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Foreword

Comparative studies on the various recensions of the Dharmapada, preserved in
Pali, Prakrit, Sanskrit, Chinese and Tibetan and some incomplete recensions in
several Central Asian dialects have become an increasingly specialized branch of
textual research, attracting the attention of a number of illustrious scholars. The
present work by the Venerable Dr. Kuala Lumpur Dhammajoti is the latest and a
most welcome addition to this growing field of study. It consists of an annotated
translation and a critical study of Fa jyu Jing, the earliest of the Chinese versions of
the Dharmapada. The choice of this particular version is important for the contribu-
tion it could make to a comparative study of the Dharmapada literature. As the
author observes, one reason for this is that the subsequent Chinese versions of the
Dharmapadawere all greatly influenced by it, with unmistakable evidence of heavy
borrowing from it, either directly or indirectly. More important is the
circumstance that some twenty six chapters which constitute its core, i.e, the origi-
nal translation without the subsequent additions, corresponds, both in form and
content, to the Pali Dhammapada Whether this means that the Chinese version is a
rendition from the Pali is a question that has loomed large in the history of the com-
parative studies of the Dharmapada. The first to opine on this matter was Samuel
Beal who, as far back as 1878, maintained that the PaliDhammapada was the origi-
nal source from which the Chinese translation was made. In more recent times
K. Mizuno, the distinguished Japanese scholar, endorsed this view and sought to
collaborate it with textual and other evidence.

In the work here presented, Ven. Dr. Dhammajoti draws our attention to a com-
paratively large number of counter-indications which seem to require a revision of
this fairly well established view. The overwhelming evidence, as the author
observes, suggests that the original text from which the Chinese translation was
made 'might not have been in "pure" Pali but a kind of "unpolished" Pali or Prakrit.'
Another possibility, suggested here, is that a Dharmapada either the same as or
similar to the extant Pali version could have been used by another school close to
the Theravada, such as the Dharmagupta or the Mahisasaka. A more definitive
identification does not seem to be warranted by the available sources relating to the
subject. However, this conclusion, in no way, suggests that the author has ignored
the close correspondence between the Pali and the Chinese versions of the
Dharmapadaand its importance for comparative studies. In point of fact, he makes
use of it as a basis for initiating another important aspect of textual studies. This
consists of his use of the Chinese version in understanding some problematic
€xpressions of the Pali version and in checking on some possible corruptions in its
Stanzas, a strong possibility to which our attention was first drawn by John Brough
I his critical edition of the Gandhari Dharmapada.



The genesis and the genealogy of the anthology of Buddhist ethical verses
which came to be known as the Dharmapada — the Udanavarga according to the
Sarvastivada tradition - and the relative position of its extant recensions are some
of the other questions that have been raised and discussed in this study. The
author's critical review of the opinions already expressed on this matter compels us
to agree with his own opinion that the present state of our knowledge does not
justify a definitive answer to the question: Which of the texts is the original or
which of the extant versions is the earliest? This circumstance, however, does in no
way reduce the importance of the contribution that this book makes to this parti-
cular aspect of Dharmapadastudies. The merit of a work, be it noted, depends not
only on the contribution it makes to arriving at definitive conclusions but no less
importantly on the insightful observations it makes as to why definitive conclu-
sions are not possible.

The Venerable Dr. Kuala Lumpur Dhammajoti, the author of this book, has
been on the academic staff of our Institute for over a period of fourteen years now,
and is currently serving as the Head of its Department of Buddhist Literary Sources.
The present work is his doctoral dissertation which he submitted to the University
of Kelaniya in 1989. His contributions to Buddhist studies, as the one presented
here, have the special merit of being based on a wide variety of original sources
preserved in a host of classical languages. Among his other major contributions of
a similar nature we would like to mention his comprehensive study, together with
an annotated translation, of Skandhila's Abhidarmavatara, a compendium of the
Sarvastivada Abhidharma whose original Sanskrit version is irretrievably lost.

We are most grateful to the venerable author for his permission to include this
work in the series of publications sponsored by our Institute.

Professor Y. Karunadasa
Director

Postgraduate Institute of
Pali and Buddhist Studies
University of Kelaniya.

24th June, 1995



Preface

Nearly three decades have elapsed since Professor John Brough’s publica-
tion of The Gandhari Dharmapada. Looking at the present situation of the compara-
tive studies of early Buddhist texts, however, Brough’s following remark is still
very much pertinent: ““ The analysis of the interrelationships between the texts of
the early schools is of great importance for the furtherance of Buddhist studies, and
many distinguished contributions have already been published. But the workers are
still few in relation to the magnitude of the subject ... "I As far as studies on the
Dharmapada is concerned, in recent years, F. Bernhard was almost the only scholar
working in European languages. Even in Japan, where there has been voluminous
output of comparative studies of Buddhist texts in all the canonical languages,
Professor K. Mizuno seems to have been virtually a lone worker in the field of
Dharmapada studies. It is partly in consideration of this fact that the present study
on the Chinese version of the Dharmapada was undertaken.

The present publication is substantially based on a PhD thesis submitted in
1989 to the Postgraduate Institute of Pali and Buddhist Studies, University of
Kelaniya. The Fa Jyu Jing, as it stands, comprises 39 chapters. As we have ex-
plained in the INTRODUCTION, however, only the core 26 chapters corresponds
to the Pali Dhammapada . It is these 26 chapters that have been translated and stud-
ied herein. Hopefully, in the not too distant future, we shall be able to publish a
translation of the remaining 13 chapters.

Among my scholarly predecessors, J. Brough and K. Mizuno deserve spe-
cial mention. I am much indebted to them for their works - The Gandhari Dharmapada
(London 1962), and SEZSEDIHAS Tokyo 1981, respectively - which I
find very helpful in my own research. Lévi’s paper in JAs (1912), though only
confined to ine particular varga, was also helpful in some ways. Through their re-
cent publications (see Bibiography) two other modern scholars, C. Willemen and
M. Palihawadana, have also made a significant contribution to this field of study. N.
Nakatani’s recent study? on the Subasi manuscript of the Udanavarga was gifted to
me by Professor Oliver Abeynayaka. Unfortunately, this came to my notice rather
too late - at the stage of the final proof-reading of this work.

