly completely awakened, who went well, the
father of the world, the highest, the leader of the dharma of men, the teacher of gods and

% Rasaratnakara 3.1381f: vyomasattvasya ciirnam tu yat kimcid dhatuciirnakam, dvandvamelapaliptayam

musayam taddvayam samam, dhmatavyam arivargena ksipte milati tatksanam.

*  Mugdhavabodhini 1.12-13:4 : dhatiinam arivargatvan mahdarasoparasanam api yogam . . .
> Mugdhavabodhini 18.21:2: astagunam mrtasulbam arivargena saha hatam yat Sulbam tamram tatah
kaladhautena . . . taram vidhyati kanakam karotity arthah.

®  Although often translated with “relics”, the term is so frequently used in Sanskrit for very different
items, which all are indivisible “elements”, that the same idea must also be expected here, as was seen long
ago and adopted by Edgerton for his BHS dictionary. An “element” (dhatu) is the basis for further
development, be it material or spiritual, while bodily ashes (sarira) just exit. Cf. § 23 below.

6
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men, the Sakyamuni”
The sequence of epithets follows the well-known ifi-pi-so formula. The change
from the nominatives of the formula to the genitives here was only partially performed.

4. Location and beneficiary

tanuakami thubumi airiana dhamaiitakana samanana parigra(1-6:)hami

[svake stiipe acaryanam dharmaguptakanam Sramananam parigrahe]

“in his own stiipa, into the acceptance of the teachers, (and) of the monks, of the Dharma-
guptaka (school),”

5. Own benefits

apanasa hidasuhadaye

[atmano hita-sukhatayail

“for his own well-being and happiness”

hidasuhadaye: This term occurs many times more below; it always refers to living
persons.

nivanasabharadae

[nirvana-sambharatayai]

“for the preparation of the nirvana,”

metreasamosanadae

[maitreya-samavadhdanatayail

“for a meeting with Maitreya,”

metrea-: The person to be met usually occurs in the genitive, so that a haplographical
shortening of an intended metreasa samosanadae is most likely, as below in § 6.
samosana: A perfect parallel is found in the Gandavytha (377: 54:16) maitreyasya
bodhisattvasya samavadhanam akanksamanah; a transitional form samodhana is written
on a sherd from Termez (Fussman 2011,1: 119; II: 218 no. 48FT).”

6. Benefits for those suffering from small-pox

§itala(2-1:)kasa vadhita-parithadae

[sitalakasya vyadhitva-paristhatayai)

“for succour for the one afflicted by the small-pox,”

This is a difficult passage. Some letters are not very distinct and vadhita can also be read
as badhita, which would reflect Skt badhita, “oppressed”. The three first letters of sitala
are the last on the first plate, they are over-crusted and in addition disturbed by the white
powder. The first letter §i looks perfect if one ignores the two dots above its left shoulder.

7.

Fussman is hesitant to read a long -a, but the stroke is certainly there. The text can be emended to
sadham samodhanaya d(anam), “including the boon of a meeting”, quite parallel to our text.

7
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Taking those dots seriously would lead to a reading co which makes little sense. The
second short letter looks like za and the last one could be la or mu, depending on how one
interprets the spots in the lower half. A Sitala-ka should be a person suffering from small-
pox, Sitala.

vadhita: Cf. the Dharmapada of the Split Collection, verse 3,5, where we read vasido for
Skt vyadhita.

parifhada: Our text presents an abstract noun in -f@, so common in Buddhist phraseo-
logy. In Skt it would be *paristhata. The common meaning for paristha is “obstructing,
hindering”, which goes well with any plague or epidemic.

The main problem is vadhita: is it the sick person, Skt vyadhita? Then how is the
genitive Sitalakasya connected? Should we take it as an apposition to *vyadhitasya, dis-
solved from the compound sitalaka-vyadhita-paristhatayai? Such constructions are un-
typical for Gandhari. Or is vadhita Skt vyadhitvam, a neuter abstract noun identical in
meaning with vyadhi, “sickness”?

At least the general sense seems to be obvious.

bhagavado rahado sammasamb(u)dhasa metreasa sammosa[na](e) (2-2:) tatra pari-
nivayanae

[bhagavato arahatah samyaksambuddhasya maitreyasya samavadhandya, tatra parinirva-
yandayal

“for a meeting with the Lord, the arhat, the completely awakened Maitreya, for a com-
plete extinction there.”

I take this sentence not as referring to the donor, who has uttered a wish in this
direction already above in § 5, but to those suffering from the sickness just addressed.
sammosa[na](e): The clerk first incised sammosama in a dittographic way looking at the
first sa for the letter following the second sa. He then added a vertical line below the
second ma to change it into a na. For the underdotted first ma cf. § 21 on the paleography.
parinivayanae: cf. Pali parinibbayana.

The sequence bhagavan, arhat, samyaksambuddha is standard, but Maitreya’s name
is never added to this list, although as a bodhisattva his buddha-hood is just a matter of
time. Responsible also for those suffering from sicknesses he must have been regarded as
equal to the Buddha by them. This attitude is also visible when Maitreya is called a
Buddha on the copper coins of Kaniska (Cribb 1999/2000: 152a) where we read
MHTPAT'O BOYAO, /métrag bud/, “maitraka buddha”.

7. Benefits for the deceased relatives

pidu demetriasa arivagisa adhvatidakalagadasa p(u)yae

[pitor demetrivasya arivargino abhyatita-kalagatasya piijayai]

“For the veneration of (my) father Demetrios, the caravan guide, whose time had expired”
arivagisa: For the hereditary function as a mediating guide see above Burrow’s quota-
tion from a Niya document under § 2.
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adhvatida: on its relation to Skt abhyatita cf. now Strauch 2013: 209-212.
puyae: It seems that hitasukha always refers to the living, and puyae in all variations to
those deceased or standing on a level with gods and others in yonder worlds.

(2-3:) mada sudaSanae adhvatidakalagadae puyae
[matuh sudarsanayah abhyatita-kalagatayah pijayai]
“for the veneration of (my) mother Sudar§ana, whose time had expired”

bharyae sumagasae adhvatidakalagada(2-4:)e puyae

[bharyayah sumagadhayah adhyatita-kalagatayayah pijayai]

“for the veneration of (my) wife Sumagadha, whose time had expired”

sumagasa: in the Divyavadana the famous donor Anathapindada has a daughter called
Sumagadha.

8. Benefits for the living relatives

bhatarakasa yodavharnaputrasa tirasa ksatrapasa hidasuhadaye

[bhattarakasya yodavharna-putrasya tirasya ksatrapasya hita-sukhatayai)

“for the well-being and happiness of the ksatrapa Tira, son of the Bhattaraka Yoda-
vharna”

yodavharna: Names ending in vharna are frequent amongst ksatrapas of various extrac-
tion. The first element yoda is found as yola in the names of the Parata kings Yolamira,
Yolatakhma and Dattayola (Tandon 2009), Miriyola on a seal (Aman ur Rahman & Falk
2011: 175 no. 16.01.49) and in the hybrid form Yole$vara on a finger-ring (Aman ur
Rahman & Falk 2011: 173 no. 16.01.40). The name Yodavharna is also found in the first
line of the first-known copper-plates from Orakzai, which says, after half a line of
corroded copper: ... saka-ksatrapasa yodavharnasa mahipitu sevae. At least the name can
be clearly read and a reading mahaksatrapasa is ruled out. If both Yodavharnas are
identical, then his son bhataraka Tira was only ksatrapa when the first set of plates was
inscribed and thus our present set of plates should be younger.

tira: Another name with an Iranian background. A ksatrapa tiravharna is found on the
huge slab from south of Jalalabad, still in the Kabul Museum (Davary 1981), dated year
83, probably Azes, so 35/36 CE.

khamdilasa gvara(2-5:)zasa ca ksatrapaputrana gu§urana hidasuhadaye

[skandilasya gvarazasya ca ksatrapa-putranam gusuranam hita-sukhatayai)

“for the well-being and happiness of Skandila (and) Wiraz, the sons of the ksatrapa, the
princes”

khamdila: Although ska could be expressed in Gandhari we find here the standard
Prakrit form. Indian and Iranian names are used promiscue in ksatrapa families; the
Paratarajas have Bhimarjuna and plain Arjuna in between their Iranian names (Tandon
2009). Possibly, the preference depended on the cultural background of the diverse
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mothers.

gvaraza: This is reminiscent of the New Persian name Guraz, well-known in its Middle
Persian form Wiraz, found also in the Bactrian compound oipato-givCo (Sims-Williams
2010: 109 no. 346). The development of initial wi- to gu- is also found in the following
guSura: Olr vispuhr, “son of a good family” (Falk 2004: 149f.). An alternative etymology
of gvaraza, which is easier brought in line with the vocalism of gua is Middle Persian
Waraza, “boar”, found in Bactrian names as oopaCo in numerous cases (Sims-Williams
2010: 100f. nos. 107-114; 111 no. 356).

putrana tanuakana adurasa arazadasa adra(2-6:)mitrasa adravharnasa demetriasa
mahasammadasa ca hidasuhadaye
[putranam armiyanam adurasya ara-zandasya adra-mitrasya adra-vharnasya demetriya-
sya maha-sammatasya ca hita-sukhatayai]
“for the well-being and happiness of (my) own sons, Adura, Arazanda, Adramitra, Adra-
vharna, Demetrios and Mahasammata.”
adura: No Sanskritic cognate imposes itself and it seems that it rather goes with the
following names adramitra and adravharna and may be linked to Olr atar, MIr adur
“fire”. For Bactria, Sims-Williams (2010: 31 no. 10) lists adoptyo, as a personal name
otherwise only attested in Armenian Atrik.
arazada: This name is also found on a seal from Taxila (Aman ur Rahman & Falk 2011:
192 no. TM 15.01.02) reading arazamdasa showing a “Buddhist” namo-symbol. Because
of the clearly written nasal, MIr zad, “son, born” is less close than Mlr zantu, “clan”, as
found in zandbed, (Sundermann 1979: 784), also found as a personal name written
zadapati in Kharosthi on a seal (Nasim Khan 2007: 137f., read as jhamdaputi). On *zantu
“clan” in Bactrian names cf. s.v. Ctvdoxo, Cavdoxo in Sims-Williams 2010: 64 no. 156.
On ara little can be said although it occurs also on a broken quartz seal reading arami in
Kharostht on the preserved side, and possibly trasa on the other (Aman ur Rahman &
Falk 2011: 81 no. 06.05.11). In Brahmi one metal scal belonged to Ara (sri-r-arasya,
Aman ur Rahman & Falk 2011: 170 no. 16.01.22). In the context of names implying
“fire” it is possible that ara- stands for Middle Iranian *a(h)r- < Old Iranian *a6r-, the
weak stem of atar-. Whatever the final explanation will be, the name is certainly rather
Iranian than Indian.
adra-: In adramitra as in adravharna not a trace of an i-stroke comes with the first letter,
so that an explanation as indramitra and indravarna are excluded. In addition the first five
names all begin with a-, obviously in a systematic way. A further Iranian explanation is
self-evident, so that adra again should be connected with Olr atar, MIr adur. The case of
adramitra is supported by the Middle Persian name adurmihr (Gignoux 1986: 37 no. 68),
while adravharna has cognates in other Iranian languages, as Bactrian adopogapvo and
Middle Persian dadurfarn (Sims-Williams 2010: 11 no. 11). An Indian explanation as
derived from the naksatra ardra is very unlikely, as this naksatra has a negative value and
is never used for names.

Again it becomes apparent that the linguistic background of a name does not allow
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to define the ethnic background of the family. We have Iranian names (adura, arazada,
adramitra, adravharna), all linked to one or the other form of Olr arar, “fire”. We have
one Greek name Demetrios, and one purely Indic name Mahasammata. If the succession
of names mirrors the succession of births, then we can deduce that the first born all have
Iranian names, while the “foreign” languages come last.

dhidarana ka$iae supraii[da](3-1:)e sudayanae supraifiae ya hidasuhadaye
[duhitinam kasikayah supraguptayah sudarsandyah suprajiiayah hita-sukhatayail
“for the well-being and happiness of (my) daughters Kasika, Supragupta, Sudar§ana und
Suprajiia.”
supraii[da]: Some surface metal has flaked off at the lower part of the da, but cf. sripra-
gupta on a seal with a Hunnic appeal (Aman ur Rahman & Falk 2011: 51 no. 02.02.11).
sudayanae: The ya is pointed and clearly different from the standard form of the sa, but
copying errors are not infrequent here and thus a reading sudasanae is very likely, equal
to the common Sanskritic name Sudar§ana. If this is correct, the daughter’s name is the
same as the grandmother’s.

All daughters’ names are Sanskritic, certainly on purpose.

9. Benefits for important living people

mahatavasa mahamitraputrasa razipatisa hida(3-2:)suhadaye

[mahatapasya mahamitra-putrasya razipater hita-sukhat@yai]

“for the well-being and happiness of Mahatapa, the razipati, son of Mahamitra,”
mahamitra: A man of this name occurs on the undated Buddhapriya bowl (Salomon
2000: 60), where he has a son called Mahila, which could by hypocoristic for Mahatapa,
so that an identity is at least possible. That bowl was donated into a stiipa of Mahila at a
place called Nabinaga in an area called Vajrakuda, possibly modern Bajaur, about
100 km to the north of where our set was found, a fact which does not diminish the
possibility but does not increase it either.

razipati: “there is an Iranian raz ‘vine, vineyard’ (Parth., MPers., NPers.), so one might
think of the “overseer of a vineyard”. On the basis of the vocalism of Bact. poCyo
“vineyard” I thought of reconstructing Old Iranian *razu-(ka-) rather than *raza- or
*razi-, but one cannot really be sure to which declension this word belonged” (Sims-
Williams, private communication).

mahamitrasa madanasa ca mahatavaputrana hidasuhadaye

[mahamitrasya madanasya ca mahatapa-putranam hita-sukhatayai]
“for the well-being and happiness of Mahamitra und Madana, the sons of Mahatapa,”

11
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10. Benefits for less important relatives

Spasa-ramadatae hidasuha(3-3:)daye

[svasr-ramadattayah hita-sukhatayail

“for the well-being and happiness of (my) sister Ramadatta,”

ramadata: A seal reading ramadatae from Gandhara or its surrounding areas is publi-
shed as no. 07.07.07 in Aman ur Rahman & Falk 2011: 110.

bhradajanapitriaputrana mada$pasuputrana maiilaputrana piduSpasuputrana afiana
ca mi(3-4:)trafiadiasalohidana ye ca thatitana hidasuhadaye
[bhratr-jana-pitrya-putranam matr-svasr-putranam matula-putranam pitr-svasr-putra-
nam anyanam ca mitra-jiiatika-salohitanam ye ca tisthatam hita-sukhatayai]

“for the well-being and happiness of the folks of (my) brothers, the sons in the lineage of
my father, the sons of the sisters of (my) mother, the sons of the eldest brother of (my)
mother, the sons of the sisters of (my) father, and of other friends, relatives and blood-
relatives, which are (still) alive,”

thatitana: probably a spelling mistake for intended tifhatana, “existing, living”. On the
Senavarma plate (von Hiniiber 2003: 28, 8¢) the mother Theuzanda (?) is described as
Jivaputra tithata, “living, with living son(s)”.

ye dani adhvadidakalagada tana pu(3-5:)yae
Lye idanim abhyatita-kalagata tesam pijjayail
“for the veneration of those (relatives) whose time had expired,”

anasatamo madamahayuo pidamahayao upadaye tana puya

[anathatamo matamaha-yugo pitamaha-yugo upadaya tesam pijayail

“including the most helpless generation of the maternal grandfather (and) the paternal
grandfather, for them vencration (as well).”

anasatamo: anathatama is also found in the Jatakamala 3,12.

tana: For tanam as a pl. gen. pronoun in Buddhist Hybrid Sanskrit cf. Edgerton BHS
Grammar p. 116.

puya: Most likely this is defective writing of the standard puyae. In case the nominative
was intended a bhavatu needs to be supplied.

11. Benefits for future buddhas

rahada puyae
larhatam pujayai]
“for the veneration of the arhats,”

sarva(3-6:)budhana puyae
[sarva-buddhanam pijayai]
“for the veneration of all the buddhas,”

12
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sarvapraceasambudhana puyae
[sarva-pratyekasambuddhanam pijayai)
“for the veneration of all the pratyekasambuddhas,”

12. Benefits for those making efforts

rahatana puyae

larhatam pijayai)

“for the veneration of the arhats,”

rahatana: The arhats are already named in the cluster before; possibly sravakas or sramanas
should have found their place here, as on the Lona reliquary (Salomon 1995: 27), where after
all the pratyekabuddhas follow bhagavato savaka. “the disciples of the Lord”.

Sekhana puyae
[Saiksanam pijayail
“for the veneration of those learning,”

13. Benefits for semi-divine and divine beings

caduna (4-1:) yaharajana saparivarana puyae

[caturnam mahardajanam saparivaranam pujayai)

“for the veneration of the four mahdarajas and their entourage,”

yaharajana: the first letter certainly is not a ma, as was to be expected. The ya must be
regarded as a clerical mistake. The four maharajas are also evoked in the Senavarma text
(von Hiniiber 2003: 34, 10c) and on the Lona reliquary (Salomon 1995: 27) and usually
preside over the four directions.

athavi§atina yakse-senapatina puyae

lastavimSatinam yaksa-senapatinam pijayai]

“for the veneration of the twentyeight generals of the Yaksas,”

yakse-: The e-stroke is clear and here unjustified as twice in neksetrena on the Ramaka-
slab (Fussman 1980: 11f.), one of the many cases where parts of an aksara “move
upwards” in the text because the eye is already inspecting the next letter(s) in the
exemplar while the hand(s) are still busy writing or chiseling the previous one.

The 28 yaksa-sendpatis may originally have guarded the 28 moon-houses; they are
twelve in the Bhaisajyaguruvaiduryaprabharajasiitra (ed. Vaidya p. 172), another number
usually symbolizing time. In the Mahamayurividyarajiii (ed. Shiiyo Takubo p. 24f.) they
guard the directions (4x4), the intermediate directions (4), the earth (4) and the sky (4).
As 28 they also occur on the Senavarma plate (von Hiniiber 2003: 34, 10c).

bramasa (4-2:) sahapatisa puyae

[brahmanah sahampatinah piajayail

“for the veneration of Brahman Sahampati,”
13
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sahapatisa: The nasal of the regular sahampati is not expressed, unlike on the Sena-
varma plate (von Hiniiber 2003: 34, 10c), whereas the Lona reliquary (Salomon 1995:
27) too comes without it.

§akrasa devana imdrasa puyae
[Sakrasya devanam indrasya piijayai)
“for the veneration of Sakra, the king of the gods,”
Cf. the Senavarma plate (von Hiniiber 2003: 34, 10c) and the Lona reliquary
(Salomon 1995: 27).

haridi-saparivarae puyae
[harittsaparivarayah piajayail
“for the veneration of Hariti with her entourage,”

Usually Haritt makes a pair with the 28 mahayaksasenapatis, as she is the consort
of their chief called Paficika. Her entourage consists of the 500 children she bore of him
(Mahamayiiri ed. Takubo p. 57 paficaputrasataparivaraya). On the Senavarma plate she
follows the yaksasenapatis immediately (von Hiniiber 2003: 34, 10c), here she is separa-
ted from them, on the Lona reliquary she is left out.

14. Benefits for remaining beings

dasa-(4-3:)-kramakaraporusana puyae
[dasa-karmakara-purusanam pijayai)
“for the veneration of (my) slaves, workmen and servants”

sarvasatvana puyae
[sarva-satvanam pijayai]
“for the veneration of all beings,”

sarvapranina hidasuhadaye
[sarva-praninam hita-sukhatayai]
“for the well-being and happiness of everything animate.”