I would also like to thank Ven. Dr. Kakkapaliya Anuruddha (former Vice
Chancellor of the Buddhist and Pali University of Sri Lanka), Professor Y.
Karunadasa, Professor M. Palihawadana and Professor Mori Sodo for their valu-
able suggestions and keen interest in this publication.



My thanks are also due to my pupil Rev. Fa Yao (S. Dhammadipa) and my
student Rev. Jing Yin (Nanda), for patiently typing the text and doing the proof-
reading for me.

Bhikkhu K. Dhammajoti #:¢

Department of Buddhist Literary Sources
Postgraduate Institute of Pali and Buddhist Studies

29th May, 1994
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Introduction

1 Statement of scope and methodology

The Fa Jyu Jing (T no. 210) is the earliest (circa 224) of the Chinese ver-
sions of the Dharmapada. According to its prefacer, the first translation consisted of
26 chapters, with about 500 stanzas. It was subsequently revised, with the addition
of 13 chapters, thus giving us the text more or less as we have it today, with 39
chapters and about 760 stanzas. As will be shown below, its core of 26 chapters (=
Dh(C)) correspond quite closely to the Pali Dhammapada (= Dh(P) ). They appear
so closely related in fact that many scholars are led to believe that the Chinese text
was translated from the Pali. While not wishing to rule out this possibility alto-
gether, we have not fully subscribed to this view owing to the presence of a number
of counter-indications which we have discussed in the last chapter of this Introduc-
tion3. Nevertheless, the undeniable fact remains that it thereby has a special signifi-
cance for the comparative sutdy of the history of the Pali Dhammapada in particu-
lar. Moreover, since other subsequent Chinese versions of the Dhammapada were
strongly influenced by it, borrowing heavily from it directly or indirectly, it may be
considered as a sine-qua-non for the study of the Chinese Dharmapada literature,
and hence also the comparable study of the Dharmapadaliterature in general. It is in
the hope of contributing to such a comparative study that we have presented here a
translation of Dh(C), together with annotations.

Samuel Beal4, as far back as 1878, drew our attention to its special relation-
ship with Dh(P), and emphasized its significance in this context. Reacting to some
cynical view current at the time (and probably not entirely extinct even today) on
the value of the non-Theravada Buddhist literature, he states: “Take for example,
the remarks of Childers (“Contemporary Review”, February 1876) that ‘the North-
ern books (so-called) [which of course include the Chinese], are of as little value for
a critical examination of Buddhism, as works found in Abyssinia bearing on the
Christianity’. It is plain, however, that the Buddhist works in China are of great
value for an exact knowledge of that religion, because they are faithful versions of
works everywhere known in India, not only during the early period of its history but
also throughout its development”.

Beal, however, with an interest different from ours, did not translate the
Dh(C), but the Fa Jyu Pi Yu Jing (=DhAv(C)) T4 pp. 609b-776a)°, which was the



second Dharmapada text to be translated into Chinese (during the period 290-306
AD). Though comprising the same 39 chapters as Dh(C), this work contains actu-
ally less than half of the stanzas of the latter. To be exact, out of the core 26 chapters
with which we are concerned, it contains 188 out of some 502 - i.e. slightly over 1/
3 - of the stanzas. Some 25 years later, S. LevP gave us just one chapter in French,
in the context of a comparative study of the different versions of the apramada-
varga. Since then there has been practically no study on the text or translation from
it in any European language. Although R. Robinsor’ translated the 4th chapter into
English in 1954, it is not one of the 26 chapters. Recently (1878), Willemer® has
published a translation of Udv(C2) through which certain amount of information on
Dh(C) has filtered through.

The primary aim of the present research is two-fold: I To render Dh(C) into
English as accurately as possible. II To facilitate the critical study of both Dh(C)
and Dh(P), by clarifying the relationship between the two. This second aim entails,
among other things, a detailed investigation into the structure and content of the
original portion of Dh(C), as well as the question of the original language of the
text. In accordance with these aims, we have left out the 13 chapters which were
added subsequently. Besides the translation, the other two major portions of this
work comprise an Introduction and detailed annotations which, besides giving cross
references of parallel versions, also contain commentarial material much of which,
as far as we know, are being made available for the first time in English.

For the Chinese text of Dh(C), besides the Taisho edition, we have also con-

sulted the X3  version as well as Mizuno’s (5 GRS Occa-
sionally, the {32 version can be helpful in selecting a reading amongst several
variants. There are instances, however, in which 3% is obviously

unreasonable® In these and other doubtfull cases, readings found in the parallel stan-
zas (where available) often proved to be more helpful.

In our comparative studies, we have consulted all available versions of the
various Canonical Languages. But with regard to the Tibetan sources, our knowl-
edge of the language being negligible, we unfortunately have had to rely on trans-
lation, mainly Gareth Sparham's.

While carrz'ing out the translation, we have tried to bear in mind the princi-
ple of Venerable Nanamoli ( The Path of Purification (Kandy, 1991) p.xxi ):

"A guiding principle - the foremost, in fact - has throughout been avoidance
of misrepresentation or distortion; for the ideal translation (which has yet to be
made) should, like a looking-glass, not discolor or blur or warp the original which it
reflects. Literalness, however, on the one hand and considerations of clarity and



style on the other make irreconcilable claims on a translator, who has to choose and
to compromise. Vindication of his choice is sometimes difficult. "

Nevertheless we confess that in our translation, we have leaned rather more
towards being as literal as possible, in order to facilitate a more accurate compari-
son. As a matter of fact, in the text itself, many of the Chinese verses themselves
appear to translate the original quite literally - at least formally; occasionally even
the Chinese syntax is disobeyed in preference to that of the Indian languagd 0. With
very rare exceptions (which are specified in our notes), we have done our utmost to
preserve not only the line order, but wherever possible the word order as well. As
such, the readers should not expect any linguistic elegance in our translations. It is
our belief that for the purpose of an accurate comparison, a free rendering can help
but little, if not actually misleading. Where a given stanza is obscure, we have fol-
lowed the Udv(C1) commentary if the same - or practically the same - gatha also
occurs in it. Unfortunately, sometimes even when a verse does occur in Udv(C1),
the commentary is itself too obscure and brief to be of any help. Fortunately, only in
the case of one or two padas of two or three stanzas did we really have to despair.
(These are marked with *). On such occasions, we almost felt compeiled to accept
Brough’s insightful advice to “refrain from attempting to translate the
untranslatable” 1.

But Brough’s remark was made in connection with stanzas in Pali which on
the whole is grammatically well-defined, having in particular a more or less definite
morphology. The Chinese language - especially classical Chinese - is a far cry from
this. Particularly, in the case of a stanza of 4 or 5 characters per line which are all
monosyllabic and without a proper morphology, the difficulty is easily imaginable.
Furthermore, there is also the problem of textual corruptions. This is often in the
form of either a homonym problem -e.g. 35.9 (cf. Dh(P) 391¢) 5 , ‘abandon’,
instead of 8  (-samvuta), as in all the other editions; 35.27a (cf Dh(P) 409) tt
‘world’, instead of J ‘give’, etc. In other case, it may also be a problem of ortho-
graphic errors - e.g. 32.26¢ (cf. Dh(P) 355¢) BX , BZ  ‘defeat, place’ instead of
Bf&  ‘greed for wealth’ ( bhogatanha ), 29.9b (cf. Dh(P) 299b) &  ‘should’,
instead of & (as sada ), etc. In addition, there are certain Chinese characters or
terms which connote a wide range of meanings, but often virtually untranslatable.
Eg. ¥ ‘Law’, ‘principle’, ‘norm’, etc, corresponding to ‘dharmd; 38  ‘Truth’,
‘Ultimate’, ¢ Way’, “The spiritual’, ‘bodhr’, ‘dharma’, etc. In such cases, we usually
give the Indian equivalent (e.g. dharma for & ) without rendering it into English,
or the principal meaning of the word (e.g. ‘Way’ in capital W fori& ), without
further articulating it in English. Finally, we have also had to face the problem of
inconsistency, in some instances, on the part of the Chinese translators. Thus, corre-
sponding to sukha (or its equivalent) in Dh(P) ch.15, we have various Chinese
renderings in one and the same chapter (ch.23): %288 (for the title name), f



4% | and % . Suchacase is not unlike that of the diverse renderings of a given
Indian term by different modern English translators, e.g. sarikhara rendered vari-
ously as formation, mental formation, synergy, conditioning, mental coefficient.
etc. The additional difficulty in the case of Dh(C) is that the various renderings for
the same word are given by one and the same translator.

While still on the question of textual difficulty we would like here to offer
another example below which also serves to illustrate the problem in some way.

Corresponding to Dh(P) 25d yam ogho nabhikirati(Udv(Sk)1V 5d: tam ogho
nabhimardati), Dh(C) 10.5d has =3 . The word§l in this context appears to
have been misconstrued by some scholars including S. Levi who was versed in both
Chinese and Sanskrit. Levi (op. cit. p.240f) suggested that gha and ya being very
similar in Indian writing, the Chinese translators might have readtamo yaminstead
of tam ogho. Brough made further suggestions: “An alternative would be tamm
ogho,,, read as tam mogho, and interpreted as moho, or even appearing in this form
through a Prakrit version. From this, 'darkness’ would be an easy step. Or again,
tamogho might have been taken as a compound (tamas + agha),...Or the idea of
darkness might have been suggested by the similar verse Dhp 236,...it remains pos-
sible that the Chinese wrote 'darkness’ merely because, after ‘lamp’, this was the
logical way to conclude the stanza.” (Broughp.211).

All these ingenious suggestions would have been superfluous had the two
scholars realized that Ji| , primarily meaning ‘deep water’, ‘deep pond’, is also an
old translation of ogha (See SJD p.302). In any case, our Chinese translators defi-
nitely used it to translate ogha. Thus, for Dh(C) 4.5a {SEEEH , corre-
sponding to the Pali saddhaya tarati ogham (S1.172=Sn76), #  clearly translates
ogham. It also appears to have been used to translate rahada/hrada (or equivalent),
as in Dh(C) 14.9a: 2 J1EEH (~ Dh(P) 82a); and oka (or equivalent) as in
Dh(C) 15.2c (~ Dh(P) 91d; Udv(Sk) XVII 1d has both okam and ogham here -
Geiger considers oka to be a direct contraction of udaka. Vide PTSD p.162). See
also n.4 for Dh(C) 15.2.

Given all these textual problems, it is difficult to expect a perfectly accurate
translation in the case of all the stanzas. It is hoped therefore that future researchers
who are better equipped will, with further available data, be able to correct what-
ever mistakes we may have committed in this work, as we have done with Beal’s
mistakes. In the case of Beal’s translation of DhAv(C), however, apart from mis-
takes possibly resulting from textual corruptions, there are innumerable other mis-
takes. While we certainly must respect and admire Beal’s pioneering effort, some of
his mistakes need to be highlighted, for reasons quite apart from that we need to
justify our own translation of some 1/3 of the stanzas which he has already trans-



lated. The main reason is that his translation has, to date, formed the main basis for
scholars unacquainted with classical Chinese to make inferences from the Chinese
sources in their comparative study of the Dharmapadas.