15. Brahmam punyam

vutam (4-4): ca bhagavadarahasamasabudhena
[uktam ca bhagavad-arhat-samyaksambuddhenal)
“And it is said by the Lord, the arhat, the samyaksambuddha:”

ye apratithavidapr(u)vammi padhaviprade§ami bhaga(4-5:)vado dhaduthuvo prati-

thaveti

[yah apratisthapita-piirve prthivi-pradese bhagavato dhatu-stipam pratisthapayati)

“‘Who, on a piece of land, on which nothing was established before, has an clement-
14
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stitpa of the Lord established”
dhaduthuvo: the vo looks like a lo in other clerical hands.

bramo puiio pratithavido ti

[brahmyam punyam pratisthapitam iti]

“he (scil. tena) has (also) brahmam punyam established’.”

bramo puifio: A similar idea is expressed on the so-called Indravarma casket: imdra-
varme ... ime bhagavato Sakyamonisa Sarira pradithaveti dhiae gabhirae apradithavita-
prlulve pratese bramo puiio prasavati, “Indravarma ... has the relics of the Lord, of the
Sakyamuni installed in a strong (?) and impenetrable place, where nothing was installed
before, (and) produces (thereby) brahmam punyam™. Some editions and copies read
brammapuiio, but an inspection of the original,” and our new text do not support the
assumption of such a unique spelling. The Lona reliquary reads brama sahapati, where
the rare over-barred ma could stand for /mm/ or for /mh/.

A few texts tell us what it means to produce brahmam punyam: kalpam svargesu
modate (Mulasarvastivadavinaya, Sarighabhedavastu 11: 207), after death “he enjoys the
heavens for the length of a kalpa”. According to the Pratityasamutpadamahayanasiitra
(ed. Vaidya, p. 119) such a person enters the brahmaloka after death, and when he has to
leave that he will join the community of the gods (devanam sabhagata).

16. The element of the Buddha is installed

[ta] + + + + [me kuSalamule](4-6:)na Sarirapradithavanena ca bhagavado dhadu
p(r)atithavida

[ta ... imena kuSala-milena Sarira-pratisthapanena ca bhagavato dhatuh pratisthapitah)

“. . . through this root of bliss and through this installation of the (bodily) relics the
(spiritual) element of the Lord is established.”

ta + + + + me: About four characters are completely untracable from both sides. It seems
natural to emend me into (i)me[nal, but there is no space for the na between me and ku,
so that only (i)me for imena can be assumed to have been written.

17. The donation of gold (for ritual maintenance)

he 1-1 tena demitriaputrena (5-1:) arivagina apanasa hidasuhadaye

[he {mau) 2 demetriya-putrena arivargina atmano hita-sukhatayail

“(A donation of) two (pieces of) Go(ld was effected) by (Helagupta), the son of Deme-
trios, the caravan guide, for his own well-being and happiness.”

& Thanks to the friendliness of John Guy I could inspect the casket at the Metropolitan and take a long

series of close-ups which show a number of readings which are marginally or considerably different from
those published. What is dhiae without any alternative has been read as thiae before, taken legally as
sthita- and translated as “safe” or similar. Only Fussman had doubts about the first letter (1980: 14, “forme
inhabituelle”). Our dhia can be dhrta, without difficulties, but maybe also drdha with a shift of the
aspiration to the prior consonant, comparable to bhosi = bodhi or avisabhujati = abhisambudhyate.
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he: Most likely short for heman or hemaka, “gold”. This interpretation was proposed by
O. von Hiniiber. There are some parallels which support it. First we have a line in the
much younger copper-plate from the Kashmir Smats (Falk 2003a: 4f.), dated in the year
203 of the Gupta era, that is ca. 522 CE.” A donation consists of five gold-pieces, the
phrase is aksayaniyvam suvarnd satera pafica svassa 5, “‘as a permanent endowment five
staters of gold, svassa 57, where svassa can only be an abbreviation for svarna and satera.
The “permanent endowment” would be handed over to merchants or artisans who have to
pay interest on the value on a yearly basis. This interest is then to be used for the service
of a certain deity in the case of the Kashmir Smats contract (Falk 2003a).

The so-called Indravarman casket inscription furnishes a further case. The text ends
with a so far cryptic vasia pamcaiso, where the last word denotes “twenty-five”, but what
is vasia? Connections with varsa, “year”, have been tested and put in question (Salomon
1996: 441f. fn. 59). Eternal endowments are often made for the ritual paraphernalia,
particularly for lamps and incense. Fumigating the statues is very meritorious and indis-
pensable. Fumigating is called vasa, vasaka, vasaka and vasika, of which the latter fits
perfectly to Gandhari vasia.

Comparing the numbers we have two gold-pieces on our plates, five golden staters
on the single plate from the Kashmir Smats centuries later and, if the possibility is
accepted, 25 pieces of an unnamed metal from the Indravarman casket. Considering that
in Rome one aureo (ca. 8 gr. and less) was equal in value to 25 denarii of silver (ca. 3.8
gr. and less, together 95 gr.) and with 100 sestertii of together ca. 3000 gr., then a ratio
of roughly 1:12:375 emerges. If the values of metals and the value of respectable
donations were approximate then the 25 pieces given by Indravarman can only be of
silver, being equal to 2 pieces of gold. Indravarman was donating in year Azes 63, that is
15/16 CE, a time when silver coinage in good quality was still current and gold currency
wanting. Helagupta was donating in year Azes 121, ca. 73/74 CE, when silver coinage
already had become so debased that it was valued not much higher than copper. He gave
“gold” but the Kushan gold coinage of Vima Kadphises was not yet in circulation. Other
gold is there, although scarce, the golden disk from Tillya Tepe, e.g., was interred around
40 CE and in Gandhara proper the Tauros cum city deity of Puskalavati fits to a very late
copper coin in the name of Azes “II” (Jenkins 1955: 4, “pl. I. 117; Senior #120.10).

The chronology at least seems to show that the need of gold for investments was
there before Vima Kadphises regulated the supply; and gold “pieces’” need not be minted
to serve that purpose. With 73/74 CE for our copper plate we are still in the time of
Kujula Kadphises, and this leads us to a fourth case, the Senavarma gold foil. This text
ends as well with a short phrase: io ca suane solite valiena markadakaputrena gaha-

®  For the edition (Falk 2003) I could not read the date properly from my pictures, as the plate was

thickly covered with acrylic lac. Years later I saw it again in London, perfectly cleaned, but with the lower
right corner missing. Reverting to an eye-copy in addition to pictures I read the last line as: fa ka ta gu ..
ma do .. .. je bhve de ku da ta sa 200 3 marga Sa [ma] ///. All letters arc reasonably clear and the text shows
only that the language is not Sanskrit as the first part is. The date “sa 200 3" Margasirsa cannot be Kushan
or laukika but must be Gupta because of the hundreds expressed. In 522 CE the huns of Toraméana and sons
were still haunting the arca, and it is quite likely that their idiom is rendered here.
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patina, “and this gold solite is (provided) by Valia, son of Markadaka, the landlord”.
Again gold comes towards the end of the text, out of the blue. The time is still the one of
Kujula Kadphises who is named as is his son Sadaskana. In the time of Kujula there was
no minted gold and still solite gold is donated. The term solite is enigmatic and I have
proposed (Falk 2003b: 577) to sce here a writer’s mistake known from other cases in the

same text'

and elsewhere: sa is just a fa with a vertical below it, and sometimes this
vertical is forgotten where it is needed and in other cases it is drawn where it does not
belong. If we consider an intended folite, then this is Skt tulita or tolita, “weighed”. The
donor would then have endowed the monastery with “weighed gold”'" from bullion or

just any ornament, understandable when minted gold is not around.

saputrakasa sadhiduasa samitrafiadi / salohida / (5-2:)sadasakramakaraporusasa
hedasuhadaye

[saputrakasya saduhitrkasya samitra-jiiati-salohita-sadasa-karmakara-purusasya hita-
sukhatayai)

“ for (his) well-being and happiness together with his sons, his daughters, his friends,
relatives, blood-relatives, with his slaves, workmen and servants,”

/ salohida /: salohita is framed by a vertical line on both sides. This serves to prevent the
reader from linking sa- of salohita with the preceding word to a genitive samitraiiadisa,
which would leave a truncated lohida. The vertical line shows where the next term in the
compound starts. The second vertical line shows where exactly this compound ends and
thus makes saddsa® starting the next compound and keeps the reader from reading a
genitive salohitasa. 1 know of no other separation by vertical lines of this sort anywhere
in the Gandhari literature known so far. The dvandva consists of three parts, all starting
with sa- and the genitive relation is expressed by -sa only at the end: samitrajiiadi-salo-
hida-sadasakramakaraporusa-sa. A similar compound is found in § 13 with haridi-
saparivarae.

18. Consent for spiritual uplift

anomalekhadae nivanasambharadae ksipra / bhijiada(5-3:)e ida moca
[anitna-lekhatayai nirvana-sambhdaratayai ksiprabhijiiatayai idam modyam]

“For the complete manuscript(s), for the preparation of nirvana, (and) for instant under-
standing this (undertaking) needs to be lauded.”

anomalekhadae: anoma is also found on the Senavarma plate followed by anasia «
anadhika, sentence 6b (von Hiniiber 23f., 26), where it refers to the dharma which some-
one is to see “without something missing or in excess”. Here we have “manuscript(s)”
which are ideal in their “non-deficient” state, manuscripts, we can add, which deal with
the dharma.

10 Line 13 siasi for siati;

Cf. tulitam suvarnam twice in the Vikramacarita, ed. Edgerton, § 16, Story of the sixteenth statuette.
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This sentence ends in a difficult way. First, the word-separation can be done in
basically two ways, secondly, the two words could end this sentence or start the next one.
The first impression leads to separating the relevant letters into i damo ca, expecting yet
another virtue. But dama stands in the wrong case if “self-restraint” was thought to be an
aim. And then what is i: This could be a pronoun, but the small evidence (Lenz 2010: 54
no. 138) is not convincing. Alternatively, it could be considered a form of ca, as it
appears in an enclitic position if it was thought to link ksiprabhijiiadae with nivanasam-
bharadae. Such an i (from ca—ya—i) is common in Khotan, but without clear counterpart
in Gandhara. The standard reference for a conjunctive i, the stone coffer of PriyayaSas
(Fussman 1985b, Sadakata 2000), provides three i-s, but none is a copula.'” So, either our
i is singularly derived from ca by a person with a Khotanese linguistic background, or
we need a different explanation which I derive from what follows, i.e. the praise of
anumodanam, the consent which makes consenters have a share in the pious installation.
Formally, ida poses no difficulties, presenting the pronoun idam in the accusative, rather
than an adverbial “now, thus*” (cf. Salomon 2008: 235). This is followed by a gerund,
*modyam— *mojam—moca. For the term we can compare modyatama in the Mafijusri-
millakalpa (prose starting chapter 46), and for the change dy—j—c we have the similar
dy—j—y in vesaraya <« vaisaradya on the Senavarma plate, sentence 9e.

The vertical stroke after ksipra is difficult to understand. Maybe it was part of a cor-
rection on the exemplar which was unsuspectingly copied on the sheet.

19. Benefits for all who consent

bhagavado vuto
[bhagavata uktam]
“The Lord said:”

If we take moca for an inflected gerund then its place must be in § 18. Only for the
sake of completeness may we consider if it also could be an absolutive modya, which
then would have to start the present sentence, meaning “having lauded this (installation)
the Lord said”. Semantically, both possibilities hold good, but formally we would rather
expect an abs. *modita here, or the ya-form with the standard verbal prefix: *anumoca.

ye tatra anumodamti viavaca kareti ya
na tesu daksina oma te (5-4:) ve pufiasa bhaina
|ye tatra anumodanti vaiyaprtyam kurvanti ca,

12 1In line C11 (Fussman) = B II-1 (Sakadata) i Sariraiidi pradethavida (iyam Sarirakundim; cf. io Sariraiidi

in the Ramaka reliquary [Fussman 1980: 5] both cases read and interpreted differently before) it is clearly
a pronoun. Line AS = E I-5 ends the date formula with yauasa rajami, “when the Yabgu was ruling”;
follows an i-, which I connect not to A6 = E I-6, which adds people after all text was done and space
exhausted, but to B8 = D IV 1-3 on the following side. I read including the i: i-trevarna ayao puyae yena io
vihare pradethavide, “Indravharna, the descendent of Azes (?*@yaka) (is good) for venecration, by whom
this monastery was established”. In line C14 = F II-4, in i danamuhe a pronoun is more likely than anything
else. Instead of Indravharna, a miscopied Indravarma is possible too and would in fact present a relative of
Azes with a strong link to Buddhism. This leaves not a single i«<—ca on this object.
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na tesam daksinah avamah te vai punyasya bhaginah]
“Those who consent in this respect and who fulfill their duties they will not be deficient
in reward, they will partake in the punya.”

The Pali canon knows this stanza only in the Anguttaranikaya (AN 111 41):
ya tattha anumodanti veyyavaccam karonti va

ne tesam dakkhind und, te pi puiifiassa bhagino.

Otherwise it is also found in the Karmavibhanga, with a full reading in ms B:

ye tatrabhyanumodante vaiyavrtyakaras ca ye,

anind daksind tesam te 'pi punyasya bhaginah
and reduced to two padas a) and b) in ms A with the variant reading vaiyattaii ca kurvata
(cf. Kudo 2004: 256).

Without indicating a quotation a similar idea is expressed in the Senavarma inscrip-
tion (von Hiniiber 2003: 39, 13c-d) where it is said: ye pana anumotisati tesu ideham”
pufiakriae anubhvae sya(t—s)i, “But those who will consent (to this installation/ dona-
tion), in them the very same fruition of a meritorious work shall be.”
oma: A prakritic form of avama, “low”, which is often used with the meaning of ina,
“deficient”.

20. The scribe

io ca citravide budhamitraputrena vasuena sarvabudhana puya(5-5:)e sarvasatvana
hidasuhadae

[idam ca citrapitam buddhamitra-putrena vasuna sarva-buddhanam pijayai sarva-satva-
nam hita-sukhatayai)

“And this was delineated by Vasu, son of Buddhamitra, for the veneration of all Buddhas,
for the well-being and happiness of all beings.”

citravide: In Skt the denominative *citrapitam, “made as a painting”, is not found so far.
Another unique term is used in the Senavarma inscription which divides the writing
process into three stages: first likhita means the text was “written”, in the sense of “com-
posed”. The actual writing down is then karavita “made to be done” probably including
the costly provision of the gold foil. Finally the engraving should follow. Here a reading
ukede ya batesarena (von Hiniiber 2003: 40, 14a) is enigmatic, with ukede linked by
Salomon (1986: 281) to utkr or utkrt, of which at least the first'"* can denote “to engrave”.
This does indeed make perfect sense, we only have to see that the text does not read
ukede, but ukade, reflective of Skt *utkrtah,” with a common confusion of kirati and BHS

3 Read so far as idei and regarded as “ganz unklar” (von Hiniiber 2003: 39). The last letter can be i or

ham, and ideham could be Skt 7drsam, with §—0 as in taksaila, followed by a hiatus-bridging 0—#h. Cf.
tadisa, Skt tadrsa in Senavarma 5d.

" Ut-krt means “to carve out” a cave, at least ukute does so in Nasik, cave 24 (Senart 1905-06: 94).

The letter is not ke, but a ka with a slanting stroke arising from the downward pointing right arm. The
same letter appears in the British Library Anavataptagatha, where Salomon (2008: 282) explains the
differences to the standard Ka, reflective of Skt ska, and maintains that “no exact equivalent of it has yet
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karati, possibly also influenced by the term karana, “scribe”, so that the past participle
could be build as if from kr, comparable to kata in A$okan, instead from k7, where kirna
was regular.

21. Notes on the palacography

The script is almost without characteristic traits. Everything is as it should be in the first
century, a prototype with no frills, no overbars, no fancy footmarks. In this clear and
sober script ya is angular and sa shows a flat top, fa and da are nicely separated the
Asokan way, only /na/ and /na/ are not distinguished and are both expressed by the
hooked na-form, with one telling exception: in the stanza from the Anguttaranikarya we
find the dental /na/ expressed not by the hooked form but by a form starting with a half-
circle (na tesu), as if copied from a manuscript using a second form. Vowel-strokes are
likewise without surprises. The -e-stroke sits on top of the letter, apart from inital e, de,
and he, where it sits half-way up the vertical. -i in »i is a slating stroke to the left of the
consonant, usually slightly touching or crossing it. The -u is expressed by an upward
bend, not turned into a full circle.

Only two “modern” letters are used, first, the under-barred ga, used for simple
intervocalic ga, commonly before -a. Only arivagi makes an exception, coming with
plain ga on plate 1, line 3 (1-3), with one side-dot in 2-2, and fully under-barred ga in
5-1. The second is the under-barred sa in (1-4) purusa, a bar without an apparent raison
d’étre.

In short, there is no need for a comprehensive table of letters, since almost every-
thing is according to the older tradition.

Unusual is just one form of a vo in (4-5) where the -o-stroke does not hang from the
slanted top bar, but from the vertical, thus producing a form confoundable with a lo.

Most amazing is the underdotted ma, a form which otherwise occurs only on coins.
It was introduced by the die-cutters of Eukratides in the 2nd century BCE, probably to
mark the beginning of the legend with maharajasa, and was last used by Hermaios in
Nangarhar, also by the posthumous coinage, but not on the early Kushan coppers from
Bactria in his name. In our text, the dot occurs in 1-4 dhama; 1-4 manusana and 2-1
sammasambudhasa, too many be taken as accidental. There is almost one century
between the last dots on coinage and our text, a fact with is hard to explain.

been found in any other Kharostht document”. In the Anavataptagatha the letter is found in what Salomon
transcribes as sakaro, where Skt satkaro is expected (2008: 283). That means that the standard ka with its
protrusion starting on or at the central vertical reflects Skt ska and that our letter on the Senavarma plate
and in the Anavataptagatha with its protrusion starting on the right arm reflects Skt tka. This simplifies
understanding of what is written in the Anavataptagatha and forces us to look for another transliteration for
the “tka”, as Ka is already relegated to a letter different in form and sound value. I propose to use ka,
Unicode U+01E9.
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22. The names

In this text we observe two mechanisms of naming children. One is the habit to name
children after their father, or more common, their grandfather, the other is the idea that
names in one family or generation should start with the same letter or word, or they may
end with the same word. Hilka (1910: 8f.) has assembled the material relating to genea-
logical naming in India. He also provides ample examples for using the same first or last
word (1910: 74f.). He does not mention acrophony, which simplifies the first word to the
first letter, a principle we encounter at least once on the plates.

1. The family of the donor:
Demetrios§ (arivagi) = SudarSanat
s N
Helagupta (arivagi) o> Sumagadhai  Ramadatta
!

sons: Adura, Arazanda, Adramitra, Adravharna, Demetrios, Mahasammata
daughters: Sasika, Suprahoda, Sudar$ana, Suprajiia

In the family of the donor we see a mixture of Greek and Indic names. All females
have Sanskritic names. The first four sons follow either the acrophonic system by starting
in A-, or the acronymic system with all names derived from a form of atar, “fire”, and all
these are of Iranian origin. Demetrios as the fifth is given the name of his grandfather,
probably after his demise. The sixth son has an Indic and particularly Buddhist name,
Mahasammata, who is known as the first ruler amongst men according to the Digha-
nikaya.

2. The family of the local ruler:
Yodavharna (bhattaraka)
$
Tira (ksatrapa)
N
Skandila (gusura) Gvaraza (gusura)
The ruling family has predominantly Iranian names; only Skandila is Indic.