An interesting case in point is his translation of Dh(C) 9.1,9.2 = Dh(P) 1 and
2. Probably out of his conviction that Dh(C) translates Dh(P), he often, as in this
case, reads the Pali into the Chinese. For the last pada of this stanza, Beal gives “as
the chariot which follows him (or if) who draws it.” - i.e., essentially the same as the
Pali (in accordance with DhA interpretation.) cakkam va vahato padam, which in
Brough’s!2 opinion “most nearly represents the original of the verse,scil. vahatoh
padam”. Brough’s complaint, as is clear here, is only on the word vahato which he
says was not properly understood by the Pali commentary. Turning to the Chinese
version, he remarks: “The narrative accompanying the Chinese version translated
by Beal... illustrates the verse with a story of a sinner run over by a cart and killed,
but curiously shows in the verse itself a reflection of the original text™ As the chariot
wheel follows him (or if) who draws it”13 (italics ours). Beal’s translation of the
narrative appears to have inadvertently betrayed his absolutely unjustified render-
ing of the verse. One is even tempted to conjecture that Brough’s conclusion that
this last pada “most nearly represents the original of the verse” might have been
influenced to some extant by Beal’s rendering of it. Actually, the Chinesepada is,
with its running translation:

H O # RB B
| | | [
cart rollover on track

One can see from this running translation, how absolutely impossible it is to
get any sense out of the Chinese which is near Beal’s translation. Beal himself, of
course, has already declared: “I do not profess to have produced a literal translation
of the Chinese Text, but only such an abstract of it as seemed necessary for my
purposc”14. But in this, and numerous other cases, it cannot be justified even on the
ground of their being 'free-renderings’.

Regrettably, we have to remark that Beal’s mistakes occur on practically
every other page. Such mistakes are generally due to three reasons: (a) Beal’s ten-
dency to read the Pali into the Chinese stanzas. (b) His imperfect grasp of classical
Chinese, and (c) his inadequate familiarity with Chinese Buddhist technical terms.
For (a), the above example should suffice to demonstate the point. As to (b) and (c),
we shall give a few examples below, several others having been given in our anno-
tationsl5; and in any case it will be too tedious and negative to dwell on them at
unnecessary length.



(b) Corresponding to Dh(P) 286ab ‘idha vassam vasissami, idha
hemantagimhisu’, Dh(C) 13.5ab reads: B & 1Lt FH LI
Beal translates: “If it is hot, it will be so; if it is cold, it will be s0”, thus misunder-
standing 1+ and J}t , which here mean ‘stay’ and ‘here’ (or ‘this [place]’), -
respectively. In the accompanying narrative, he also mistakenly renders
RE B as “The Buddha repaired to the place”; apparently taking
H§H in the sense of its modern usage ( usually written as## G§ or H5E
: ‘inside *, ‘inside the place’.) But in classical Chinese 2~ means ‘village’ and
HgH means the ‘upper (or head) part of the village’. Similarly for 12.11 (cf.
Dh(P)53) R B2 M5 Hl BERTIER Al .
Beal does not seem to realize that 364  or 4%  in ancient Chinese refers
to women’s ornaments (especially their hair decorations) and accordingly arrives at
the following bizarre rendering: “As many kinds of flowers whenwaved to and fro
'/'fﬂj‘ means ‘step’ (after) step’, 3% means ‘to wave’, ‘to swing’ - italics ours)
scatter their scent far and wide, so wide is the renown of his accumulated merits,
who once is born and lives as he ought”. In this rendering, besides misunderstand-
ing ¥ | he has also misconstrued the sense of ¢ and d too. Cf. our literal
translation (See also our note to the English translation):

“If one gathers many precious flowers,

The garlands made will be of distinguished beauty.
[Likewise] if one accumulates much virtues,
One’s station of birth will change for the better.”

(C) 32.28b BBz (‘the evils such as mana, etc.”) is rendered
‘sloth and all its evil consequence’, thus missing 5518 (= mdna) as a Buddhist
term for ‘conceit’ (Levil© also seems to have wrongly rendered this as ‘negligence’),
and unjustifiably interpreting &%&  (‘The evils [such as]’) as the ‘evil conse-

quence’. In 29.11¢c EREEHIBH ,he misses & (= bhavah) as a Bud-

dhist or Indian philosophical term and translates it as ‘the possession of worldly
goods’. 27.6a, FHIRFE is wrongly rendered as ‘he who ponders on and
inquires into the Law’, missing 1% (‘to posses’ and not ‘to ponder’, in this context)
and the Buddhist term 5§ (= sacca); cf. Dh(P) 26a yamhi saccaii ca dhammo ca.
Similarly, 31.1b %57 (‘being struck by arrows’) and d B SRR _A (‘cross
over the dussila’); are, respectively, wrongly rendered as ‘the middie arrow’ (wrongly
taking #1  as an adjective) and ‘escape the unprincipled man’, missing Bf ~ (‘cross
over’- cf. tarayati ) as a Buddhist term.

Thus, without multiplying such examples any further, it should now be
sufficiently clear how alarming some of Beal’s mistakes can be. We only hope
that with a lot more new data and insights now made accessible to us by compe-



tent modern scholars since Beal’s time, we have been fortunate enough to have
avoided many of his major mistakes.

Finally, a further remark on methodology: Throughout this book, when the
original Indian Prakritic dialect of a term under discussion is unknown, we give it
always in the Sanskrit form.



2. The origin and development of the Dharmapada

Virtually all the Buddhist traditonal sources tell us that the Dharmapada,
since very ancient times, had been regared as a compendium of the Buddha’s own
teachings. In the Theravada, it is one of the important texts of thekhuddaka-nikaya.
The Chinese translation of the Theravadin samantapasadika in fact puts it as the
first in its enumeration of the list of khuddaka texts. It appears that even before the
inclusion of the khuddaka in the Canon, the Dhammapada, along with the Jataka
had long been put on par with the suttas of the Four Nikayas in as much as they too
as words of the Buddha, were to be preserved by the bhanakas along with texts of
the Digha, etc!”. The Sarvastivada, while ascribing their version to a later compiler,
speaks at the same time in unmistakable terms of the verses as being spoken by the
Buddha and scattered in the siitras.