3. The superintendent of the vineyards:
Mahamitra (razipati)
!
Mahatapa
N
Mahamitra Madana
This family uses the acronymic and acrophonic systems by having all names start with
mahd® or m°. In addition the firstborn of the third generation again carries the name of
the grandfather.
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4. The scribe:
Buddhamitra
!
Vasu
In these two generations no system is discernible, both names are Indic.

If we compare the pedigree of the Apracarajas (Falk 1998: 107) we see that no
acronymic name-giving is used there, but in several cases the nephew is named after the
grandfather: we have a Vijayamitra in generation 3 and 5, and an Indravarman likewise
in generation 3 and 5. In one case a child is named after the father, so that we have an
Indrasena in generation 4 and 5. The Apracas also use endwords, like -varma through
four generations (Visnuvarma, Indravarma, ASpavarma+Vispavarma, Indravarma), a
feature not used by the families found on the present copper-plates. A look at the
Odirajas (von Hiniiber 2003: 33) shows that there the endwords are dominant: through
seven generations children’s names end in -sena. This family seems to shrink back from
directly naming nephews after their grandfathers. One partial similarity is given in
Ajitasena — Varmasena — Ajitavarma, a mixture noted by Hilka (1910: 75) in other
cases.

Although all families live not far apart from each other, their naming habits are
cither different or only partially akin.

23. Buddhist features

A crucial statement is found in a sentence in § 16: *imena kusSalamiilena Sarirapra-
dithavanena ca bhagavado dhadu p(r)atithavida. Here two terms are found, Sarira and
dhatu, both being “established”, the second through the first, but still commonly assumed
to mean “relics” on an equal footing. However, the result of the process, dhatu, is
something higher, beyond materia.'® As an “clement” it is furnished with qualities, in
contrast to a Sarira. which just exists. The difference is particularly obvious in the
Senavarma text where bodily remains (Sarira) once existed in a previous state of the
stipa (ahuh; 3b, sarira aho). The term dhatu however is preceded by a long list of
spiritual achievements in 5c and 7a, and in 7c both terms occur in a telling phrase very
similar to the one found in § 16 above: ime Sarirena"’ tadagada-prova-disa-nivana-dhatu
gate, “these (bodily) relics did (once) turn into the (spiritual) element of the nirvana of
the Tathagata in the eastern region”. That means that the ashes used are believed to be
part of those once gathered in the east, and they are more than mere ashes, but represent
the “element” or the essence of the Sakyamuni’s nirvana. While sheltering such a dhau,
a stiipa becomes a dhatustipa (4-5, dhaduthuva). This seems to be the earliest occurrence

' As a counter-argument the stone slab showing an elephant could be cited, allegedly (Konow 1929: 49f.

no. 16) reading Sastakhadhatu (*$astr-aksa-dhatu), “the collar-bone of the Lord”; however, it only reads
sasta khasatva, “the teacher, the being in the ether”.

7 The sentence is difficult, although reading provadisa (Skt piirvadisa) from the plate removes the main
obstacle. fme and Sarirena do not go together and I read with the Indravarma casket ime sarire. taking the
-na as a reflex of sarirena in sentence Se.
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of the term which seems to put emphasis on the spiritual qualities the building hides and
makes productive. The term could contrast with Sarirastiipa, which, however, is not
found in reliquary texts. Later, both terms are common.

This productive “element” needs to be supported by rites which are based on
paraphernalia like lamps and incense which must be bought if not furnished as presents.
Therefore an “eternal” endowment is made by ceding a sum of money or a certain
amount of precious metal. A comparison of some longer dedicatory texts showed that
this habit of providing a monetary fund seems to be referred to in at least two Kharosthi
texts from the first century (Indravarma, Senavarma), while the habit is spoken of in
clear terms in a non-Buddhist text from Gandhara from the sixth (Kashmir Smats).

The inclusion of the extended own family, the political ruler and the local vineyard
supervisor shows that the foundation of a stiipa was an affair binding a lot of people
emotionally to exactly this one stipa. The monument thus is not only a general point for
service and devotion for everybody, but it is an important site with private links to
Maitreya through a written list of peoples known to be hidden inside the construction.

The presence of the Dharmaguptaka school is no surprise in this area immediately
south of Peshawar, but unattested through documents so far. In the early first century
they are found on the main road from lower Swat leading west, shortly before Bajaur
(Falk 2013: 23). There are other epigraphs mentioning the Dharmaguptakas in Greater
Gandhara, particularly on water-pots, but those cannot be located.

What sort of Buddhism was taught in their monastery? This text from the first
century certainly conveys ideas which are commonly subsumed under the title “Maha-
yana’. Maitreya obviously plays an important role and it is also remarkable that one word
is completely missing from the text: it never uses the term bodhisattva. Maitreya appears
as an alter ego of the Sakyamuni in a certain way: a meeting (samavadhana) is expected,
a procedure not fully analyzed so far. This meeting is hoped for by the donor himself
(§ 5) and wished for for those who are possibly in great danger by a current epidemic of
smallpox. They as well shall meet Maitreya and likewise gain nirvana (§ 6). This is not
the sravaka way of liberation. XuanZang in the 7th century counts the Dharmaguptakas
amongst the Mahayana followers in the Swat valley (Beal 1884: 121).

If the idea of a dhatustipa has its foundation in non-sravaka circles must remain
open, but the wish for anomalekhata, “the state of un-deficient manuscripts” or for “all
manuscripts” or even “the state of indeficiency of this very writing (on copper)” is remi-
niscent of the heated debate on the question of whether there is a “cult of the book™ at the
basis of Mahayana. Since it has become an acclaimed sport to commonly chastise the
inventor of this theory, I am happy to present here evidence which adds new flavor to it.

Plates of this sort can certainly throw light on the doctrinal as well as the social
sides of Gandharan Buddhism in the first century. We see what the donors thought impor-
tant, what the laymen strove after. For them, the standard nirvana is still the highest goal,
but the path to get there leads not over bodhi and arhattvam, but over complete manu-
scripts or complete manuscript collections, and Maitreya.
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Observations on the Deorkothar Inscriptions
and Their Significance for the Evaluation of Buddhist Historical
Traditions

Richard SALOMON and Joseph MARINO

1. The Deorkothar inscriptions

In an important recent article in the previous issue of this journal, Oskar von
Hiniiber and Peter Skilling (von Hiniiber and Skilling 2013, hereafter referred to as
vH&S) published two fragmentary pillar inscriptions in Prakrit from the stiipa site of
Deorkothar in the Tyonthar Tehsil of Rewa District of Madhya Pradesh.! As
demonstrated in that article, these inscriptions have profound implications for our
knowledge and understanding of early Indian Buddhism. They are among the earliest
Buddhist inscriptions after those of ASoka, dating from some time in or around the
second century BCE, and present at least one, and apparently two lineages of the monastic
donors which go back to the Buddha himself. The present article is intended as a
supplement to von Hiniiber and Skilling’s learned article, proposing three further points
regarding the interpretation of the inscription and their significance.

Both inscriptions record the erection and/or construction of a pillar® (usapito
thabho | thabho karapito), apparently by members of the local Buddhist monastic
community. Both are incomplete, with an undetermined amount of text lost from the right
side of inscription 1 and from both sides of inscription 2, but since their contents and
formulae are similar it is possible to reconstruct at least the overall gist, if not the actual
text, of the missing portions of the one with the help of the other. Our readings,
reconstructions, and translations of the two inscriptions, which for the most part differ
from those of vH&S only in minor details, and are presented below.’

1

The editions by vH&S supersede the preliminary ones by P.K. Mishra, which were described by
vH&S (p. 14) as “provisional, but not entirely successful.” Inscription 1 was presented in Mishra (no date:
[11]) with transcription and a loose paraphrase, and inscription 2 in Mishra 2001: [19] in transcription
without translation. References to other publications on the Deorkothar site are provided in VH&S, p. 13,
n 1.
%It seems that the two inscriptions came from the same pillar. vH&S refer (p. 14) to “The inscriptions
... on fragments of a massive sandstone pillar,” and elsewhere (p. 18, n. 9) comment that “it is likely that
all of the fragments are from one and the same pillar,” while Mishra (no date: [9]) refers to “over 20
fragments of this pillar.” Since the two inscriptions apparently record the construction and/or erection of
pillar(s) by different persons, we might have expected them to have been on different pillars, but this seems
not to have been the case.

* In our edition, uncertain or incomplete aksaras are indicated in square brackets in the transcription,
while reconstructed aksaras are put in parentheses and marked with an asterisk. Possible alternative

ARIRIAB Vol. XVII (March 2014): 27-39
© 2014 IRIAB, Soka University, JAPAN



PDF Version: ARIRIAB XVII (2014)

Inscription 1

Transcription:
1. bhagavato bii[dh.s.] |1/
2. utaramitro utaramitrasa [a] ///
3. bhadu bhadusa atevasi namdi [n.d.] ///
4. upasakasa atevasi savajayo sava [f/
5. dhamadevena kokudikena bahiisitifye] ///
6. usapito thabo acariyena kasi ///

Reconstruction:
1. bhagavato bidh(*a)s(*a sakamunisa atevasi)...
2. utaramitro utaramitrasa a( *tevasi)...
3. bhadu bhadusa atevasi namdi n(*am)d(*isa atevasi) ...
4. upasakasa datevasi savajayo sava(*jayasa atevasi') ...
5. dhamadevena kokudikena bahiusutive(*na) ...
6. usapito thabho® acariyena kasi ...

Translation:
[1] (*The student) of Lord Buddha (*éékyamuni) [was] ... [2] Utaramitra. The
student of Utaramitra [was] ... [3] Bhadu. The student of Bhadu [was] Namdi.
(*The student of) Namdi [was] ... [4] The student of Upasaka [was] Savajayo.
(*The student of) Savajaya ... [S] By Dhamadeva, the Kokudika-Bahusutiya ...
[6] the pillar was erected. By the master Kasi...

Inscription 2: fragments 1 and 2°

Transcription:
1. //] [a]tevasi anirudho aniirudhasa atevasi savanalmjdo safv.] [//
2./l [.a]si disagiri disagirisa atevasi bharano bhafr.] [/
3. //] atevasi fiatakadhamaguto iiatakadhamalg. | [//

readings for an incomplete letter (in fragment 4) are separated by a slash (/) . The reader should note that
our notation differs from that of vH&S, who use parentheses to mark incomplete aksaras and square
brackets for reconstructions.

* If there was originally another name in the missing part of this line, this word would be atevasi, as
given here. But if savajaya was the last name in the line, this word would be modifying dhamadevena in the
following line, and therefore would have read arevasina. See section 4 below for discussion of the question
of how many names are missing in this inscription.

> TIn general, the words in both inscriptions are separated by small spaces, but here usapito and thabho
are directly juxtaposed. The same seems to be the case with ... [ch. [dakena thabho in inscription 2, line 5.
Perhaps these word pairs were perceived to be syntactically linked, but more likely the inconsistency is just
a matter of informal scribal practice.

% Line 6 of inscription 2 is on a separate fragment, labeled “fragment 2 by vH&S, which apparently can
be connected with the bottom of the main part of the inscription (“fragment 1) because the partial i vowel
at the broken bottom edge of the main section lines up with the fragmentary consonant p at the top of
fragment 2 (vH&S p. 19).
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4. /| sa atevasi dhamadino dhamadinasa [a] [/
5./l [ch.]dakena thabho karapito gimjakily.] ///
6. // [t.r.n. k. Jto thabh. us.p.t. c.

Reconstruction:
1. ... atevasi anitrudho aniirudhasa atevasi savanamdo sav(*anamdasa atevasi) ...

2. ... (*atev)asi disagiri disagirisa atevasi bharano bhar(*anasa atevasi) ...
3. ... atevasi iiatakadhamaguto fiatakadhamag(*utasa atevasi) ...
4. ... sa atevasi dhamadino dhamadinasa a(*tevasi) ...
5. ... ch.dakena thabho karapito gimjakiy. ...
6. ... t(Fo)r(*a)n(*o) k(*a)to thab(*o) us(*a)p(*i)t(*o) c(*a)
Translation:

[1] The student of ...[was] Anuruddha. The student of Anuruddha [was]
Savanamda. (*The student of) Savanamda [was] ... [2] The student of ... [was]
Disagiri. The student of Disagiri [was] Bharana. (¥The student of) Bharana [was]

[3] The student of ... [was] N atakadhamaguta. (*The student of)
Natakadhamaguta [was] ... [4] The student of ... was Dhamadina. The student of
Dhamadina [was] ... [5] The pillar was caused to be made by ...chadaka at (?) the
brick ... [6] ... the gateway was made and the pillar was erected ...

Fragment 3’

L. //] pasako
2./ ? raja

Fragment 4°

-

2./ [ktlg] 1]
3.//] ate[v.s.] [/
4. []] vasina

5./ [na] varun.? |f/

Only a few of the differences between our readings and those of vH&S call for
any discussion:

- In 1.1, biafdh.s. ], the second syllable is entirely absent in pl. 8, fig. 9 of VH&S, but
the photograph of inscription 1 in Mishra 2000: 67 (fig. 4) shows another small fragment

" Fragment 3 is presented by vH&S (p. 19) as part of inscription 2, but they note (p. 18, n. 9) that ...
pasako in the first line “may refer to the same Upasako mentioned in Inscription 1.” They conclude,
however, that it “cannot be satisfactorily connected to either Inscription I or Inscription II” (p. 18).

8 Fragment 4 seems to contain part of the ends of four lines of inscription 2, probably lines 2 through 5
(VH&S p. 20), but it seems not to be possible to link its text directly to the main part of inscription 2
because the beginnings of the lines are also missing.
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of the pillar placed in what is clearly its correct original position, on which the top of the
first syllable and the upper half of dh are clearly visible. In both images, only the very
bottom of s is preserved.

- The vowel diacritic in the first syllable of the same word consists of two lines
hanging down diagonally toward the left and right below the consonant b. This sign is
not exactly the typical form of post-consonantal i in early Brahmi, which consists of two
parallel lines below the consonant; see, for example, jabi in Bharhut inscription B 74
(Liiders 1963: pl. XXIII). Nevertheless, the difference between this sign and that for
short u is clear in aniirudho aniirudhasa (2.2), where the vowel of the second syllable in
both words has the double line which should indicate long u, whereas that of the third
syllable has the single mark of short u. This shows that at there is at least a visual
distinction between short and long u in the script of these inscriptions, and we have
therefore transcribed the doubled line as i in all cases, including twice in bahiisitive(*na)
(1.5), even though in these long vowels are not etymologically justified. This pattern is at
least partially characteristic of early Brahmi inscriptions, in which the distinction
between short and long vowels (other than g and a) is often treated casually; compare,
for example, thupadasdasa, bhutaye/bhutarakkhitasa, and rupakarasa in the Bharhut
inscriptions.” The situation is however still a little unusual in that the usual pattern is to
represent long vowels as short, rather than vice versa as here.

- On our reading of namdi [n.d.] /// in 1.3 instead of vH&S’s nafm]di[nu](*tara),
see section 4 below.

As for the date of the inscriptions, vH&S note that they were “dated by the
excavator [Mishra (no date): [11]; Mishra 2000: 67] to the third century BCE ... which is
perhaps slightly too early” (pp. 13-14), and they elsewhere suggest, with due caution, a
date around 200 BCE: “If a 200 BCE date is correct (but the date is estimated on
palaeographic evidence alone, and is therefore precarious) ...” (p. 17). The inscriptions
arc undated (unless perhaps there were dates in the lost portions, but this is unlikely), so
we must rely on paleographic comparisons to estimate their period. The archaic form of
post-Mauryan Brahmi script and the early epigraphic Prakrit dialect of the Deorkothar
inscriptions are broadly comparable to those of the inscriptions from Bharhut, located
some 150 kilometers to the southwest, and to those of Sanchi farther to the west. But the
dates of these inscriptions are themselves controversial and uncertain; to cite one
authoritative opinion, N.G. Majumdar (in Marshall and Foucher 1940: 268, 271), the
early inscriptions from the two sites are datable to approximately 125-75 BCE and
175-125 BCE respectively.

In any case, a detailed paleographic comparison of the Deorkothar inscriptions
with those from Bharhut, Sanchi, and other roughly contemporary inscriptions such as
the Besnagar pillar (which was not attempted by vH&S) is rather inconclusive. That the
script is post-Mauryan is beyond question; forms such as a with a gap between the left

®  For references see the word index to the Bharhut inscriptions in Liiders 1963: 191-201.
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arms, dha with the curved side on the left rather than to the right, and bha with a straight
vertical at the right are all characteristic of the so-called Sunga period, that is, around the
second century BCE. The same is true of post-consonantal i in the form of a curve or
diagonal line rather than a right angle, and the position of the &# vowel diacritic at the
right side of b (in bit/dh.s.], 1.1) rather than at the middle as in A§okan Brahmi."” Within
that general range, the Deorkothar inscriptions do have some relatively archaic features,
such as ga with pointed top, as usual in ASokan Brahmi, rather than the rounded top
which predominates in most post-Mauryan inscriptions, and ma with a rounded base
instead of the later triangular shape. On the other hand, the vertical of ka is distinctively
elongated in the so-called “dagger-shaped” variety, especially in kasi /// (1.6), which is
generally diagnostic of later dates, and the right-hand vertical of bha is elongated
downward, also a typically later feature. The same is true of the semi-triangular shape of
the bottom of va (especially notable in [aJtevasi in 2.1), in contrast to the old circular
form.

The Deorkothar inscriptions have none of the features which are characteristic of
the early inscriptions of the post-Sunga period, such as the equalization of the verticals
of p, s, and A, the rounded form of ¢, or the beginnings of a serif at the top of the letters.
In short, they certainly belong to the Sunga period, but it is not clear where they fall
within that period, which is in any case only very roughly defined. All the dates for
inscriptions of this period are rough estimates without firm historical anchor points, and
in the end all that can be said is that the Deorkothar inscriptions probably date from some
time in or around the second century BCE, and more likely from the later rather than the
earlier half of that period. Thus vH&S’s cautious estimate of a date around 200 BCE is
likely to be too early; the ramifications of this estimate will be discussed further in
section 4.

A point of paleographic interest in the Deorkothar inscriptions is the distinctive
form of sa, in which the bottom of the left arm curves down and around toward the right,
extending even past the position of the right arm. This feature is particularly prominent
in, for example, the sequence atevasi savajayo in 1.4. Similar forms of sa can be found in
other inscriptions from the area of Kosambi, less than one hundred kilometers northwest
of Deorkothar. For example, a Pabhosa inscription, dated by its editor to the second or
first century BCE (Fithrer 1894: 241), has exactly the same type of sa (for example, in
bahasatimitrasa, line 2), and the same type still occurs in a later yipa inscription (e.g. in
samuchritah, line 2) from an undetermined location in “the neighbourhood of Kosam,
ancient Kausambi, in Allahabad District” (Altekar 1937-38: 245), dated by the editor (p.
246) to the second century CE. Although this feature does not help to determine the date
of the Deorkothar inscriptions, it confirms their affiliation with the cultural sphere of
Kosambi, the significance of which will be discussed in the following section.

1 An orthographic feature which is characteristic of some other Sunga era inscriptions is the retention of

Old Indo-Aryan clusters of occlusives + r in the name utaramitra- (1.2, twice). This feature is also seen
sporadically in the Bharhut inscriptions, where k7, dr, br are sometimes preserved (Liiders 1963: xxii), and
in the Besnagar inscription, which retains 7 and dr.
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2. Anuruddha

Inscription 1 begins with bhagavato bifdh.s.] ..., probably to be further
reconstructed as bhagavato biudh(*a)s(*a sakamunisa atevasi) or the like, while the
surviving part of the first line of inscription 2 reads ...[aJtevasi anirudho anirudhasa
atevasi savand[mjdo salv](*anamdasa atevasi) ... Given the opening references to the
Buddha and to his prominent disciple Anuruddha respectively in the two inscriptions, it
would seem that both began with a lineage of masters and students going back to the
Buddha Sakyamuni himself -- something utterly unprecedented in early Buddhist
inscriptions, as noted by vH&S (p. 17), whose further ramifications will be discussed
below.

The surviving portion of inscription 1 implies that the beginning of inscription 2
may be further reconstructed with reasonable confidence as (*bhagavato budhasa
sakamunisa) [aJtevasi anitrudho, as proposed by vH&S (p. 19). The reconstruction of the
opening of inscription 1, beyond bhagavato biidh(*a)s(*a sakamunisa atevasi) already
proposed above, is more difficult. The Buddha’s immediate disciple whose name is lost
there may have been Anuruddha, who is mentioned in inscription 2, but we have no way
to be sure of this, and it may equally have been someone else." However this may be, it
is remarkable that the donor of inscription 2 traces his lineage back to the renowned
disciple Anuruddha, because Anuruddha is strongly associated with the Ceti country, and
this is consistent with the location of the inscription. For example, in the Anguttaranikaya
(IV 228 of the PTS edition) Anuruddha is introduced as spending the rainy season retreat
at Pacinavamsadaya (or, in some manuscripts, Pactnavamsamigadaya) in the Ceti country
(anuruddho cetisu viharati pacinavamsa(miga)daye) for at least two consecutive years (IV
235, anuruddho ayatikam pi vassavasam tattheva cetisu pacinavamsaddye vihasi). In the
Vinaya (I 350-351), we read that the Buddha, frustrated with the fractious monks of
nearby Kosambi, came to visit Anuruddha there, where he was dwelling in such peaceful
harmony with Nandiya and Kimbila that it seemed as if they had only one mind, even
though they had separate bodies (nana hi kho no bhante kaya ekaii ca pana maiiie
cittam; cf. MN 1 206-207).

The Buddha’s route on this journey took him from Kosambi to Balakalonakara-
gama, then to Pacinavamsa(miga)daya, and then on to Parileyyaka (Vin 1.350-352).
Unfortunately, the exact locations of these three places are, as far as we have been able to
determine, unknown. But we can safely assume that they were in the Ceti country, since
the second one, Pacinavamsa(miga)daya, is specifically located there in the Anguttara,
and these places seem to have been nearby each other. Ceti (or Cetiya, Cedi) was one of
the sixteen mahdjanapadas of early Buddhist tradition, adjoining Vatsa, whose capital
was Kosambi, to the southeast. According to Dey (1927: 48), Cedi is “Bundelkhand and
a part of the Central Provinces ... bounded on the west by the Kali-Sindh and on the east
by the Tonse. It is the Cheti of the Buddhists.” Deorkothar, located at 81°40" E, 24°56' N
is (according to Google Maps) about 4.5 kilometers to the southeast of the modern

L See the further discussion of this point below in section 4.
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course of the Tons (or Tamas) River, and “commands a breathtaking view of receding
mesas that drop hundreds of feet to the valley of the River Tons below” (VH&S, p. 13).
Thus although Deorkothar is not strictly in the Cedi country as defined by Dey, it is very
nearly so, and given the approximate and unstable borders between the traditional
regions it might well have been considered part of Cedi in antiquity. Indeed, in the lists of
the sixteen kingdoms in Buddhist literature, Ceti and Vamsa (= Vatsa) are always listed
together (e.g., AN IV 252, 256, cetinam vamsanam), and sometimes joined in compound
(e.g., DN II 200, ceti-[v.l. cetiya-]vansesu), so that they seem to have been considered as
closely connected or even as a joint entity.

In any case, it is striking that the donor of Deorkothar inscription 2, located some
ninety kilometers southeast of the site of ancient Kosambi on the north bank of the
Yamuna River, traces his lineage back to Anuruddha, who dwelt in the Ceti country close
to Kosambi. At the very least, this correlation shows that the association of Anuruddha
with the Ceti country was a living tradition already at this early date; and it at least
suggests that Anuruddha did in fact live in Ceti and found a local lineage there. While we
cannot know whether the lineages presented (unfortunately incompletely) in these
inscriptions were entirely historical or partially fabricated, this early epigraphical
testimony which is consistent with canonical texts shows that such traditions should not
be treated lightly or dismissed out of hand."

3. kokudikena

vH&S stress the importance of the reference in Deorkothar inscription 1 to the
bahiisatiya-, that is, the BahuS§rutiya school, remarking that “this amply demonstrates
how our picture of the distribution of Buddhist schools in ancient India ... can change
dramatically with the discovery of a single new inscription, like this one” (p. 25). First of
all, this reference dates to “at least two centuries earlier than that of almost all other
inscriptions that mention Buddhist schools” and is thus “one of the oldest epigraphical
references to a Buddhist school” (p. 25), the only other comparably early examples being
the reliquary inscriptions from Sanchi and Sonari which mention the Hemavata school.
Moreover, the Deorkothar inscription shows that this school had “spread over a larger
area than has been assumed” (p. 24), since the Bahu$rutiyas had previously been known
only from four much later inscriptions from Nagarjunakonda and Kesanapalli in the
Andhra region, and from one “extremely doubtful” (p. 23) reference in a Kharostht
inscription from Gandhara (Palatu DherT; compare n. 15 below).

But a closer look at inscription 1 reveals that it has still more to tell us about
Buddhist schools at this early period. The description of the donor in line 5, dhamadevena
kokudikena bahiisitiye(*na), was translated by vH&S as “[by] Dhammadeva from
Kokudi, a member of the Bahusutiya school” (p. 17), taking kokudi as the name of a town
“of which the location is unknown” (p. 18). However, kokudikena is surely a reference to
the early Buddhist school which in various texts is called Kukkutika, Kaukkutika,

' The further ramifications of this point will be discussed in section 5.
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Kukkulaka, and Gokulika (see, for example, Bareau 1955: 79-80).

Two points in particular confirm that kokudikena refers to a Buddhist school, or at
least some sort of monastic affiliation, rather than to a simple toponym. First, the form of
Prakrit word kokudika- corresponds exactly to the Sanskrit name, kawukkutika, of the
Buddhist school in question, and second, this school is closely associated with the
Bahus§rutiyas in most of the early accounts of the origin and affiliation of the schools. The
name of the school is attested in several different forms in various sources, and its origin
and significance are controversial. The relevant sources have been collected and
summarized by Bareau (1955: 79-80), showing that the several names attested in Pali,
Tibetan and Chinese and the explanations provided for these names reflect three basic
forms: gokulika, the usual form in Pali texts; kaukkutika, “the line of the rooster,” from
Sanskrit/Pali kukkuta ‘rooster’; and kukkulaka, “the line of the (mountain of) ashes,” from
Pali kukkula/kukkula ‘hot ashes’.” He concludes that “Il nous est impossible de
déterminer la forme originelle de ce nom” (p. 79), but the early attestation now available
to us suggests that kaukkutika reflects the original name.

In this connection it is interesting that the commentaries on the Digha-nikaya (I
318) and the Dhammapada (I 208; see also Przyluski 1923: 73) refer to a merchant
named Kukkuta as the founder of the Kukkutarama at Kosambi, one of three monasteries
founded there by merchants. Given the proximity of Deorkothar to Kosambi and the
early reference in Deorkothar inscription 1 to the Kokudika/Kaukkutika school, its name
may actually go back to that of the Kukkutarama at Kosambi, and ultimately to that of its
patron, the merchant Kukkuta. This is at least far more plausible than the etymology
recorded by Kuiji (cited in Bareau 1955: 79) to the effect that the name refers to a
brahman clan descended from a rsi who fell in love with a chicken."

With regard to the relationship between the Kaukkutikas/Gokulikas and the
Bahusrutiyas, Bareau (1995: 16-19) demonstrates that they are closely associated in all of
the earliest accounts of the history of the Buddhist schools, that is, those dating from the
sixth century CE or carlicr. According to the Dipavamsa, the Gokulikas arosc from the
first schism within the Mahasanghikas during the second century after the parinirvana,
and the Bahussutikas came from the Gokulikas after another schism; the Sammatiya
account by Bhavya presents the same scenario. The Kashmirian tradition represented by
the Sariputrapariprcchasitra, the Samayabhedoparacanacakra, and the Maifijusripari-
prcchasutra agrees that the Kukkutikas and the BahuSrutiyas arose from the
Mahasanghikas, either separately, or the latter out of the former. Later accounts of the
schools (the second and third periods according to Bareau 1955: 22-27) are less
consistent. The Mahasanghika account (Bhavya’s second list) has the Gokulikas coming
from the Mahasanghikas, but omits the BahuS$rutiyas; Vinitadeva derives the

13.

Compare Sanskrit kukila, ‘fire made of chaff’ (Monier Williams, Sanskrit-English Dictionary, s.v.).
The Kukkutarama at Kosambi is not to be confused with the better known establishment of the same
name at Pataliputra (Malalasekera 1937-38: 615). According to Przyluski, the two Kukkutaramas may be
related: “On est tenté d’admettre que cette similitude de nom n’etait pas fortuite et qu'il y avait a 'origine
quelque lien entre le Kukkuta-arama de Pataliputra et celui de Kaugambi” (1923: 95 n. 1).
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Bahujrutiyas from the Sarvastivadins, but the “Kaurukullakas” from the Sammatiyas,
while the Varsagraprcchasutra has both the “Kurukullas” and Bahu$rutiyas coming from
the Sammatiyas.

Thus if we are to follow Bareau’s analysis, the Bahu$rutiyas and the Gokulikas/
Kaukkutikas were closely associated in carly times as offshoots, separately or
consecutively, from the Mahasanghika, but their origins were forgotten in later traditions,
probably as they ceased to be influential schools. Their juxtaposition in the Deorkothar
inscription provides strong corroboration of their special relationship in antiquity,
although the precise nature of this relationship remains to be explained. Clearly, they
were distinct but not mutually exclusive entities, since the donor Dhamadeva identifies
himself with both groups simultaneously (dhamadevena kokudikena bahiisitiye(*na)).
This seems to imply that one of the terms is a subset of the other; perhaps, for example,
kokudikena was at this point in history an institutional designation referring to the
bearer’s affiliation with the lineage of the Kukkutarama in Kosambi, as mentioned above.
In this case, Dhamadeva might have been identifying himself as a follower of the
BahuSrutiya school in the (sub-)lineage of the Kukkutarama.'®

It is unfortunate that the name of the first disciple of the Buddha is missing from
the first line of Deorkothar inscription 1, as it probably would have identified the disciple
who was perceived to be the founder of the Bahusrutiya/Kaukkutika lineage, in view of
“the consistent concern of the old writers to have the sects date back to the very time of
the Buddha and to give them an immediate disciple of Sakyamuni as their leader”
(Lamotte 1988: 521). According to Paramartha (see Demiéville 1931-32: 47), the
supposed patriarch of the BahuSrutiyas was one Yajfiavalkya, and it is conceivable,
though hardly likely, that this otherwise unknown person would have been named in the
missing portion of inscription 1. Alternatively, the first disciple in inscription 1 might
have been Anuruddha as in inscription 2, in which case he would have been presented as
the patriarch of the Bahusrutiya/Kaukkutika lineage. This is a priori quite possible, but
since we have not been able to find any evidence of a special association of Anuruddha
with the Kaukuttika/BahuSrutiya tradition, it remains speculative.

4. namdi

At the end of the third line of inscription 1, the word namdi is clear. This is
followed by two incomplete aksaras of which only the bottoms survive. The first one is
clearly n, but all that survives of the last one is the bottom of a vertical line. This was
taken by vH&S as the end of an u diacritic, and on this basis they posited the

> Conceivably related is the Kharosthi inscription on jar B from Palatu Dheri, which was read by Konow

(1929: 122) as containing references to both the BahuSrutiyas and the Kasyapiyas (samanana
ba(*u)[sutiJa[ka]na kas[y]aviyana (*parigrahe), “in the acceptance of the Bahusrutiyaka and Kasyapiya
Sramanas”). If the reading is correct, this would be the only inscription from the northwest mentioning the
Bahu$rutiyas, although the Kasyapiyas are mentioned in several other Kharostht inscriptions (CKI nos. 66,
67, 233, 257, 367). Bareau (1955: 81-82) accepted this as an attestation of the BahuS$rutiyas in the
northwest, but in reality the reading and interpretation, made from eye copies only, are “extremely
doubtful” (VH&S, p. 23), so that this inscription has little if any significance for the understanding of the
Deorkothar reference.
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reconstruction namdi/nu](*tara namdinutarasa atevasi upasako) for the rest of the line,
as “only a tentative reconstruction” (p. 15). However, a comparison of these two partially
preserved letters with the two syllables which immediately precede shows that they must
have been identical; the vertical stroke at the bottom of the last syllable is certainly the
downstroke of d. Therefore, the name of this member of the lineage was only namdi, and
the text here can be confidently restored as namdi n(*am)d(*isa atevasi...).

Unfortunately this revision of the reading does not solve the question of whether
or not the lost portions of lines 1 through 4 of inscription 1 each contained an extra name.
It is clear from the structure of the lineage that at least one name was lost in lines 1 and 2,
but there may well have been yet another name lost in each line. Similarly, line 3 might
have read simply bhadu bhadusa atevasi namdi n(*am)d(*isa atevasi upasako), or it
might have contained an additional name (i.e., bhadu bhadusa atevasi namdi
n(*am)d(*isa atevasi NN NN-sa atevasi upasako). This issue was discussed in vH&S (p.
15) with regard to the line in question, which, according to their proposed reconstruction,
would have comprised “at least about 28 aksaras™ if it did not originally contain an extra
name. But since the second name in this line is evidently namdi rather than namdinuttara
as hypothesized by them, line 3 would actually have had only twenty-two syllables if it
did not contain another name. This would be considerably shorter than the estimated
length of lines 1 and 2, which would contain twenty-nine and twenty-eight syllables
respectively if the missing names in them contained four syllables each, as hypothesized
by vH&S. On the other hand, line 4 would according to their reconstruction have had
only twenty-three syllables, and in any case there is no certainty that all of the lines were
of equal length.

Nevertheless, these apparent discrepancies support vH&S’s tentative conclusion
(p. 17) that there were multiple names lost in lines 1 through 3 of inscription 1. If there
were no additional missing names in inscription 1, the lineage would have consisted of
nine names; if there were extra names in lines 1 through 3, and possibly also line 4, there
would be twelve or thirteen members of the lineage. The fact that inscription 2, which is
presumably more or less contemporary with inscription 1, probably enumerated fourteen
generations also points strongly toward the latter option. This issue was discussed by
vH&S in reference to the issue of the date of the Buddha. They note (p. 17) that a lincage
of nine persons would cover a period of around 120 to 160 years, assuming a
generational difference of 15 to 20 years between master and disciple. If the lineage is
accepted as historical, and if the inscription really dates from around 200 BCE, this would
imply a date for the Buddhas lifetime around 360 to 320 BCE, which is “definitely too
late.” If, on the other hand, the lineage consisted of twelve generations, the date for the
Buddha’s life would be about 420-365 BCE, which they describe as “possible.” Similar
calculations are presented for the second inscription with an estimated fourteen
generations, yielding a range of dates for the Buddha’s lifetime of 460-360 BCE, again
depending on whether an average of 15 or 20 years per generation is assumed; this range
is described as “plausible,” with a slight preference for the latter dates (p. 21).

Of course, all of these dates are hypothetical, on several levels. First, the proposed
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dating of the inscriptions around 200 BCE is highly uncertain, as vH&S fully realize: “the
date is estimated on palaeographic evidence alone, and is therefore precarious” (p. 17),
and moreover, we consider this dating to be somewhat too early (see section 1). Second,
the assumption of an average of 15 to 20 per generation of the master-student lineage is
little more than a guess. And finally, the date of the Buddha’s lifetime is a complex
problem due to the inconsistent testimony of the various sources. Thus in view of these
multiple uncertainties, we cannot use the new inscriptional evidence to definitively
resolve the problem of the date of the Buddha.

Yet, there is an important positive conclusion to be drawn from all this fuzzy data:
in the words of VH&S, “it is not at all impossible that this is a lineage going back to the
Buddha” (p. 17). Although we cannot prove that the lineages in the two Deorthorkar
inscriptions are historically authentic, they provide material that is far older than any
other documentary evidence of this kind. Moreover, even though their date, determined
only by paleographic comparisons, cannot be determined with any precision, it is still at
least broadly consistent with what would be expected if the lineages are historically
genuine. While this is not proof of their historicity, it certainly speaks in favor of it.

5. Conclusion: Implications of the Deorkothar inscriptions for the evaluation of
Buddhist tradition
Modern and western scholars have often disagreed in their evaluation of the

historicity of the traditional sources of information about key points in the history of
Buddhism, such as the evolution of the various schools. Characteristic of the more
skeptical point of view are, for example, Lamotte’s comments (1988: 520) on the origins
of the schools, where he speaks of “pseudo-historical tradition concerning the formation
of the sects,” declaring (p. 521) that “the supposed founders of the sects are all fictitious
persons” and (p. 528) that the authors of the relevant texts “supplemented the lack of
information with treasures of the imagination.” All of these charges do have at least
some basis in fact, though it is hard to be sure how Lamotte could be so sure, for
example, that the founders were “fictitious persons.”

The issue at hand is the scholar’s evaluative principles, that is to say, the level of
certainty which is demanded before an assertion can be accepted as authentic or at least
plausible. For while caution and a healthy skepticism are not only a desirable ingredients
but absolutely necessary ones for good scholarship, there is always the danger of letting
skepticism take over one’s thinking, leading to the mindset of “In the end, we know
nothing.” An argument against such hyper-skepticism with regard to the traditional
accounts of the schools was eloquently presented by Bareau (1955: 15), who charged that
“certains philologues, pechant par exces de prudence,” have even doubted the very
existence of the sects, because of the inconsistent descriptions of them in various texts.
Bareau concluded (p. 306) that “L’étude d’ensemble a laquelle noun venons de nous
livrer nous a montré que ce scepticisme était heurcusement quelque peu abusif et que,
dans de nombreux cas .... le recoupements de données fournies par des sources tres
diverses attestent I'exactitude et méme la précision de nos informations.” Bareau felt that
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when the various sources exhibit an overall agreement or at least a similar pattern on the
major points in question, they can be considered valid even if there are substantial
inconsistencies on specific points.

A similar spectrum of opinion can be found among scholars discussing the
historicity of the lists of the Buddhist patriarchs of the various schools and the related
issue of the accounts of the early councils. Here, for example, Hofinger criticized
Hendrik Kern, who felt that the inconsistencies between the various lists of patriarchs
showed that they are all apocryphal, on the grounds that “le scepticisme d’H. Kern est
poussé fort loin” (1946: 159 n. 2). Hofinger concluded that “Nous croyons qu’il importe
de réhabiliter partiellement les listes patriarcales ; les faits ne leur sont pas a ce point
défavorables .... Les auteurs des documents patriarcaux sont mieux renseignés qu'on n’a
voulu le croire et les noms qu’ils mentionnent sont vraisembablement ceux de docteurs
dont on se souvenait assez pour les dater approximativement .... Le désaccord qui
sépare les sources ne prouve en aucune facon qu’elles sont dépourvues de toute valeur”
(pp- 207, 208, 212). Thus Hofinger, like Bareau, is willing to give the traditional sources
at least some benefit of the doubt by focusing on the overall consistencies rather than on
their (admittedly many) disagreements, and by taking this as an indication that they are
based on an actual historical core — albeit one which is incompletely, inconsistently, and
poorly preserved — rather than being made up out of whole cloth. In other words,
Hofinger and Bareau are willing to see the glass as half full rather than half empty.