Nevertheless, The Pali commentarial tradition was not completely without
dissidents as regards the canonical status of this text. The famous commentator,
venerable Sudinna, was quoted by Buddhaghosa as saying “asuttam nama kim
buddhavacanam atthi’’18, thereby denying the Dhammapada and the other khuddaka
texts recognition as buddhavacana. In the northern traditon also, the prefacer to the
Chinese version of Dharmapada gave us a tradition that the different versions of
the Dharmapada were compiled by the different schools after the Buddha’s time
(See below). Modern scholars, have of course clearly demonstrated that the
Dharmapada/Dhammapada, was probably the result of reorganisation based on an
ancient common fund of Dharma verses. Thus, John Brough!® opines: “ ..the only
likely hypothesis is that the various schools have all to a greater or lesser degree
modified, rearranged, and expanded a common fund of inherited materials”.



2.1 Dharmapada as a general term and a codified text

Before its codification as a sacred text, it appears that the term Dharmapada
has been used as a general term non-technically, with slightly varying meanings. In
the Pali nikayas, it occurs more than ten times; sometimes in the singular, some-
times in the plural (dhammapadani). Thus, in the Dhammapadaitself, we have: “ko
dhammapadam sudesitam kusalo puppham iva pacessati”’ (Dh(P) 44cd = Udv(Sk)
XVIV 1cd; Dh(Gr). 301cd) And, “sekho dhammapadam sudesitam kusalo puppham
iva pacessati.” (Dh(P)45cd = Udv(Sk) XVIII2d ~ Dh(Gr).302cd) It can hardly be
possible that dhammapada here refers to itself, the text. The Pali commentary in no
uncertain terms, explains it as 'the dhamma of the thirty-sevenbojjhariga’. Depend-
ing on the context of these texts, this term may be taken to mean either (1) a saying(s)
pertaining to Dhamma or (2) a verse or stanza of Dhamma, or (3) a spiritual path or
attitude leading to attainments. As an example of the last, we may quote thecattari
dhammapadéni20 of D.III (p.229): Anabhijjhd dhamma-padam, avyapado
dhammapadam, samma-sati dhamma-padamand samma-samadhi dhamma-padam
Finally, as a special usage, it is also synonymous with amata-pada and santi-pada,
explained in the commentary as referring to Nibbana.

Since all the usual ramifications of dhamma/dharma as a Buddhist technical
term are well known, any uncertainty or ambiguity in the compound dhammapada
may be considered to arise from the various connotations of the second component,
pada. This latter term, primarily meaning “foot”, is extended to mean “footstep”,
“step”, “track”, “way”, “part” (=patha), “place”, “past” and “item”, etc. Most of
these connotations are also reflected in its rendering in Chinese Buddhist texts.
Dharma, on the other hand, is invariably rendered as ¥ , irrespective of context,

with all its ramifications understood to correspond to those of the Indian word.

Accordingly, we find the term dharmapada rendered variously as: 4]
‘words or sayings of Dharma’ (as in the title of Dh(C), also Dh(C) 12.1,12.2, 16.3)21
4% ‘stanzaof Dharma words’, (in SA(var) T2p.480c; T25P.278b); itk /£
‘Foot-(steps) of Dharma’ (quoted in Vasubandhu’s commentary on Mahayana
samgraha, T31 p.185b); and B:E] , “dharma-seal”, translating (catvari)
dharmapadani (Dharma samgraha 55). As for pada, we have additionally: #{
(DRh(C) 9.1), BB (DR(C) 26.18), B as in ZREIGE T1 p.656a,
corresponding to ciila-hatthipadopama-suttaof M 1 27) - all three meaning ‘track’
or ‘trace’; 38 , ‘way’ (asin HEHE of Dh(C) 16.15b, corresponding to Dh(P)
114b; 25  “foot-step’; (4]  “‘sentence’, fill , ‘foot’; B ‘place’; fif  and
RA4r , ‘attainment’; 5  ‘word’ ( for these last seven, see reference given in
SJD p.732); etc.



The samyutta nikaya(l. p.209) mentions the recitation of dhammapadaniby
Anuruddha : tena kho pana samayena dyasma anuruddho rattiya pacciisa-samayain
paccutthdya dhammapadani bhasati. This is seen by some scholars?2 as evidence of
the antiquity of the Pali Dhammapada. Indeed, its antiquity would be even more
obvious if we accept Venerable Yin Shun’s?3 convincing thesis of the samyutta/
samyukta being the oldest of the four or five nikdya/dgama. On the other hand, one
cannot be sure that dhammmapadani here definitely refers to the khuddaka text.
Corresponding to the above Pali passage, a version of the samyuktagama(T2p.480c)
gives, as Anuruddha’s recitations, the ‘Dharmapada stanzas ( ZE1{E s
dharmapadagath®y’, the ‘Pardyana’ and the ‘stanzas of the elders’ ( K#E{& ,
Sthaviragatha?). The samyuktagama of the Sarvastivada (T2, p.362c) here gives
even more, replacing Dharmapada with Udana: Udana, Pardyana, Satyadrsia,
Sthaviragatha, Bhiksunigatha, Sailagatha, Arthavargiyaniand Munigatha This may
mean, as Mizuno?4 suggests, that dhammapadani/dharmapadani here probably
refers not to a specific text, but simply ‘stanzas of the Dhamma/Dharma’, in a non-
technical sense; and the two samyuktdgama versions then elaborate this as referring
to various gathas of the above mentioned Buddhist texts which were well known at
that time. This is suggested by the fact that in both versions, in the gathas which
immediately follow the lists of recitation, the mother yaksa urges her little son not
to cry but listen to the bhiksu’s recitation of dharma stanzas %18 (very
probably dharmapadani); no other gatha is mentioned in these stanzas.

Be that as it may, the antiquity of the Dharmapada as a sacred text revered by
the early schools cannot be doubted. From the Chinese sources - mostly translations
of vinaya texts, but also those of sitraand abhidharma Sastras®> - we know that at
least the following schools, besides the Theravada possessed at one time or another
a version of the Dharmapada: Dharmagupta, Mahisasaka or Kasyapi, y326,
Sarvastivada, Milasarvastivada, Mahasanghika, Lokottaravada (a sub-sect of
Mahasanghika), and possibly Sautrantika (if we may regard the “Dharmapada’ quoted
in the *Satyasiddhi-§astraas belonging to this school). Besides, we have two extant
Prakrit versions, Dh(Gr) and PDh. As to the former, Professor J. Brough suggests
that it could belong to the Dharmagupta school, while the latter is conjectured by K.
Mizuno? to belong to the Simmitiya school. Particularly significant is the fact that
the Mahasanghika too, like the Sthaviravada schools, possessed a Dharmapada,
named similarly. This indicates that most probably the Dharmapada was already
codified as a definite text, and apparently had even gained a status which was actu-
ally or practically canonical, before the first schism.

John Brough?8 after years of careful comparative studies on Dh(P), Dh(Gr)
and Udy, in fact proposes a common ancestor of all the three texts. He concludes
that, “on the evidence of the texts themselves, it is much more likely that the schools,
in some manner or other, had inherited from the period before the schisms which
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separated them, a definite tradition of a Dharmapada-text which ought to be in-
cluded in the canon, however fluctuating the contents of this text might have been,
and however imprecise the concept even of a 'canon’ at such an early period.”
However, he seems not to be too insistent on this common ancestor to be a definite
text, and allows for the possibility also of a fluid “common fund of inherited mate-
rials” subsequently reorganized by the various school?9. These common verses
were probably known collectively as 'dharmapadani’.

Moreover, citing F. Weller, Brough appears to believe in the likelihood of a
pre-Pali manuscript transmission; and goes as far as to suggest a very early common
manuscript ancestor of the Dharmapada texts: “It has not been possible so far to
disentangle the complicated textual relationships; but there is no possibility of ex-
plaining them at all, it would seem, if we try to exclude a very early written trans-
mission.”30 In this connection, we may perhaps regard as a supporting evidence that
A.K. Warder3! on metrical ground, has given the average date of the Theravada
Dhammapada as early third century BC. Brough’s contention, however, is that the
Sangha began to fix a scriptural canon only when large parts of their inherited tradi-
tions had already become thoroughly disorganized2. This of course would also
apply to his conjectured 'Primitive Dharmapada’.
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2.2 Prose and Verse as source-material for the Canon

If the dharmapadani, apparently of very ancient date, were already recog-
nized and quoted in the nikdya/agama texts, why is it that the various Dharmapada
recensions, extant or lost, were either included in the Khuddaka-nikaya or
ksudrakapitaka books- rather than the four earlier nikdya/agama - or simply not
included in the satra-pitaka at all, as in the case of the Sarvastivada33? This is a
problem pertaining not only to the Dharmapada, but also all other ksudraka texts. It
is the problem of the khuddaka nikaya.

Put succinctly, the problem is this: Texts such as the Parayana, the
Arthavargiya (Pali Atthakavagga), Dharmapada, Sthaviragatha, etc. are, from both
internal (metrical structure, content) and external (the fact that they were quoted in
the first four nikaya/agama, etc.) evidences, of very ancient date indeed; so ancient
in the case of Parayana and Afthakavaggathat some scholars34 in fact have placed
them as among the oldest stratum of the sutta-pitaka. Yet they seemed to have gained
canonical status (in the case of some schools) only relatively late and then only as
minor (ksudraka) texts, in a class (khuddaka-nikaya) together with other texts which
are definitely of late origin and disputable canonicity, such as theApadana, Cariya-
pitaka, Khuddhakapatha, etc.

We may derive an important clue to the understanding of the problem from
such an ancient traditional description of the ksudraka-pitakaas the Mahasanghika
vinaya : “The ksudraka-pitaka - that is, the nidina of the previous deeds of the
pratyeka-buddhasand arahats, narrated by themselves, and all other such stanzas.’33
This amounts to saying that the ksudraka-pitakais a compilation of such stanzas.
Lamotte36, in his paper on 'Problems concerning the minor canonical texts’, has
also given us two other similar though less ancient traditional accounts which equally
underline the fact of the abundance of stanzas in the ksudraka-pitaka, as well as its
being predominantly concerned with nidanas and jatakas. While the ksudraka-pitaka
cannot be directly identified with the Pali khuddaka-nikaya, the ksudraka texts of
the two collections certainly have their correspondence. When we examine the con-
tent of the extant khuddaka-nikaya, it is abundantly clear that the above description
of the Mahasanghika ksudraka-pitaka applies equally to the Pali collection: The
latter indeed is basically a compilation of verses, abounding in similes and stories of
the Buddha.

Winternitz37, noting this abundance of stanzas and the Buddha’s warning on
future dangers (anigatabhayani)8, remarks : “The poetic pieces were not at first
generally recognized, that their claim to be regarded as sacred texts was contested
and that they were only later on combined into a nikaya, namely the khuddaka-
nikaya®. Likewise, Lamotte3® too quotes this sutta, while also pointing out that
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these ksudraka stanzas “come for the most part from the greater or lesser disciples,
even from anonymous authors. Unsure of finding in them the authentic Word of
Buddha, the early compilers always refused to incorporate them into theigamas.”