The Deorkothar inscriptions provide strong and unexpected support for the
historical veracity of traditional voices with regard to both of these issues, that is, the
origin and affiliation of the sects and the lineage of the patriarchs and their disciples, and
by implication with regard to other issues in the early history of Buddhism as well.’* On
the one hand, they corroborate, at a surprisingly early date, the association between the
BahuSrutiyas and the hitherto little-known Kaukkutika/Gokulika schools which is
attested in most of the traditional accounts of the schools; on the other hand, they attest to
local patriarchal lineages derived from the Buddha and one of his most favored disciples,
Anuruddha, in a geographical context — and again, at a surprisingly early date — which is
consistent with canonical information about Anuruddha.

We could hardly hope for a clearer warning against the excessive skepticism
regarding canonical and post-canonical traditions, as Bareau and Hofinger have
eloquently explained. This is not, of course, to argue that we should naively accept
traditional accounts at face value, but only that we should not dismiss them out of hand
for lack of corroboration. We should keep in mind, in other words, that lack of

!5 The recently discovered Buddhist inscriptions from Kanaganahalli, edited in this volume, Supplement,

provide another illustration of this principle in connection with the dynastic chronicles of the Satavahana
kings. According to the editors (Nakanishi and von Hiniiber 2014: 23), “a comparison of the Puranic list
with the evidence gathered from coins and inscriptions shows that the sequence of at least the later kings
and to a certain extent even the length of their respective reign, it seems, might be more trustworthy than
usually conceded. This is underlined by the emergence of both these so far undocumented kings.” For an
example of the distrust of the traditional chronicles to which they refer, see discussion under the heading
“Distortions in Puranic Texts” (p. 361) in Raychaudhuri 1972: 359-363.
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corroboration does not prove that a statement or claim is false, but only that it is
unproven. Sometimes, corroboration comes when least expected, so the door should
always be left open.
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The Brahmajala and the Early Buddhist Oral Tradition

ANALAYO

Introduction

In what follows, I study some aspects of the early Buddhist oral tradition as exemplified by
the different versions of the Brahmajala. 1 begin with the significance of the introductory
phrase "thus have I heard" (1). Then I examine the opening narration (2) and the exposition
on morality in the first part of the discourse (3). In the final part of the paper, I attempt a
general assessment of the nature of the early Buddhist oral tradition (4).

1. The Introductory Phrase of the Brahmajala

The standard phrase at the opening of a discourse introduces what follows with the phrase:
"thus have I heard". The relationship of this in itself innocuous marker of orality to what
follows has led to considerable discussion among scholars." The point at stake is if the
subsequent phrase "at one time" should be considered as qualifying the preceding phrase
"thus have I heard", or rather what follows in the text.

- Cf, e.g., Burnouf 1925: 286, Sta€l-Holstein 1933: iv and xiii notes 7 and 8, Brough 1950, Samtani 1964,
von Hiniiber 1968: 84-87, Samtani 1971: 68f, Wayman 1974, Kajiyama 1977, Schopen 1978: 162-164, Silk
1989, Harrison 1990: 5 note 3, Bongard-Levin 1996: 90 note 1, Galloway 1991, Tatz 1993/1997, Vetter 1993:
65 note 48, Galloway 1997, Tola and Dragonetti 1999, Klaus 2007, Sander 2007: 174—-176, and Nattier 2013.
Several of these contributions examine relevant information in §astra and commentarial literature, which in the
context of my present survey I am not able to cover. My ignorance of Japanese has also prevented me from
benefitting from research published in that language on this or other topics taken up in this paper.

> The first to have broached the subject appears to be Burnouf 1925: 286, reasoning that "si on supprime la
formule compléte, y compris les mots ékasmin samayé, on a le commencement d'un Avaddna, classe de livres
qui ... ne différe guere de celle des Sirras que par 'absence de la formule, 'l a ét¢ ainsi entendu par moi' ... ne
peut-on pas dire que les mots ékasmin samayé ne se trouvant pas en téte des Avaddnas, appartiennent forcement
a la formule évam mayd crutam?" The same point has then been made again by Staél-Holstein 1933: xiii note 7,
pointing out that in several avadanas "evam maya crutam is missing, and wherever evam maya ¢rutam is
missing ekasmin samaye is also absent ... this seems to indicate that the words evam maya ¢rutam ekasmin
samaye constitute one phrase." Staél-Holstein 1933: iv also notes that "in all Tibetan and Mongolian preambles
known to me a punctuation mark separates the equivalent of ekasmin samaye from the following words. The
question as to whether ekasmin samaye belongs to ¢rutam or to viharati is discussed in a number of Buddhist
commentaries attributed to Indians, and most of them seem to regard ekasmin samaye as belonging to the
preceding words evam maya ¢rutam.” A full paper dedicated to a detailed discussion of the same issue then
concludes with Brough 1950: 426 stating that "from every point of view, then, it seems to me that the
punctuation as preserved in the Tibetan is to be preferred." That is, according to him the specification "at one
time" should qualify the phrase "thus have I heard".
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This discussion is of relevance to the Brahmajala, as a variant in some editions of a full
discourse quotation of the Brahmajala in the AbhidharmakoSopayika-trka presents a slight
but significant difference in formulation. The Narthang and Peking editions of this discourse
quotation read ’di skad bdag gis thos pa’i dus gcig na instead of just ’di skad bdag gis thos
pa dus gcig na? Taking the addition of the particle -’i (kyi) to thos pa here to be indicative of
the genitive,” the discourse in these two editions would begin by qualifying the hearing to
have taken place "at one time" (or "at a certain time"). This raises the question whether the
specification "at one time" in the introductory phrase of the Brahmajala, and by implication

in other early discourses, should indeed be understood in this way.

When examined from the viewpoint of Pali grammar, the assumption that "at one time",
ekam samayam, qualifies the expression "thus have I heard", evam me sutam, is problematic,
since one would not expect an accusative of time to stand after the verb.’ This would also
hold for instances where the discourse itself is not attributed to the Buddha.’ In fact the

3.

N mngon pa, tu 151a6 and Q mngon pa’i bstan bcos, tu 162b7: ’di skad bdag gis thos pa’i dus gcig na,
whereas C mngon pa, ju 142a4 and D mngon pa, ju 141b5 read: 'di skad bdag gis thos pa dus gcig na; this is Up
3050 in Honjo 1984, who also identifies partial citations of the Brahmajala as follows: Up 2035, Up 2036, Up
2045, Up 3007, and Up 5005. The reading in C and D is also found in the discourse version preserved in
Tibetan, Weller 1934: 6 4 (§1): *di skad bdag gis thos pa dus gcig na. On the first part of the Tibetan expression
in general cf. Hahn 2006: 237f; other occurrences of the formulation thos pa’i have been noted by, e.g., Silk
1989: 160, Harrison 1990: 5 note 3, and Klaus 2007: 314 note 17; cf. also Galloway 1991: 92. The
corresponding expressions in the other discourse versions of the Brahmajala (all given on purpose without
punctuation) are as follows: DN 1 at DN I 1,1: evam (B® and C*: evam) me sutam ekam samayam, DA 21 at T I
88b13: A E FulHl —KF, and T 21 at T 1 264a23: [H]41/& —KF; on the standard Chinese renderings of this
expression cf. also Qingzhi 2010: 494 and Nattier 2013; on some formal aspects of the Pali formulation cf.
Allon 1997b: 195 and 246f.

“  According to Galloway 1991: 92, "the kyi is verbal and indicates a general connection between thos pas

(srutam) and the whole following sentence, whose verb is viharati, and not with dus gcig na alone." Klaus 2007:
314f note 17 in reply argues that this would only work if kyi were to follow directly after the bare verb thos, but
not for the present case, where it follows thos pa: "diese Auffassung scheitert jedoch daran, daf3 die Partikel
nicht auf den bloBen Verbalstamm thos, sondern auf das Verbalnomen thos pa folgt". Moreover, even if kyi
were to follow thos directly, it would still have to be considered as a genitive particle, "selbst wenn die Variante
nicht thos pas’i, sondern thos kyi lautete, wire kyi ... trotzdem als Genitivpartikel zu betrachten", with reference
given to the discussion of the genitive particle in Hahn 1996: 133f.

> This point has already been clarified by von Hiniiber 1968: 86 (§72) who, after noting that, e.g., in Vin II
296,26 ekam ... samayam occurs on its own, without being preceded by evam me sutam, points out that it would
conflict with Pali word order if the accusative of time were to come after the verb, "zudem wiirde die Stellung
des acc. der Zeit nach dem Verb gegen die Worstellungsregeln des Pali verstof3en ... alles sprich also dafiir, im
Pali in evam me sutam einen abgeschlossenen Satz zu sehen." On the accusative of time cf. also, e.g., Duroiselle
1906/1997: 156, Wijesekera 1936/1993: 56-58, and Warder 1963/1991: 18. Brough 1950: 423 sees an instance
corroborating the possibility of positioning the accusative of time after the verb in MN 21 at MN I 124.7:
aradhayimsu vata me, bhikkhave, bhikkhii ekam samayam cittam. In reply, Klaus 2007: 311 note 8 comments
that due to the initial position of the verb this is not a conclusive precedent, "ist wegen der Initialstellung des
Pridikats in diesem Zusammenhang nicht beweiskréftig."

¢ DN 34 at DN III 272,1 begins with the standard introduction, followed by referring to the location where
the Buddha was dwelling, and then at DN III 292,6 concludes by indicating that the discourse was spoken by
Sariputta. Schopen 1978: 164 comments that "this makes it clear that what the speaker heard, and was reporting,
was not that 'at one time the Blessed One dwelt at Campa, etc.', but what Sarputta [sic] said when he and the
Buddha were there. In this case — and by extension all other cases — ekam samayam could be attached to either
what precedes or what follows it without affecting the meaning." Yet, even when the discourse was believed to
have been spoken by Sariputta in the presence of the Buddha, the introductory indication that at the time of the
discourse's delivery the Buddha was living at Campa has the same function. Thus, to take ekam samayam (o
qualify evam me sutam in the case of DN 34 would face the same problems as for DN 1 or any other discourse
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phrase "at one time", ekam samayam, occurs in some Pali discourses without being preceded
by "thus have I heard". In such contexts it must be referring to the time of the event reported.”
The same suggests itself also from a standard pattern in the Pali discourses where after the
phrase "thus have I heard", evam me sutam, and "at one time", ekam samayam, the next
sentence begins with "at that time", fena kho pana samayena. It seems safe to assume that in
such cases both references to samaya intend the time of the event described in the discourse.®

Moreover, in some Pali discourses the expression "thus have I heard" stands for hearsay in
contradistinction to what one has personally experienced.” This makes it improbable that the
function of this phrase at the outset of a discourse is to designate that an eyewitness "at one
time heard thus". Instead, the phrase "thus have I heard" simply has the function of
highlighting that the discourse is something that has been heard thus, evam, in this form,
instead of being the product of one's own creative improvisation.

Several Vinayas report that the expression "thus have I heard" was already used by
Ananda at the time of the first sangiti that according to tradition took place soon after the
Buddha's demise,'® whereas according to other Vinayas he did not use this expression.'’ In the

attributed to the Buddha or to a disciple.

7 Klaus 2007: 312 notes that "im Sutta- und Vinayapitaka der Theravadin sind zahlreiche Stellen enthalten,
an denen ein Bericht iiber eine Begebenheit in der jiingeren oder ferneren Vergangenheit mit einem Satz
erdffnet wird, der mit ekam samayam beginnt und mit viharati oder viharami endet"; for which he provides the
examples MN 5 at MN I 31,27 and AN 3.90 at AN I 237,18. In the case of MN 5, the parallel MA 87 at T I
569b15 has the corresponding expression — R, whereas two other parallels instead speak of the reported event
being "in the past"; cf. T 49 at T I 841¢27: £ IFf and EA 25.6 at T 11 633c17: ¥ . In the case of AN 3.90, the
corresponding phrase in the parallel SA 830 at T II 213a20 differs and thus does not give any temporal
specification. Another example that also has a Tibetan parallel would be MN 121 at MN III 104,6: ekamidam,
bhante, samayam bhagava sakkesu viharati, with counterparts in MA 190 at T 1 737a2: {24 R ilgfTE 1,
and in the Tibetan parallel in Skilling 1994: 148,1: dus gcig na bcom ldan ’das sha kya rnams kyi nang na sha
kya rnams kyi grong rdal grong khyer zhes bgyi ba na bzhugs pa.

8 As pointed out by von Hiniiber 1968: 144 (§134): "ekam samayam und tena samayena meinen denselben
Zeitabschnitt, der verschieden gesehen wird. Der acc. bezeichnet den gesamten Zeitabschnitt, der instr.
bestimmt die Zeit einer Handlung, die mit dem Verlauf dieser Zeit eintritt." The need to consider the sig-
nificance of ekam samayam in relation to the subsequent tena kho pana samayena has also been highlighted by
Tola and Dragonetti 1999: 55.

% This has already been pointed out by Klaus 2007: 318, who mentions as examples DN 5 at DN T 143,16 and
MN 127 at MN III 152,7, where the fact that the speaker does not use the expression "thus have I heard" leads to
the conclusion that he must have personally witnessed it. The parallels to DN 5 convey a similar sense, but
without using the expression "thus have T heard"; cf. fragment 408r2, von Criegern 2002: 35, and DA 23 at T 1
100b21. In the case of MN 127, the parallel MA 79 at T 1 551¢7 proceeds differently.

10. According to the Mahasanghika Vinaya, T 1425 at T XXII 491¢2, the Milasarvastivada Vinaya, T 1451 at
T XXIV 406¢1, and the Sarvastivada Vinaya, T 1435 at T XXIII 448b13, Ananda used the expression 412 #]
followed by — M, which then each time led to an indication of the location where the Buddha was believed to
have been dwelling at that time. Brough 1950: 419 refers to Przyluski 1926: 18, 84 and 128 for accounts of the
sangrti that do not have a reference to such a location (as well as to the exegesis on the introductory phrase in T
1509 at T XXV 66a27, translated by Lamotte 1944/1981: 80ff). Two of the texts mentioned by Przyluski
provide a location: T 384 at T XII 1058b16 (here given in general terms as TR IE) and T 2027 at T XLIX
6¢13 (reference given to Varanasi). Of the remaining two instances (which are two parallels to DN 16), T 6 at T
1191al7 indeed has only "thus have I heard" together with "at one time", without mentioning a location. T 5 at
T I 175b26 then also does not mention "at one time" and has only "thus have I heard". In both cases, the
audience interrupts at this point by acclamation or by breaking out in tears. Thus both are abbreviations caused
by the reaction of the audience, without a deeper implication for the significance of the phrase itself.

! The Dharmaguptaka Vinaya, T 1428 at T XXII 968b19, the Mahi§asaka Vinaya, T 1421 at T XXII 191al19,
43



PDF Version: ARIRIAB XVII (2014)

case of the Brahmajala, to take the phrase "thus have I heard" as expressing the hearing of
the discourse by Ananda at the time of its original delivery would in fact not work so well,
since the events described in the introductory narration would have been directly experienced
by him, instead of being something he heard.”? Again, in the final part of the discourse
Ananda poses a question.” The narrative description that introduces him as well as the words
he is believed to have spoken would both not be something he could himself refer to as "thus
have I heard"."* Similarly, the concluding section's report that the monks delighted in what
the Buddha had taught would have to be considered something Ananda directly experienced
and took part in, and thus also not something he merely heard.

For Ananda to use the expression "thus have I heard" to introduce a discourse that has any
kind of introductory narration or conclusion would only work if he had not been present at
that time, but had heard the discourse from someone else. In the case of a discourse like the
Brahmajala, the "I" in the phrase "thus have I heard" therefore needs to be understood to
stand for the various members of the lineage of reciters that according to tradition was started
by Ananda's original recital of the text.

Now in the case of these subsequent generations of reciters a problem arises if "at one
time" is taken to qualify "thus have I heard". In the case of a long discourse like the
Brahmajala, it seems highly improbable that an average reciter heard the discourse only at
one time, simply because it requires more than one hearing to be able to learn such a complex
discourse in an oral setting. Except for an exceptionally gifted case like Ananda, who in the
tradition features as foremost among outstanding disciples for being of much learning (which
in an oral setting of course requires excellent memory),” to master a discourse like the

and the Theravada Vinaya, Vin II 287,16, report that Ananda's recital of the discourses at the first sangiti was
prompted by a question regarding the location, in reply to which he then gave the required indications. Thus in
these versions he does not use the standard phrase, which Klaus 2007: 321 note 29 sees as probably reflecting an
earlier form of presentation. The use of the standard phrase by Ananda at the first sangfti when reciting the

Brahmajala-sutta is then reported in the commentary on the discourse, however; cf. Sv126,1.
12.

This problem has already been noted by Klaus 2007: 317, who points out that "es mufl ja doch einfach
jeder, der die Worte evam me sutam (ekam samayam) hort, glauben, dafl der gesamte folgende Bericht und nicht
nur die in ihm enthaltene Lehrdarstellung das ist, was da 'so gehort' wurde"; cf. also Przyluski 1926: 346, who
makes a similar observation regarding the concept of what is considered canonical: "dans un sifra commengant
par ces mots: 'Ainsi j'ai entendu. Une fois le Buddha demeurait a ..., le cadre méme du récit ne peut avoir été
prononcé par le Buddha." Brough 1950: 425 takes the fact that parts of the discourse could not have been heard
by those present at its original delivery to support a combining of "at one time" with "thus have I heard", but as
pointed out by Galloway 1991: 97 in reply, this issue is independent of how one relates "at one time" to what
precedes and follows it.

% Ananda is on record for inquiring after the name of the discourse in DN [ at DN I 46,19, Weller 1934:
64,31 (8§220), C mngon pa, ju 154a3, D mngon pa, ju 153b4, Q mngon pa’i bstan bcos, tu 177a6, and N mngon
pa, tu 16562, DA 21 at T194a10, and T 21 at T 1 270c¢15.

' Already Franke 1913: 1 note 3 commented on the phrase evam me sutam in DN 1 that "dieser 'ich' kann
nicht Buddha's Lieblingsjiinger Ananda sein, wie die einheimische Uberlieferung annimmt", followed by
pointing to another passage in which Ananda is referred to in the third person singular.

% AN 1.14.2 at AN 124,32 and its parallel EA 4.7 at T II 558a26; cf. also the Divyavadana, Cowell and Neil
1886: 396,18 and the Sanghabhedavastu, Gnoli 1978: 54,18. Nyanaponika and Hecker 1997: 151 summarize
the traditional belief regarding Ananda as follows: "he could immediately remember everything, even if he had
heard it only once. He could repeat discourses of the Buddha flawlessly up to sixty thousand words, without
leaving out a single syllable"; cf. also Th 1024 and the Avadanasataka, Speyer 1909/1970: 155,7.
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Brahmajala can safely be expected to require several hearings.

Given the length of the discourse in terms of recitation time, such hearings would
probably not be continuous, but rather be spread out over several days, with the prospective
reciter being allowed time to rehearse what has already been learned before proceeding to
learn new material. Even after having mastered the text, a reciter would still from time to
time participate in group recitation with other reciters who know the same discourse
collection,' thereby again coming to hear the discourse earlier learned and hopefully getting
lapses of memory rectified in this way. Thus, at least in as much as the Brahmajala and
discourses of comparable length are concerned, it would not make much sense for an average
reciter to qualify his hearing as taking place "at one time".

In sum, it seems to me that while with later texts the alternative interpretation that relates
"at one time" to "thus have I heard" certainly needs to be taken into account,” in the case of
the early discourses,'”® preserved in the Nikayas and Agamas, it can safely be assumed that the
qualification "at one time" begins a new sentence introducing the events described in the
discourse.'” The variant reading thos pa’i, found in some Tibetan editions of the

influences.