In the context of Winternitz’s remark quoted above, G.C. Pandé0 expressed his

doubt with regard to the authenticity of this sutta, on the grounds that it purports to
be a prophecy and that it contains words like abhidhammakatham and

lokuttarasuiifiatipatisamyutta However, given the profound wisdom of the Buddha
and the fact of the fondness of hymns on the part of the ancient Indian religionists in
general, such a prophecy - or more precisely, warning - is not so incredible. Be-
sides, the warning may also easily be understood to represent the concern (put in the
mouth of the Buddha) on the part of the more conservative monks of the earliest
Sangha. Moreover, as to the terms which Pande regards as relatively late, the corre-
sponding version in the Chinese SA contains no such words corresponding to
abhidhammakatham vedallakatham(nor, for that matter does the S II version). The

term lokottara-Sinyataprati-samyukta (ZZAHFE ) though also occurring in
SA, need not necessarily be taken as a sign that “the sutta belongs to a relatively late
date in Nikdya history™1; for Sinya, together with duhkha, anitya and niritma,

occur very frequently in the 4gamas as the fundamental characteristics of all samskrta

dharmas. Within the broad context of early Buddhism too, it is quite clear that at the
earliest stage, poetry, hymns - other than those slightly later on (in Buddha’s time, it
would seem) allowed as praises to the tri-ratpa and as expressions of spiritual vi-
sions and yearnings - were very much discouraged.

Venerable Yin Shun42, on the hint given by the above mentioned
Mahasanghika-vinayaexplanation, observes that there is a special relationship be-
tween stanzas on the one hand and the original portions of the khuddaka nikayaand
ksudraka-pitaka-indeed on ‘ksudraka’ - on the other. Similarly, the samyukta-agama,
which the venerable has demonstrated convincingly as being the earliest gama/
nikdya*3 appears to be also named ksudraka-dgama (not to be confused with the
khuddhaka-nikaya) on account of its inclusion of the earliest canonical stanzas - the
geya, comprising first the uddanas and then also stanzas of the sagatha-varga. Thus,
he concludes : “ “Sitra’, ‘geya’ and ‘vyakarana’ were [first] compiled together as a
major collection - the samyutta nikdya/samyuktigama- constituting the [earliest]
canonical text of the Sthaviravada In the Mahasanghika, the verse portions - ¥&
KBE (‘verses of praise of the devas’) - were most probably compiled to-
gether with other stanzas to form a part of the ksudraka-pitaka. On account of the
‘siitra’ portion, [this earliest collection] was named ‘samyutta-nikaya’/
‘samyuktagama’; on account of the ‘geya’ portion, it was named ‘Minor Agama’
¢ fﬁﬁ]@ ) - ksudrakagama (ZEFIS) . The difference in the [two] appel-
lat‘lons, ‘samyukta’and ‘ksudraka’, was actually derived from the two classes of the
original samgiti. In the process of the compilation of the siftras as the ‘four agamas’,
the [characteristic] of ‘siitra’was inherited, with the prose as being predominant.
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From the point of view of their form too, such poetic collections like the afthakavagga
and Pardayana were unsuitable for the compilation. Accordingly, inheriting the [char-
acteristic] of ‘geya’ - ‘ksudraka’ - various poetical collections (‘gatha’, ‘udana’,
etc). were put together to form the khuddaka-nikaya ksudraka-pitaka. The original
compilation of the khuddaka-nikaya, of course, is a matter subsequent to the forma-
tion of the ‘four égamas’.”44 This explanation of Yin Shun,then, serves as a useful
theory accounting for the origin and development of the ksudraka texts.

In the same work, the venerable also proposes a very significant fourfold
distinction regarding the ancient strata of prose and verses constituting the source
material for the extant Buddhist canon, as follows: (1) Those transmitted within the
Sangha, as opposed to (2) those transmitted among the masses; and (3) those trans-
mitted in the madhyadesa, as opposed to (4) those transmitted in the pratyantajanapada
(Compilation, pp. 52ff.) This distinction is important in that it further clarifies the
question of the sources and status of the ksudraka texts.

In the light of this distinction and of the venerable’s analysis, we may say
first of all that whereas the earliest prose discourses belong to the first division, the
earliest stanzas belong to the second. An examination of the prose discourses will
reveal that they were directed primarily at the members of the Sangha around the
Buddha. They comprise, besides fundamental doctrinal matter, instructions of liv-
ing the spiritual life. These must have been the first to have been collectively sanc-
tioned by the Sangha for inclusion in the original compilation, i.e. the samyukta/
samyutta collection. However, “these stanzas are rhythmical and easy to transmit;
they are full of religious sentiment and extremely influential. Eventually, they gained
acceptance by the Sangha congregation as Buddha-dharma, and came to be included
in the Buddhist Canon.”#5These earliest prose and verses (in the samyukta collec-
tion) together represent the earliest stratum of the Canon formed in the madhyadesa.
On the other hand, other poetical collections such as the Afthakavaggaand Pirayana,
though indeed very ancient, are from the view points of the characters and geogra-
phy contained therein*9, to be understood as being transmitted in the pratyantadesa.
The Dharmapada, too, would also come under this category.

In this connection, it is also worth emphasizing an oft-forgotten fact, pointed
out by Venerable Yin Shun, that verses are by nature always more conservative in
form and hence always appear more ancient than prose. We should therefore not
fall into the same pit with scholars like Franke, Fausboll, Ui and H. Nakamura, etc,
who regard the canonical verses as older than the prose, purely on formal linguistic
grounds.

Thus, the renown Japanese scholar, H. Ui, in “The source material for Primi-
tive Buddhism™7, gives us the following chronological list of the source material
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(as extant in the Pali Canon):
1. parayana
2. a. First 4 vaggas of sutta-nipata and sagatha-vagga of samyutta-nikaya
b. Ittivuttaka, udana
c. First 8 vaggas of nidana-samyutta, and vedalla (as mentioned by
Buddhaghosa)

3. 28 Jatakas (as found at Bharhut), and abbhuta-dhamma (as mentioned

by Buddhaghosa)

This is clearly an assertion that practically all the oldest material are to be
found in the verses, particularly those of the khuddaka-nikaya.