2. The Introductory Narration of the Brahmajala

After the standard introductory phrase the Brahmajala proceeds with an introductory

' Such group recitation is reflected in Vin II 75,31 which, as part of a description of the task of allotting

accommodation to incoming monks, indicates that those who recite the satras are allocated together so that they
can do group recitation with each other, afiiamannam suttantam sangayissanti. The need to have those who
recite and teach the sitras stay together is also reflected in the corresponding passage in the Dharmaguptaka
Vinaya, T 1428 at T XXII 587b21, the Mahasanghika Vinaya, T 1425 at T XXII 394c12 (correcting the
punctuation in the Taishd edition to read fRMARILH: | etc.), the Mahisasaka Vinaya, T 1421 at T XXII 15a28,
the Mulasarvastivada Vinaya, T 1442 at T XXIII 695¢9, and the Sarvastivada Vinaya, T 1435 at T XXIII 22a12.

' According to Brough 1950: 421 and von Hiniiber 1968: 87 note 1, the use of the accusative ekam samayam
would be earlier than the locative ekasmim samaye found regularly in Sanskrit texts. Vetter 1993: 65 note 48
then suggests that "the accusative was the older expression and was replaced by the locative in order to repair a
long felt shortcoming, viz. that hearing the tenets a text contained was not sufficiently marked as also having
happened at the time when the Lord dwelt there and there and met this or that person, etc." In line with the
suggestion by Vetter, the Mahasanghika, Mulasarvastivada, and Sarvastivada Vinayas, mentioned above in note
10, appear to reflect the same need for authentication. This would explain a gradual shift in meaning, whereby
the phrase "at one time" was increasingly seen as qualifying not only the event reported, but also the hearing of

the discourse, resulting in what Harrison 1990: 5 note 3 has referred to as an "apo koinou construction".

'® " For a more detailed discussion of the notion of "early discourses" cf. Analayo 2012.

1% Klaus 2007: 320 concludes his detailed study by stating that the Pali phrase evam me sutam originally did

not function as an indicator that one was present personally at the time of the discourse. Instead, it served to
mark that the text originated from oral transmission, instead of being the speaker's own composition, "all das
zusammen macht es unmoglich, die Worte evam me sutam als eine Formel zu betrachten, mit der man kundtat,
Ohrenzeuge der im folgenden Bericht enthaltenen Lehrdarlegung gewesen zu sein. Diese einleitenden Worte
konnen urspriinglich nur als Hinweis darauf gemeint gewesen und urspriinglich auch nur so verstanden worden
sein, daB es sich bei dem folgenden Bericht nicht um einen vom Sprecher selbst verfafiten, sondern um einen
iiberlieferten Text handelt.”
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narration. According to this narration, found with considerable similarity in the parallel
versions,” the Buddha and his monks were on a journey and were being followed by a
teacher and his pupil. This teacher kept speaking in dispraise of the Buddha, the Dharma and
the Community, whereas his pupil spoke their praise. The monks entered into a discussion
about this contrasting behavior. Having become aware of that, the Buddha decided to join
them. Once he had joined the monks, according to all versions he asked what they had been
discussing.

A minor but noteworthy difference at this juncture can be found in a version of the
Brahmajala preserved under the title Fandong jing (JE8#%) in the Dharmaguptaka Dirgha-
agama.”' The Fandong jing differs from its parallels in so far as it indicates that when the
Buddha asked the monks what they had been discussing, he did so knowingly.?* While the
fact that the Buddha had become aware of the monks' topic of discussion is anyway clear
from the context in all versions, none of the other versions accompanies the description of the
Buddha's actual inquiry with an explicit specification that he knew. Instead, they merely
report that he sat down and asked the monks what they had been talking about.”

Such a specification can be found, however, in the Pali commentary on the Brahmajala-
sutta of the Digha-nikaya, which indicates that the Buddha asked knowingly.** The point of
making such a qualification would be to make it unmistakably clear that the Buddha did not
ask out of ignorance. Instead, his question should be understood as merely an expedient
means in order to start a conversation with the monks. The felt need to make such an
additional qualification would be related to the growing tendency to consider the Buddha as
omniscient,” leading to the concern that even circumstantial information be presented in such
a way as to leave no doubt about the Buddha's all-knowing condition.

Since among the discourse versions only the Fandong jing has such an explicit qual-
ification at this point, it seems probable that this remark is a later addition. This impression
finds confirmation in the fact that the same expression occurs regularly in other discourses in

% The similarity between the introductory narrations in DN 1 and DA 21 had been noted already by Beal

1884: 34-36.

21.

On the school affiliation of the Dirgha-agama collection preserved in Chinese translation as Taishd no. 1
cf., e.g., Demiéville 1951: 252f, Brough 1962/2001: 50, Lii 1963: 242, Bareau 1966, Waldschmidt 1980: 136,
Mayeda 1985: 97, Enomoto 1986: 25, Hirakawa 1987: 513, Schmithausen 1987: 318, Oberlies 2003: 44,
Salomon 2007: 354 note 14, and Willemen 2008: 60. Regarding the title JEE#%, Karashima 2006: 361 explains
that "the translator(s) confused -jala (‘met') with -cala ('moving'), both of which may become -yala in the
underlying language, as is common in Middle Indic, including Gandhari"; cf. also Weller 1971: 207, who
introduces his translation of DA 21 as a "Verdeutschung des Brahmacalasttra".

2 DA 21 at T188b29: XRRHTAL, AIMIHRT.

- DN 1 at DN 12,23: nisajja kho bhagava bhikkhii amantesi, Weller 1934: 8,8 (§6): bzhugs nas kyang dge
slong rnams la bka’ stsal pa, C mngon pa, ju 142b3, D mngon pa, ju 142a4, Q mngon pa’i bstan bcos, tu 163a7
and N mngon pa, tu 15106: dge slong gi dge *dun gyi dbus su gdan bshams pa la bzhugs te, bcom ldan ’das kyis
dge slong rnams la bos te, and T 21 at T 1264b6: I, FfMFELE S .

- Sv149,18: evam nisinno pana jananto yeva kathasamutthapanattham bhikkhii pucchi.

»- Por a discussion of the attribution of omniscience to the Buddha, based on a survey of relevant early

discourses and publications on this issue, cf. Analayo 2014a.
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the same Dirgha-agama, where again the parallels do not have such an indication.” Thus the
addition of such a specification seems to be characteristic of the Dharmaguptaka Dirgha-
agama.

Now the circumstance that such a specification is found in the Pali commentary on the
Brahmajala makes it possible that a similar remark could have been found in a Dharma-
guptaka commentary on the Dirgha-agama as well. Both traditions can be expected to have
incorporated in their respective commentaries material from a common ancient Indian
commentarial tradition that would since a relatively early time have begun to develop
alongside the discourses.”’ In this case, it would not be surprising if such a remark eventually
came to influence the wording of the discourse. This would be in line with a general tendency
discernible elsewhere in the early discourses, where during the course of oral transmission
commentarial material appears to have become part of the discourse on which it
commented.”

3. The Exposition on Morality in the Brahmajala

The influence of commentarial exegesis on the actual discourse can also be discerned in the
next portion of the discourse, which takes up the topic of the Buddha's moral conduct.”

In the discourse version of the Brahmajala preserved in Tibetan translation, the relatively
short exposition on morality lists the first two precepts, followed by an abbreviation which
gives the impression that the remaining precepts should be supplemented. Then it briefly
describes how some recluses and brahmins gain their livelihood in wrong ways. Even after
supplementing the precepts that appear to have been abbreviated, the whole exposition is still

% The expression AIM#M occurs also in DA 1 at T11b24, DA 2 at T 1 19a29 and T I 25¢1, and DA 30 at T
1 114b14 (the last has no known parallel; cf. Analayo 2014b). In the case of DA 1, the corresponding passages
in the discourse parallels describe the Buddha's inquiry without an explicit indication that he asked knowingly;
cf. Fukita 2003: 32,11: nisadya bha(ga)va(m) bhiksan amantrayati, DN 14 at DN Il 1,12: nisajja kho bhagava
bhikikhi amantesi, T 2 at T 1 150a14: B H (preceded by describing that the monks paid respect to him), T
4 at T1159b4: HENE], FEHLEEFTRT S, EA 48.4 at T 11 790a15: 78 Hh Je Ak, f it 25 7% 3% Ho F2 . The same
holds for the discourse parallels to the first passage in DA 2 at T I 19229 (reading FHITI#%[H), where again the
corresponding passages do not mention that the Buddha asked knowingly; cf. Waldschmidt 1951: 274 (§28.28):
(tam aham evam a@)mantraye, DN 16 at DN 11 131,32: tam purisam etad avocam, T 5 at T1168b16: FfT, T 6 at
T1183c27: &, T 7 at T 1198a24: AN S . These sources follow the same pattern for the second instance
in DA 2 at T I 25cl (reading just %I I 6% ), Waldschmidt 1951: 296 (§32.15): bhagav(@)n bhiksin
aman(t)r(ayate), DN 16 at DN II 143 24: bhagava bhikkhii amantesi, T 5 at T 1 169b13: ML, T6 at T 1
184¢25: I Fr, T 7 at T 1 200b9: T B[] &R bk F. In this case, however, an exception can be found in
another parallel to this particular passage, EA 42.3 at T II 751a23, where the corresponding passage does
mention that he asked the monks knowingly, tHZ2 41115 74 Hi F. H (while the above-mentioned EA 48.4 does
not have such a remark, another comparable instance can be found in the same discourse collection in EA 40.5
at T 11 739b16: FTfi R FI 4 H , of which no discourse parallel appears to be known). On such formulations in
Vinaya texts cf. Waldschmidt 1926: 47.

" TFor a study of the Indian source material of the Theravada commentaries cf. Endo 2005 and 2009.

% For a detailed discussion with further references and a critical reply to the suggestion by Norman 1997:

158-160 that the commentaries were transmitted independently from the discourses cf. Analayo 2010.
*- For a comparative study of the subsequent examination of sixty-two standpoints for views in the parallel

versions, including a discourse quotation in T 1548 at T XXVIII 656b19 to 661a7, cf. Analayo 2009.
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rather short.”® The same holds for the discourse quotation in the Abhidharmakosopayika-tika,
which in fact only refers to the first precept and then abbreviates.” It seems fairly clear that
the exposition of morality in the Miulasarvastivada version of the Brahmajala could not have
been as long as what is now found in their Dharmaguptaka and Theravada parallels.

The considerably longer coverage of the same topic of morality in the Dharmaguptaka and
Theravada discourse versions falls into three distinct parts. The Brahmajala-sutta of the
Digha-nikaya explicitly introduces these three as a "short" (cila) exposition on morality,
followed by a "middle length" (majjhima) exposition, and then a "great" (maha) exposition.*”

The short exposition on morality starts in the Dharmaguptaka and Theravada versions, the
Fandong jing (% #1#8) and the Brahmajala-sutta, with the first four of the five precepts. In
both versions, following the fourth precept on abstention from falsehood come other forms of
wrong speech, thereby completing the standard set of wrong forms of speech: divisive
speech, harsh speech, and frivolous speech.” The Fandong jing then continues with the fifth
precept regarding abstention from alcohol, instead of which the Brahmajala-sutta takes up
the need to refrain from harming seeds (§10).”* Both versions continue with the remaining
eight precepts, presented together with several basic aspects of ethical conduct incumbent on
a recluse in the ancient Indian setting (such as not possessing animals, abstaining from barter,
etc.). Such a basic listing of the precepts together with a few aspects of the proper livelihood
of a recluse appears to have been a common starting point of the parallel versions, including
the Mulasarvastivada discourse preserved in Tibetan translation. This much in fact
corresponds to the compass of the section on morality in the gradual path exposition in the
Cilahatthipadopama-sutta of the Majjhima-nikaya and its Madhyama-agama parallel, whose
extent corresponds to what the Brahmajala-sutta reckons the short exposition on morality.*

The middling section on morality in the Brahmajala-sutta of the Digha-nikaya then works
in detail through the topics of injuring seeds and plants (§11), storing up food (§12), visiting
shows and games (§§13 and 14), using luxurious beds, etc. (§15), and various adornments
(§16).° The same or closely related topics occurred already towards the end of the smaller
section on morality (§10).” The smaller section on morality mentions not harming seeds,

* Weller 1934: 12,6 to 12,30 (§§18 to 21).

31,

C mngon pa, ju 143a7 to 143bl, D mngon pa, ju 143al to 143a2, Q mngon pa’i bstan bcos, tu 164a6 to
164a8, and N mngon pa, tu 152b4 to 152b6.

* The smaller section on morality in DN | ranges from DN 14,1 to 5,26, the middle length section then goes

from there up to DN 1 8,33, and the long section from there up to DN I 12,14.
3 DN 1atDNI4,13 and DA 21 at T I 88c24; the same is also the case for T 21 at T I 264b28.

* DA 21 at T189a5: P EESHEHEAKIN; f. also T 21 at T 1264¢5: AAKIHE . The absence of such a reference
in the corresponding section in DN 1 is in line with the observation by Reat 1996/1998: 49f that "abstinence
from intoxicants is not included in elucidations of right action in the Pali sitras, and is thereby not nearly as
prominent an ethical issue as it came to be in later Buddhism"; cf. also the discussion in, e.g., Schmithausen
1991: 8f note 42, Nattier 2003: 109 note 11, and Analayo 2011: 190f note 245.

- MN 27 at MN T 179,22 to 180,19 and MA 146 at T 1657al4 to 657b27.
36.

DN 1 at DN 15,28 to 7,26, following the paragraph numbering given in E°.

DN 1 at DN I 54: btjagamabhiitagamasamarambha pativirato ... ekabhattiko ... naccagttavaditavisitka-

dassana pativirato ... malagandhavilepanadharanamandanavibhiisanatthana pativirato ... uccasayana-
mahdsayand pativirato.
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which corresponds to the topic taken up again in §11. Next the smaller section takes up eating
a single meal at the right time, which can be seen to stand in a close thematic relationship to
the storing up of food in §12. Then the smaller section refers to not visiting shows, not using
adornments, and refraining from high beds and seats, which correspond to §§13 to 16 on
visiting shows and games, using high beds and seats, and various adornments (with a
difference in sequence in so far as adornments and high seats are in the opposite order).

A comparable pattern of relationship can also be observed in the Fandong jing, where the
middle length section on morality describes lack of contentment with food and robes,
undertaking commercial transactions and seeking for profits, adorning oneself, and engaging
in various forms of recreation. These themes have already been briefly mentioned in the
preceding section.*®

In this way the middle length sections in the Brahmajala-sutta and its counterpart in the
Fandong jing appear to have their origin in a commentary on the preceding smaller section.”
This impression is further strengthened if one turns to the commentary on the Brahmajala-
sutta as well as the commentary on the Calahatthipadopama-sutta of the Majjhima-nikaya
(whose entire exposition of morality corresponds to the smaller section on morality in the
Brahmajala-sutta). In both cases the commentarial gloss on the need to refrain from harming
seeds lists precisely those five types of seeds that are also mentioned at the outset of the
middle section on morality in the Brahmajala-sutta itself, when taking up the topic of
injuring seeds and plants (§11).° Thus this middle section does indeed seem to stem from a
commentarial gloss.

That this apparent commentary is an addition to an already existing shorter exposition of
morality finds support in a shift to a different introductory phrase employed in the middle
length section. In both versions this phrase refers to others whose wrong conduct provides a
contrast to the proper behavior of the Buddha," a reference not made in the preceding shorter

- After the reference to alcohol (cf. above note 34), DA 21 at T I 89a6 mentions not using adornment, not

seeing shows, not sitting on high seats, not eating at the wrong time, and not taking gold and silver, 3 75 %,
B, AR, JER A&, B8R, The topics of eating at the wrong time and taking gold and silver
can be seen to receive a more detailed treatment at T I 89a16 in terms of discontentment with food and robes, 7%
JRAR & A BR )2 , undertaking commercial transactions, [ % 42 3%, and seeking for profits, 3 34 fl|# , which
also refers to high seats, /8 A K. The problems of adornment and seeing shows recur in T I 89a23 in terms of
trying to adorn oneself, >R [ FE/#%, and engaging in various forms of recreation, 8. Similar correspondences
can be observed in the individual translation T 21, where the corresponding section at T I 264c4 begins with the
topic of not sitting on high seats, A FILFR, a topic then taken up in more detail at T 1 264c17.

* This has already been suggested by Franke 1913: 7 note 2, who comments that the degree of repetition
found "spricht wohl dafiir, dal die Listen von verwerflichen Beschiftigungen in unseren Paragraphen aus
allerlei vorhandenen Schemata zusammengelesen sind. Manche Elemente treten ja auch mehr als einmal, in
verschiedenen Paragraphen auf, vielleicht deshalb, weil sie in verschiedenen Schemata vorkamen." In relation to
the same section, Weller 1935: 41 note 46 similarly comments that "wahrscheinlich liegen kommentarielle
Erweiterungen vor, die einem #lteren, einfacheren Textbestande zugewachsen sind." The same has also been

proposed by Meisig 1987: 59f, based on a comparison of the smaller and middle length sections on morality.
40.

Ps 1T 208,23 lists milabija, khandhabija, phalubija, aggabija and bijabija as the five types of seed not to
be harmed (the corresponding passage in Sv 1 77,6 differs in so far as it has aggabija as its third and phalubija
as fourth); the same five seeds recur at the outset of the middle section on morality in DN 1 at DN 15,31.

“- In the case of DA 21 at T I 89al5 the phrase reads: #1f& ¥, BE5EFT, 52 flifS . Similarly the middle
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section on morality. Moreover, the Brahmajala-sutta of the Digha-nikaya explicitly marks
the end of the preceding section by indicating that the smaller section on morality is
concluded.” Since the context of the discourse would not require a subdivision of the section
on morality, it seems that this division is the result of the relevant textual pieces having
different origins.

In sum, the introductory narration and the exposition on morality appear to be examples
for a general tendency where during the process of oral transmission commentarial exegesis
could at times influence the wording of the discourse, or even become part of it.

4. The Early Buddhist Oral Tradition

The above surveyed features of the Brahmajala exemplify patterns at work in the early
Buddhist oral tradition in general, where at times major variations can be found between
parallel versions. This can at first sight give the impression that improvisation is charac-
teristic of the oral transmission of the early discourses themselves.

A considerable degree of improvisation is in fact a feature of the oral transmission of the
ancient Greek and modern Yugoslavian epic.”® Applying the research findings in relation to
this type of oral tradition to the early Buddhist case, perhaps variations between parallel
versions should simply be seen as the result of different creative performances, instead of
being divergent versions of a text committed to memory?*

A problem with applying the findings made in relation to the oral tradition of the ancient
Greek and modern Yugoslavian epic to the transmission of the early Buddhist discourses,
however, is that the characteristics of the respective oral traditions differ rather
substantially.”” From a methodological viewpoint, it is questionable if research done on the

length section on morality in DN 1 at DN 1 5,28 starts with yatha va pan' eke bhonto samanabrahmana
saddhadeyyani bhojanani bhufijitva. In the discourse version preserved in Tibetan, Weller 1934: 12,14 (§20)
this reads: ji ltar ’di na dge sbyong dang bram ze kha cig dad pas byin pa yongs su spyod cing,and in T 21 at T
1264c19: BAHFLE N, 2 ASHEE. In relation to the phrasing in DN 1, Franke 1913: 7 note 4 comments: "die
folgenden Paragraphe fangen eigentlich alle mit yatha 'wie' an. Dieses 'wie' erklért sich wohl daraus, dafl sie
teilweise Erlduterungen, Beispielsanfithrungen zu § 10 enthalten."

“2 DN 1 at DN 15,27: calastlam nitthitam (B and S°: calastlam, C*: cullastlam).

- Lord 1960/2000: 4f describes that in the case of the Yugoslavian epic literature studied by Parry and
himself, "in a very real sense every performance is a separate song; for every performance is unique, and every
performance bears the signature of its poet singer". Thus "improvisation is not a bad term for the process, but it
too must be modified by the restrictions of the particular style", i.e., by the use of fairly fixed formulas that help
the singer to compose his song rapidly during performance. However, as Lord 1960/2000: 36 points out, the
singer "does not 'memorize’ formulas" in the sense of "repeating something that one regards as fixed." Instead,
he learns to employ these creatively for his performance purposes, somewhat similar to learning the words of a
language.

“ Cousins 1983: 2 and 5f argues that "if we compare the Pali recensions of the nikayas with other surviving
versions, the differences we find are exactly those we might expect to discover between different performances
of oral works", "these divergences ... are too frequent to arise from the natural variation of a manuscript tradition

or even from a rigidly memorized oral tradition"; cf. also McGovern 2013: 364—401.

- Allon 1997a: 42 points out that "many factors can influence the character of an oral literature and its
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oral performance of epic material can just be applied to the oral transmission of material that
is not epic and which has been passed on in a different cultural setting.®

Looking for precedents for the early Buddhist oral tradition within the ancient Indian
cultural setting, a rather different mode of oral transmission comes into view, namely the
transmission of Vedic texts through memorization.”” In methodological terms, it would
certainly be preferable if the early Buddhist oral tradition were to be approached from the
perspective of its Vedic predecessor,” given that the two share the general cultural setting of
ancient India and both are concerned with texts considered sacred, whose correct wording
matters, and recitation is undertaken by religious professionals whose primary aim is not
entertainment.”

Comparing the Vedic and early Buddhist oral traditions, an important difference between
these two is that Brahmins were trained from their childhood onwards in memorizing,
whereas training as an early Buddhist reciter could have begun only after ordination, which in

method of composition and transmission: the nature of the information being relayed; the attitude towards this
material and the extent to which accuracy is required; the character of the performers or composers, their status
in society, the type of training they have undergone and the circumstances under which they perform; the nature
of the audience and its expectations and therefore its demands on the performer or performers; the medium used
(verse or prose) and whether the performance requires musical accompaniment. The Buddhist and Yugoslav-
Homeric traditions differ in virtually all of these factors." Thus the problem of applying the findings by Parry
and Lord to the early Buddhist case is not merely one of using research done on verse for texts that are
predominantly in prose, pace Cousins 2013: 99f. In fact Lord 1960/2000: 5 himself clearly recognizes that oral
epic differs from the oral transmission of material where exact transmission matters, commenting that "if the
reader interprets oral learning [of the epic type] as listening to something repeated in exactly the same form
many times, if he equates it with oral memorization by rote, then he will fail to grasp the peculiar process
involved in learning oral epic." So "if we understand thereby the transmission of a fixed text or the kind of
transmission involved where A tells B what happened and B tells C and so on with all natural errors of lapse of
memory and exaggeration and distortion, then we do not fully comprehend what oral transmission of oral epic
is."
- Graham 1987: 138 warns that the "oral use and even oral transmission of scripture should not be confused
with folk oral tradition in which verbatim accuracy is not aspired to (i.e., in which 'formulaic composition'
predominates: see, for example, Albert B. Lord, The Singer of Tales ...)". As Gombrich 1990: 21 points out, "the
early Buddhists wished to preserve the word of their great teacher ... the precise wording mattered.”" Norman
1997: 49 sums up that contrary to "oral literature which ... is essentially of an epic nature where ... no two
performances are ever identical because the reciter is free to insert, at any point, material”, in the case of "the
great majority of Pali canonical texts, however ... complete accuracy of reproduction is required at each
recitation. In these circumstances the findings of modern investigators of oral epic literature seem to have little
relevance."

- Gombrich 1990: 23 notes that "the Buddhist canon has left us more clues that it is modelled on Vedic

literature than has been generally recognized"; cf. also Lévi 1915: 441 and von Hiniiber 1991: 123.

#- This methodological problem is particularly relevant to the case of McGovern 2013: 364—401 who, in spite

of the overall theme of his study being the relationship between early Buddhists and Brahmins, does not
evaluate the early Buddhist oral tradition in the light of its Indic antecedents, but instead turns to the culturally
and genre-wise unrelated Greek and Yugoslavian oral epic.

*- Yugoslavian oral epic is instead performed by singers who come from various walks of life; cf. Lord
1960/2000: 18: "no particular occupation contributed more singers than any other". The actual performance then
relies heavily on the singer's ability to entertain; cf. Lord 1960/2000: 17 "the length of the song depends upon
the audience", as at times "the singer will realize shortly after beginning that his audience is not receptive, and
hence he will shorten his song so that it may be finished within the limit of time for which he feels the audience
may be counted on. Or, if he misjudges, he may simply never finish the song."
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the average case would have taken place at a later age.® As I have shown elsewhere, the
differing memory abilities that result from this basic dissimilarity do indeed explain why
even a considerable degree of variation between parallel versions of a discourse could come
into existence in an oral tradition that aims at correct and accurate transmission.”"

Nevertheless, perhaps we should at least consider improvisation characteristic of the
earliest phase of the coming into being of the early discourses?** To be sure, the degree of
formalization now found in some of the early discourses would indeed have come into being
gradually, but some degree of formalization must have been used right from the outset when
a particular discourse came to be orally transmitted. In fact, even the original delivery of a
discourse in an oral setting can be expected to employ some degree of formalization.™

Besides, we simply have no evidence that would support a shift from an early period of
fairly free improvisation to a subsequent period of strictly formalized transmission, except for
variations found between parallel versions of a discourse.™ Yet in the case of the Brahmajala,
for example, a rather substantial difference in the exposition of morality appears to have
come into being only at a time when the Miulasarvastivada version of this discourse was
transmitted independently from the Dharmaguptaka and Theravada versions. Such a
difference could not result from a very early period of improvisation.

In fact at times substantial differences can even be found between discourses of the same
Theravada tradition. Thus pericope descriptions of the same event in versions of the same
Pali discourse found in different Nikayas can show quite substantial variations.” Another and
particularly telling example can be found in the two versions of the Kasibharadvaja-sutta,
found in the Samyutta-nikaya and the Sutta-nipata, which differ in the effect the otherwise
same instruction had on its Brahmin protagonist: in the Samyutta-nikaya he takes refuge as a
lay follower, but in the Sutta-nipata he goes forth and becomes an arahant.® Such variations
appear to have come into being within the Theravada transmission lineage and thus would
not be just the result of an early improvisation period.

50.

This has already been pointed out by von Hiniiber 1989: 67f.

L Analayo 2011: 867-876. As already noted by Allon 1997b: 366, "there is, however, scope for considerable
change to occur within a tradition of the transmission of fixed, memorized texts." Similarly, in relation to
variations between DN 34 and its parallels Wynne 2004: 106 points out that such "differences could just as

easily have been produced by the natural variations of a relatively fixed oral transmission."

2. Cousins 1983: 9f proposes "in the early period ... the possibility of a strong improvisatory element. This can

be confirmed by comparisons between the surviving versions derived from different sects", which was then
followed by "the gradual fixation of the material at a later period."

% Ong 1982/1996: 34f explains that "in a primary oral culture ... you have to do your thinking in mnemonic
patterns, shaped for ready oral recurrence. Your thought must come into being in heavily rhythmic, balanced
patterns, in repetitions or antitheses, in alliterations and assonances, in epithetic and other formulaic
expressions", because "in an oral culture, to think through something in non-formulaic, non-patterned, non-
mnemonic terms, even if it were possible, would be a waste of time, for such thought, once worked through,

could never be recovered with any effectiveness."

% As pointed out by Wynne 2004: 106, "it is hard to imagine that oral improvisation in the transmission of

literature was the norm in the early period of sectarian Buddhism".
- Cf. Analayo 2011: 18f.

% SN 7.11at SN1173,22 and Sn 1.4 at Sn 15,23 (reference is to the page, as this occurs in a prose section).
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Instead of giving any evidence that during an early period improvisation was considered
acceptable, the texts themselves tend to emphasize the importance of accurately memorizing
the Dharma. Thus, for example, the Pasadika-sutta reports an instruction by the Buddha that
the teachings given by him should be recited together [comparing] meaning with meaning
and phrasing with phrasing.”’ The Dirgha-agama parallel to this discourse takes up the same
issue in more detail, describing how the monks should behave if there is a disagreement
regarding the meaning and the phrasing, regarding only the meaning, only the phrasing, or
regarding neither.” In both versions the teachings referred to are those that constitute the
thirty-seven qualities or practices that are conducive to awakening (bodhipaksika dharmah).

A concern with correct phrasing is also evident in a pratimoksa rule which prohibits
teaching a layman recitation of the Dharma. Such recitation is qualified in the pratimoksas of
the Lokottaravada-Mahasanghika, Miilasarvastivada, Sarvastivada, and Theravada traditions
as being done "word by word".” The fact that monks should not teach a lay person in this
way of course implies that this was precisely the way they would teach recitation to each
other: word by word.”

The pratimoksa is in fact perhaps the best example one could choose for assessing the
nature of the early Buddhist oral tradition, since its regular recital can safely be expected to
have had a determining influence on the early Buddhist oral tradition. The recital of the
pratimoksa obviously involves a text with fixed wording, as is the case for all group recitals,
making it clear that an improvisatory model cannot be applied to this text.”’

Nevertheless, the different versions of the pratimoksa that have come down to us show the
same type of variation as found between parallel versions of the early discourses: the rules
often come in a different sequence, they show variations in terminology, and at times rules
can be found in some traditions that are not found in others.”” The degree of variation be-
tween parallel versions of the pratimoksa clearly requires an explanation that goes beyond the

" DN 29 at DN III 127,16: atthena attham vyaiijanena vyaiijanam sangayitabbam.

% DA 17 at T174a19: A4 IE, BEAIE, followed by the alternatives #tA IE, FRIE, then #AYIE, F#A
1E, and finally AV IE, FiE.

% Tatia 1975: 19,16: padaso dharmam vaceya, Banerjee 1977: 32,11: padaso dharmam vacayet, von Simson

2000: 205,3: padaso dharmam vacayet, and Norman and Pruitt 2001: 46,12: padaso dhammam vaceyya. The
Dharmaguptaka and Mahi$asaka pratimoksas preserved in Chinese translation do not specify that such recitation
is word by word; cf. T 1429 at T XXII 1018b15: 7 # and T 1422 at T XXII 197a13: W 5 7 . The
background narration in the Dharmaguptaka Vinaya reports that the promulgation of this rule was occasioned by
monks teaching recitation in the manner of Brahmins, T 1428 at T XXII 638c22: W1 ZEREMTGHEH & L, while
according to the Mahisasaka Vinaya the problem was that the monks who taught recitation came from different
parts of the country and thus some did not recite the phrases correctly, T 1421 at T XXII 39¢15: FlizafS{E 5 A
AIE; of. also Lévi 1915: 436f. Thus in these two Vinayas the basic issue at stake seems to be the same, even
though they do not use the specification "word by word" in the actual rule.

% Wynne 2004: 109 comments that this rule implies that "Sutta portions of the early Buddhist literature were

learnt verbatim among the ordained."

1 As already noted by Wynne 2004: 108, the two "patimokkhas, for example, can hardly have been subject to

an improvisational method of oral transmission, for their content (monastic rules) is hardly the sort of material
suitable for improvisation."

- Cf.,e.g., the study by Pachow 1955.
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parameters of the oral transmission of the Greek and modern Yugoslavian epic. Since the
pratimoksa was transmitted by members of the same Buddhist monastic reciter circles that
were responsible for the transmission of the early discourses, it is also clear that similar
mechanisms must have been at work. Not only the pratimoksa, but also the discourses could
be performed in group recitation, which makes improvisation a practical impossibility.”

In relation to the recitation and transmission of the pratimoksa, keeping in mind the Vedic
background is again helpful. In the case of a bhiksu from a Brahmin background transmitting
the pratimoksa it is quite possible that he was trained in memorization in his youth.** The
case of a bhiksunt would be different, however. Even if she should stem from a Brahmin
family, as a woman she would not have stood a comparable chance to receive such training.
As one might expect, the different versions of the pratimoksa for bhiksunis exhibit more
pronounced differences between each other than in the case of the pratimoksas for bhiksus.”
An important factor influencing this would quite probably have been the lack of
memorization training among bhiksunTs responsible for transmitting their own pratimoksa.

The emphasis on accurate transmission, word by word, in the early Buddhist oral tradition
can even be seen in some of the transmission errors that emerge through comparative study,
which appear to be the result of lapses of memory rather than being the outcome of
improvisation. This is particularly evident in those cases where the counterpart to a particular
term shows close phonetic similarity, but has a considerably different meaning.® Such errors
can only occur in a tradition that aims at accurate memorization of texts.

While the early discourses themselves would not have been considered the proper place
for personal creativity, such would have been possible in relation to the commentarial
explanations that a reciter might give alongside the main text in an oral teaching situation.
The giving of a commentary on the discourse would of course have been open to and
influenced by personal notions and ideas. Once in the course of time such a commentary has
become to some degree fixed and is passed on alongside the discourse, it is easy to see how
such material could eventually become part of the discourse itself. This would explain how
even substantial differences can come into being, such as the exposition on morality in the
different versions of the Brahmajala, namely as the result of the integration of commentarial
material into the discourse.

Another aspect that clearly was open to some degree of creativity was the allocation of
discourses to and within a particular collection. Thus relatively similar discourse parallels are

- As already pointed out by Allon 1997b: 366, "communal or group recitation or performance requires fixed

wording. It is not possible for more than one individual to perform at the same time in the manner described by
Parry and Lord without producing utter chaos, for in that method each individual creates his compositions anew
each time he performs." Thus for the reciters of the satras to perform together in the way described in the
Vinaya passage cited above in note 16 would not allow for personal improvisation.

®  The presence of a rather substantial percentage of Brahmins among the Buddhist monastic community
suggests itself from the surveys in Sarao 1989: 93—139, Chakravarti 1996: 198-220, and Nakamura 2000: 360—
362.

® Cf, e.g., the study by Kabilsingh 1984.

% For examples cf. von Simson 1965: 136-138.
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regularly found in substantially different positions in the same or even in different discourse
collections. Just as the giving of a commentary, the grouping of discourses for memorization
purposes was clearly open to personal preference.”’

In sum, a proper appreciation of the oral legacy of the early discourses needs to be based
on contextualizing their transmission within the ancient Indian setting, taking into account the
precedent set by Vedic reciters and the limitations faced by the early Buddhist reciters in their
attempt to preserve sacred texts as accurately as possible. The resultant understanding of
early Buddhist orality can accommodate even substantial variations between parallel
versions, without needing to resort to foreign models based on improvisation. Such
understanding in a way draws out the significance of the phrase found at the beginning of a
discourse, which with the terms: "thus have I heard" signals that what follows is not the
product of personal improvisation, but much rather results from an attempt to transmit a text
as it has been heard.

Abbreviations

AN Anguttara-nikaya
B® Burmese edition
c Ceylonese edition
C Cone edition

D Derge edition

DA Dirgha-agama
DN Drgha-nikaya

E° PTS edition

EA Ekottarika-agama
MA Madhyama-agama
MN Majjhima-nikaya
N Narthang edition
Ps Papariicasiidant

Q Peking edition

N Siamese edition
SA Samyukta-agama
SN Samyutta-nikaya
Sn Sutta-nipata

Sv Sumangalavilasint
T Taisho edition

Th Theragatha

Up AbhidharmakoSopayika-ttka
Vin Vinaya

" A study of this phenomenon in the case of the Brahmajala is at present under preparation.
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Quotatives Indicating Quotations in Pali Commentarial Literature, 11
Quotatives with aha'

Petra KIEFFER-PULZ

Introduction
One strand of commentarial literature on Buddhist canonical writings discusses the
meaning and the implications of the commented text. In this connection quotations serve
the purpose of proof or affirmation, have supportive and illustrative functions,
summarize contents, serve as mnemonics, etc. Such quotations can be marked or
unmarked. In case they are marked several overt markers are used. They consist in a
single word, even an indeclinable like evam “in that way”, iti/ti “thus”, ettha “here”,
tattha “there”, tena/tato/tasma “‘therefore”, etc., or they contain a verb of saying (@ha,
avoca, vadanti) or writing (likhanti), possibly the name of the author or the source, or the
generic name of the source (atthakatha, ganthipada, tika, etc.). Such markers we call
quotatives following the practice in linguistic studies.” An author’s usage of quotatives
may be dictated by the status of the text from which he quotes (being authoritative or
not), be influenced by the common practice at his time for marking such quotations, but
may also depend on the sources from which he borrows whole text passages, and on his
own preferences. ’

In the present contribution we investigate quotatives containing the verb dha, “he/
she says”,4 ahu, “they say”, and try to find out how they were used, what type of text they
indicate, whether they are limited to a certain time period, etc.

General quotatives with aha
As a “general quotative” I term quotatives used in various types of texts over a certain

" This is the second article in a series of articles in which I intend to deal with quotatives in Pali

commentarial literature. For the first see Kieffer-Piilz (in press).

“ In linguistic studies various terms are used for such markers, quotative, quotative structure, quotative
index, reporting frame, etc. (further terms in Giildemann 2008: 11). Giildemann who in his study on
quotatives in African languages decides in favour of the term “quotative index,” defines it as follows: “A
quotative index is a segmentally discrete linguistic expression which is used by the reporter for the
orientation of the audience to signal in his/her discourse the occurrence of an adjacent representation of
reported discourse.”

For a more detailed description see Kieffer-Piilz (in press).

From here on I use only “he says”, since in most cases the commentators are male. But, needless to
say, there exist also texts by female authors as the Therigatha, the stances of the elder nuns. If Dhammapala
in commenting on this text, uses @ha in a quotative referring to the author of the commented text, a female
person, therefore, is the subject governing the verb, and naturally it then will be translated accordingly.
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time period, in contrast to an “individual quotative”, which refers to quotatives defined
by an author solely for usage in his own text.” There exist a number of general quotatives
containing @ha in Pali commentarial literature.’ Several of them indicate quotations from
the miila text, i.e. the text commented upon (“»...« ti dha.”; “... aha »...« ti.”; “tasma
aha: »...«”). The miila text can be a canonical, or a commentarial text in case of sub-
and subsubcommentaries. Regarding canonical texts the author is the Buddha himself or
one of his followers (male and female) to whom the respective discourse, verse, etc., is
ascribed. Furthermore, there are quotatives with @ha that also introduce quotations from
other than the miila text (Gha ca, aha ¢ ettha, tenaha, yathdha).

In order to obtain final results regarding all texts, it would be necessary to check
each aha-reference. This will not be done here, but rather we will make random samples
in various atthakathas and tikas. All in all we have about 26.000 aha-references on the
CSCD version 37, comprising all aha-s whether in narrative or in exegetical portions.
There are about 20.000 references for @ha as a single word in commentarial literature
(7348 references in the atthakathas; 12.399 in the tikas). From these just under hundred
are used in the expression “fasma aha” (seventeen references in the atthakathas, seventy-
six in the fikas, see below § 4). Further twenty-nine belong to the expression dha ca
(fifteen references in atthakathas; fourteen in tikas), and fourteen to aha ¢’ ettha (twelve
references in the atthakathas, two in the tikas; see below § 6). The rest of the references
belongs to the expressions “»...« iti/ti aha.” with its extended versions (below, § 1) and
“...aha »...« ti.” (below, § 2).8 For tenaha we have 5.651 references (646 in atthakathds,
5005 in tikas), for the extension fen’ evaha just under one thousand (230 in atthakathas,
765 in tikas; see below § 3.1). Finally yathdha is used 1570 times (661 times in the
atthakathas; 909 times in the tikas: see below § 5).

1. »...« itilti @ha., “»...«, [this the author of the commented text] says.”

“«

The expression “»...« iti/ti aha.” formed with the quotative marker ifi/ti and the verb of
speech aha, appears in narrative literature as well as in exegetical passages of
commentaries. Whereas in narrative passages it follows reported speech, it concludes a
quotation from the commented text in the exegetical parts of a commentary, and explains
with what intention—according to the understanding of the commentator—the author of
the commented text has said what is quoted. This is a well known usage in Sanskrit
literature (see Tubb & Boose § 2.39.4). In Pali literature this way of expression gains

«

ground only slowly. Most of the “»...« iti/ti aha.” references in the atthakatha literature

For such "individual quotatives”, see Kieffer-Piilz (in press).

I 'am not aware of any individual quotative containing dha.

For the evaluation of the numbers of references CSCD version 3 is better than version 4, because it is
possible to search an exact sequence of words. In version 4 as a minimum one word is allowed in between
two words, leading to the effect that the reverse order of the one searched (@ha tasma instead of tasma aha)
is also included in the results. Although the numbers given here are only valid for the text corpus included
in the CSCD, the material searched is of such a size that it allows to see tendencies in the numerical results.
8 Since these cannot be recorded by a simple search (as provided in the CSCD) we do not have absolute
numbers regarding number and distribution of these quotatives.
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(from the ca. 5th century AD onwardsq) belong to narrative portions. This is especially
valid for the commentaries on the Dhammapada, Suttanipdta, and Jatakas which as a
direct result of their narrative character are replete with a high number of @ha references
(916, 454, and 2539). But it also holds true for Buddhaghosa’s commentaries on the four
large Suttanikayas, where also most of the references appear in narrative portions (313 of
329 aha references in the Sumangalavilasint belong to narrative sections). Here we are
only dealing with the usage of this quotative in exegetical passages, although sometimes
the boundary between both might be blurred when the speaker in a narrative portion
simultaneously is considered the author of the text.”’

Turning to the usage in exegetical parts of the commentaries we, in addition to
“»...« itifti or iz‘y/ry11 aha.” ([the author of the commented text] says: »...«) also have
slightly extended versions like “»...« iti/ti or ity'ty adim aha.” (“[the author of the
commented text] says in the beginning: »...«.”, or “ [the author of the commented text]

”

says: »...«, etc.”), “»...« iti/ti °gathayo aha.” (“[the author of the commented text] says
the so-and-so stanzas: »...«.”), etc. " The subject which governs the verb aha is the
author of the commented text. The quotations are often short, since in commenting the
author may take up nearly each single word or words standing close together. But there
are also longer quotations if a commentator comments on larger structural units. At the
same time the quotation marked by this quotative, and standing at the end of a
commented passage, may repeat the pratika quoted in the beginning of this same
passage,I3 or even a longer passage containing the pmtl'ka.]4 This usage is similar to that

of tenaha/ten’ evaha (below, § 3.1), and tena vuttam. y

In exactly the same sense as this quotative a second quotative is used, which only
differs from the first by an inversion of the aha: it here precedes the quotation (... dha
»...« ti.; see below § 2). This too is a common usage in Sanskrit literature (Tubb &
Boose § 2.39.4). In Pali literature it becomes the common quotative only from the tika
literature onward. When a@ha is used as an element of quotatives in exegetical passages of

- Regularly the Sth/6th centuries are given as dates for the atthakarhds, but there are also still younger

commentaries in the afthakatha layer as, for instance, the Mahaniddesatthakatha (9th century AD), the
undated Apadanatthakatha which is considered the youngest of the atthakathas (von Hintiber 1996: § 306),
or, the Buddhavamsatthakatha which, if Dimitrov (Jewel Mind) is correct in his identification of its author
as Ratnamati, would belong to the 10th century AD.

1% The Thera- and Therigatha may serve as an example. Although we see these books as a collection of
verses compiled by some anonymous author, the commentator considers the theras and theris whose verses
are contained in this collection as the authors. In commenting he tells stories about them, and makes them
speak their own verses. Hence the reported speech of the speaker in the narrative at the same time is a
quotation from the commented text (see for instance n. 29).

The variant iccaha is not very common, and, to my knowledge, not used in quotative function.

In grammatical texts extensions as vakyam, suttam, paribhdasam appear (“»...« iti/ti vakyam/suttam/
paribhasam aha).

"> This for instance is the case in Mp, which only has very few references of aha in exegetical passages
(Mp II 176,19-20: jettho ti aiifiasmim jetthe sati kanittho asam na karoti, tasma jettho 11 Ana; cf. Mp 11
17921-22.23-25.26-177,2); cf. Tha-a Il 191,31-34: tattha dipadako ti ...dassento dipadako 11 AHA.

For instance, Mp 11 184,9-27: khayaya ti ettha pana ... phalam sandhaya asavanam khayaya i Aua.
Kieffer-Piilz (in press), § 3.

12.

15.
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<«

the commentaries at all,16 the “»...« ti aha.” quotative is used more often than the
aha »...« ti.”quotative (§ 2) in the earlier among the atthakathas, i.e. in Buddhaghosa’s
commentaries, where we often have less than ten references. In Dhammapala’s
atthakathas the two quotatives are used equally often, and there are between ca. twenty
and seventy references. In the ganthipada and tika literature the number of references of
the first quotative decreases,17 and the second quotative increases. Thus the distribution
of these quotatives may serve as a hint regarding the chronological position of a text.
Seen in this light it is to be assumed that the anonymous Khuddakapathatthakatha, which
compared to the number of all @ha references (77) has a high number of quotatives in
exegetical passages (50), and in which the second quotative (“... aha »...« ti”) is used
twice as often as the first one (“»...« ti @ha.”), is younger than Buddhaghosa’s and
Dhammapala’s commentaries.” In the undated anonymous Suttanipatatthakatha which
likewise presupposes these texts, the second quotative appears more than four times as
often as the first (ca. 160 to 40). On the other hand a commentary like the Maha-
niddesatthakatha dated to the ninth century in its nigamana has less than half references
for the second quotative (10) compared to the first (26). Whether this is the case because
its author borrowed from older textsm, or whether it is simply due to this author’s
preference, cannot be said at present. But this text is against the general trend.

2.%... aha »...« ti.” ... [the author of the commented text] says: »...«.”

With respect to the second quotative the aha seemingly stands in the midst of a sentence,
but it in fact follows a statement of the commentator (which may also include quotations
from the commented text) and introduces a subsequent quotation from the commented
text concluded by i#i. The structure of exegetical sentences containing this quotative is
identical to regular sentences in narrative portions.m But in commentarial passages the

'S This, for example, is the case in 16 of 329 gha references in the Sumargalavilasint, in 76 of 413 in the

Papaiicasiadant, 23 of 34 in the Itivuttakatthakatha, 40 of 77 in the Khuddakapatatthakatha, 192 of 454 in
the Suttanipatatthakatha, etc. The percentage of gha references used in quotatives in exegetical portions
increases in the #7ka literature.

" In the undated Patisambhidamaggaganthipada (with 385 references for the second quotative) or the
Vibharngamiilatika (with 127 references for the second quotative) there is not one reference for the first
quotative. In the first volume of the Saratthadipant (12th century AD) we have nearly four hundred
references for the second quotative, but only about twenty for the first; in the Vimativinodanitika (early
13th century AD) the relation is similar.

This is confirmed by other quotatives, not used often in earlier atthakathas, but more often in tikas, as
for instance the hoti/honti ¢’ ettha quotative indicating non-canonical stanzas. It is used in the
Khuddakapathatthakatha twice where all the atthakatha parallels have the older quotative ten’ etam
vuccati, see Kieffer-Piilz (in preparation), A § 2.1.

19 Upasena, the author of the Mahaniddesa, based himself on the Patisambhidamaggatthakatha (Kieffer-
Piilz 2009: 1451t.), and borrowed from the Suttanipatatthakatha when he wrote his commentary (von
Hiniiber 1996: § 289)

As an example of a narrative sentence, see Vv-a 66,3—4: raja nagare sannipatapetva aha “imasmim
nagare atthi kassaci ettakam suvannan” ti? “The king having assembled [the citizens] in the town said: »Is
there anyone in that town possessing so much gold?«”. Compare the similar structure of a commentarial
passage from the It-a II 7733-78,2: saddhadiguna-visesa-patilabhakaranato devippattihetuto ca
manusattam devanam abhisammatan 11 AHA: “manussattam kho bhikkhu devanam sugatigamanasankhatan”
ti (It 776-7). “The human state is admired by the devas on account of its being the means of acquiring
distinction in such good qualities as faith and so on and on account of its being the root cause of arising as
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subject governing @ha is the author of the commented text,ﬂ quoted subsequently.22 The
statement preceding @ha is the commentator’s interpretation why, what for, by what, etc.,
the author of the commented text stated something. Depending on this interpretation the
preceding statement ends in a nominative naming the subject by name or title (rare), by a
word ending in °kamo (rarezs), or by an active present participle (very common,
especially dasmvento);24 it may end in an infinitive (partly common), less often in an
accusative (the latter sometimes formed by adding C°attham or combined with
sandha’yazs) naming the objective to which the quotation tends according to the
commentator’s opinion (“in order to/wishing to ... [the author of the text] says: »...«”); it
may end in an ablative (°a, °fo) giving the reason why—according to the opinion of the
commentator—the subsequent quotation has been said by the author of the commented
text (“because of so-and-so [the author of the text] says: »...«”); it may also end in an
instrumental (often formed by adding °Vasena26) indicating by what the author of the
commented text has said something; it may end in an absolutive (katva, gahetva, etc.)
stating what the author of the commented text has done, grasped, etc., before he said
what is subsequently quoted, or a whole sentence, in the earlier commentaries, often a
question, is ending in ifi/ti before the aha, and one has to understand that the
commentator here formulates a question which in his opinion is answered by the author
of the commented text (“[Answering the question:] »so-and-so«, [the author of the

a deva. Insofar [the author of the Itivuttaka] says: »The human state, monk, is reckoned by the devas as
going to the happy destiny«.” (I slightly rearranged Masefield’s translation, It-a transl. II 594, since from
his translation the subject of @ha does not become evident).

“" There are cases where the source is given in addition, namely when the commentator refers to a text
different from the commented one, see for instance Vin-vn-t I 134,8-9: idam eva sanvHAvAHA Padabhdjane
“santatim vikopet?” ti (Vin III 73,25).

22 As can be seen in editions and translations of Pali texts this was not always clear to the editors and
translators, who characterised words not stemming from the commented text as quotations, and only partly
recognized quotations as quotations. See for instance It-a II 781 where abhisammatan is falsely
characterized as a quotation, because it stands before iti, and where the quotation following aha is only
partly characterized as a quotation; or It-a Il 150,13—14, where words of the commentator preceding @ha
are characterized as a quotation. For a mistranslation of Thi-a 15,2-3, based on the wrong connection of the
aha with the preceding statement, see n. 29. Masefield in his translation of the It-a often interprets this @ha
which is governed by the unexpressed mitlakara wrongly as an objection, which he mostly introduces by
an added “[Lest it should be asked],” “It was lest it be asked”, “But, lest it be asked”, etc. (It-a I 78,32-34,
It-a transl. I 199; It-a I 89,1-3, It-a transl. 222; It-a I 96,25, It-a transl. 244; ctc.).

3. Altogether thirty-five references on the CSCD, dassetukamo (8x), vattukamo (5x), katukamo (4x), the
remaining words appear only once each. There are no references for this combination in the Ja-t, Mhv-t,
Mmd, Patis-gp, Stmal-v, and Upas, texts not contained in the database on CSCD.

" More than 1000 references in the tika layer, whereas in the afthakathd layer there are only some 300
references, and where dassento aha is used as a finite verb at the end of a sentence, too.

= Regarding sandhayaha only part of the references introduce a quotation. It more often concludes a
sentence in which it is explained with respect to which object the pratika has been said by the author of the
commented text (“[the author of the commented text] says so-and-so (pratika) with respect to so-and-so”).
In those cases there is no quotation in addition to the pratika. A search with CSCD version 4 leads to 186
references for sandhdayaha in the atthakatha layer. Only fifty-six times does it introduce a quotation.
Within the fika layer there are about 600 references.

. The construction with an instrumental (with vasena) is used especially often in the Patis-gp (78
references) whereas in all other Pali texts on the CSCD there are only seven references, namely in
Dhammapala's tikas (Sv-pt I 66; Ps-pt 1 291; II 121; Spk-pt I 76; Ppk-anut 109), in the Vjb (33,5), and the
Mogg-p-t (72).
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commented text] says: »...«”),27 or that the commentator gives the intention with which
the author of the commented text said what is quoted subsequently (“[Insofar as] ...
(referring back to what has been stated in the iti clause preceding aha), [the author of the
commented text] says: »...«” 2 For this last variant (iti/ti aha »...« ti.) there are only
very few examples in Buddhaghosa’s commentaries. The number rises in Dhammapala’s
a.t.thakathds,z9 where it mostly is used in case of a question preceding the #i @ha. It in
general becomes the most common variant of this quotative in the subcommentarial
literature. Only in some texts are other combinations preferred, namely a preceding
infinitive in the Vinayavinicchayatikd named Vinayatlhasdmsandl'pam’30 (2nd half 13th
century AD; about 110 times #i aha »...« ti, and about 350 times °tum aha »...« ti), in
Sangharakkhita’s Moggallana-parfijika-tika (Saratthavilasini) (first third of the 13th
century ADal; 117 of 159 references with an infinitive), and in the anonymous and
undated (between 7-9th and second half of the twelfth centuries32) Patisambhida-
maggaganthipada (about thirty times # @ha »...« ti; about hundred-thirty times °rum aha
»...« ti). Second most in the commentarial literature is the variant with an active present
participle preceding @ha (°nto aha »...« ti.)-by the way the most common variant in the
younger atthakathds (Khp-a, Sn-a). In Jagara’s Pacityadiyojana (19. Jh.) 715 of 1677 aha
references belong to this second quotative with dassento preceding aha. Nevertheless
there are also texts in which this quotative is used not at all as in the
Buddhavamsatthakatha, a commentary with an already low number of @ha references
(42) of which most are used in narrative sections.

" Thi-a 152-3: kuto pana sumutta sadhumutta 71 AHA Thi khujjehi muttiya ti; tthi vankakehi parimuttiya ti

attho. “[To answer| in what manner she is well released, properly released, she (i.e. the author of the
commented text) says: »by the release from three crooked things;« the meaning is: by the perfect release from
three bent things.” Pruitt (Thi-a transl. 24) connected the aha wrongly with the preceding statement, “Now why
did she say [she was] well released, properly released? By my release means of the three crooked things
(khujjehi) means: ‘by my perfect release by means of the three bent things (varnikakehi).” This is the meaning.”
. Sp-t 1 22,1-3: yadi atthakathasu vuttam sabbam pi pamanam, evam sati tattha pamddalekhapi
pamanam siya 11 AHA vajjayitvana pamadalekhan ti (Sp 3,2). “If it were so [that what] is said in the
[early] commentaries all [is] authoritative, then even a careless writing would be authoritative, [insofar
the author of the commented text] says: having barred careless writing[s].”

¥ In the subcommentaries on the Suttapitaka ascribed to Dhammapala (Digha-, Majjhima-, and
Samyuttanikaya) there are especially high numbers of @ha references 1360, 1551, 1023. From all the other
tikas only two have such high scores, namely Sariputtas Saratthadipant (12th century AD; 1098
references), and Jagara’s Pacityadiyojana (19th century; 1677 references).

3% This tika is not the one written by Vacissara as Norman 1983, p. 130, states. The tika ascribed to
Vacissara in the Gandhavamsa is called Yogavinicchaya there (Gv 62.10); from this Yogavinicchaya a
quotation is found in Sangharakkhitas Khuddasikkha-abhinavatika (Khuddas-nt 374,23-25) with the
remark that it was written by him (tatha ca vuttam amhehi Yogavinicchaye: “...”).The Vinayasarasandipant
on the other hand is ascribed to a Maha-Upatissa Mahathera in the Pitakar Samuin no. 299. Whoever was
its author wrote in the second half of the thirteenth century at the earliest, since he quotes from
Parakramabahu II's Nissandeha (Kieffer-Piilz 2013: 1, p. 30, 52).

3 Sangharakkhita is mentioned as mahdsami at the time of King Vijayabahu III (1232-36) in the
Mahavamsa (Mhv 81.77). Since he also was a pupil of Sariputta, he probably wrote at the end of the twelfth
and in the first third of the thirteenth century AD.

> The author of the Patis-gp mentions Dhammapala’s Puggalapaiiiiatti-atthakatha (ca. 7/8/9?th century
AD; Patis-gp C° 45,6), and is itself quoted by Sariputta of Polonnaruva (2nd half 12th century AD) in his
commentary on the Samantapasadika, the Saratthadipant (Sp-t 1 104 104,19-21 = Patis-gp C° 23,151.).
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3.1 Tenaha/ten’ evaha »...« ti, “Therefore/Exactly or only therefore [the author of
the commented text] says: »...«.”

A very widespread quotative to introduce quotations is tendha “therefore he says” (5651
references; 646 in atthakathdas [152 are combined with bhagaval, 5005 in tikas [166
combined with bhagaval), or ten’ evaha ‘“‘exactly or only therefore he says” (995
references, 230 in atthakathas [two are combined with bhagaval, 765 in tikas [nine
combined with bhagaval) in general at the end of a paragraph. The differentiation in
tendha and ten’ evaha varies in the different countries tradition”

The quotation thus introduced mostly is evidence for the commentator's explanation of
the milakara’s intention preceding the fenaha quotative. In the earlier Pali literature we
have 417 references for tendha, none for ten’ evaha (at least in the Burmese
Chatthasangayana edition as preserved on the CSCD). These references are distributed
over the Mahaniddesa (209), and the Cullaniddesa (152), commentaries on parts of the
Suttanipata ascribed to Sariputta Thera, and included in the Sutfapitaka. The remaining
references are in the paracanonical texts Nettipakarana (53) and Petakopadesa (4). The
quotation introduced by renaha frequently consists in the same words as those quoted in
the beginning as pratika. In the Mahaniddesa, as a rule, the stanza from the Suttanipata
commented on is given in the beginning of a paragraph. Single words from it are then
explained. In the end the whole Suttanipata stanza is quoted again, and in that case it is
introduced by fenaha, mostly (in 87 percent—182 cases) naming the subject, namely the
Lord (bhagava), or some Thera, etc., — whoever is mentioned as the transmitter34 in the
Suttam‘]uita.35 Thus tendha here introduces portions from the miila text. A similar
observation has been made by Alsdorf with respect to the Vessantarajataka. Here the
stanzas from the old Jartakatthakatha are generally introduced by an active verb (@ha,
avoca, etc.) whereas those from different texts are introduced by a passive construction
(tena vuttam). This holds true for the whole Jatakatthakatha as a survey of the usage in
this atthakatha has made plain.36 Regarding other atthakathds the quotations introduced

3-8y 1675 (E°) reads fen’ evaha without variants, and the corresponding passage in B has tendha.

In a few cases other persons count as the authors, namely the Thera Tissametteyya for the first stanza
of the seventh chapter, and Thera Sariputta for the first eight stanzas in the 16th chapter
(Sariputtasuttaniddesa) (447, 457, 464, 466, 467, 471, 478, 479), the brahmana Magandiya (for stanzas 838
here E° wrongly gives bhagava as the subject,<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>