Professor H. Nakamura, while pointing out the need to consider ancient verses
and stock expressions embedded in the late strata, basically endorses Ui’s conclu-
sions.*8 He further establishes (See Brough, p.230f.) criteria for stratification. In his
Indian Buddhisn?d, he opines as follows:

“According to text-criticial studies it has been made clear that some poem
(Gatha) portions and some phrases represent earlier layers. They are Gathas of the
Suttanipata (especialiy the Afthaka-vagga and the Parayana-vagga), of the Sagatha-
vagga of the Samyutta-Nikaya, of the Itivuttakas, of some Jatakas, the Udanas in
the scripture named the Udanas, and some Githas and sentences rewritten from
Gathas into prose. There must be some more. Based upon these portions of the
scriptures we can construct aspects of original Buddhism. The picture which we can
get therefrom is fairly different from that as we can get from the Pali scriptures in
general. That is to say, Buddhism as appears in earlier portions of the scriptures is
fairly different from what is explained by many scholars as earlier Buddhism or
primitive Buddhism.'

Thus, such scholars effectively declare that the earliest Buddhist teachings
are to be found in a few poetical collections containing in the main simple ethical
teachings. We must give heed to Venerable Yin Shun’s insight, in order to avoid
such a pitfall. '

Antiquity in form of the verses in the khuddaka and the sagatha-vagga is
no guarantee that they embody the teachings of original Buddhism. If texts like
atthakavagga, parayana and dharmapada are those transmitted among the masses,
particularly those of the pratyanta-janapada where already there had long been in
circulation many ethical aphorisms and poems of pithy sayings - many of which
undoubtedly go to form a good part of these texts - it is only to be expected that their
Stanzas possess ancient forms and contain relatively simple teachings. It is also
therefore no wonder that in many of them the Buddha often does not have a central
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role, and that some are anonymous or even appear not to be distinctly Buddhist.
They are certainly the wrong place for us to look for the original message of the
Buddha!

Thus, in the light of the above discussion, we are led to the following conclu-
sions with regard to the Dharmapada (and other ksudraka texts in general):

As Buddhism spreads to the masses, verses of all kinds from among a vast
floating literature of ancient India -particularly the pratyantadesa - came eventually
to be accepted by the Sarigha as dharmapadani. But at first the Sanigha, particularly
the conservative members, seemed reluctant to canonize them for several reasons:
(1) Poetry and popular hymns were rather discouraged in the earliest Sarigha. (2)
They were of uncertain authorship, unlike the prose discourses where the Buddha
usually plays the central part. (3) They, in the main, do not deal avowedly with the
more profound Buddhist doctrines.(4) Much of them originated neither within the
Sarigha nor even in the madhyadesa. Eventually, however, the Sarngha appeared to
have yielded to their increasing popularity (being rhymed and easy to memorize),
and allocated them, some time after the four 4gamas, to a collection meant for such
poetical works. This collection, on account of the above-mentioned nature ( (1) to
(2) ) of poetic texts, was called the ‘minor (ksudraka) collection’. Subsequently,
certain prose works, of more dubious authenticity (e.g. Niddesa and
Pa;isambhidémagga)SO also came to be included in this collection.
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2.3 The Dharmapada and the Darstantika

One of the leading Darstantika masters who appeared highly respected in the
Sarvastivida, was Dharmatrata. Together with another prominent Darstantikamas-
ter, Buddhadeva, as well as with Vasumitra and Ghosaka, he was recognised as one
of the “Four Great acaryas of the Sarvastivada” 3! According to the Sarvastivada,
the Udana or Udinavarga was compiled by Bhadanta Dharmatrata. Thus, the
Abhidharmako$avyakhy®? says:

yathasthavira-dharmatratenaudana’anityabata samskaraity evam-

11

adika vineyavasat tatra tatra sitra ukta vargikrtah......

Similarly, we are told in the preface to Udv(C! ):53 “The Chu Yau Jing (
HiBEAR ) was authored by Vasumitra’s maternal uncle, bodhisattva Dharmateita.
He compiled 1000 verses and established 33 chapters, called Dharmapada; and
transcribed the nidana, connecting them together to form a commentary, called
Udana.” This however is only the opinion of the prefacer (of around the end of the
4th century A.D.). No other extant source confirms the assertion that the stanza
portions alone of this Sarvastivada version, without the commentary, was called a
Dharmapada; though it does seem that when stanzas from this version were quoted
by other schools, they are mentioned as being from the Dharmapada’ 54

A threefold explanation of the term Udana is given in the *Mahaprajia-
paramita-§astra>:

“Udana - i.e. when though a certain dharma ought to be discoursed, there
was no inquirer, the Buddha bneﬂy initiated the process of inquiry.
He spontanéously uttered an udana, Also such {exclamations] like :
‘sadhu, sadhu, rare #t is, Bhagavat; difficult to"have it is, Bhagavat!.......... Again,
after the Buddha’s Nirvana, the d1sc1ples comp1}¢d the important stanzas : all the
stanzas on impermanence etc. were [put together and] made the Anityavarga, and
so on up to all the stanzas on the brahmana which were [put together and] made the
Brahmapavarga. This is also called Udana. All compilations of wonderful things
are called udina.”

We may understand from this passage that by the time of the$3stra, around
the latter part of the 2nd century and the first half of the 3rd century, udana’ was
understood as (i) a spontaneous utterance, (ii) spiritually inspired exclamations. (iii)
the poetical compilation of the Sarvastivada in particular, and any such compila-
tions of ‘wonderful thing’ in general.
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As for (i), we may note that correspondingly a Pali udana stanza is always
preceded by the sentence : Bhagava etam attham viditva tayam veldyam imam
udanam udanesi 38 In (ii) we find a parallel in the udinatthakatha: Pitivegasamulthita-
udahara(Udana-atthakatha, p.2, Alsocf. YBS T30, p.418c.). On the other hand,
in (iii) we may possibly see an indication that in the northern tradition, at least by
this time, uddna had become a general appellation forany poetic compilation with
‘dharmic significance’, though it refers in particular to the Sarvastivada version of
the Dharmapada. In this connection, it is also noteworthy that in the introductory
stanza of Udv(C2), the word uddna s translated as F: 555 ,57“Dharma stanza’.
Venerable Yin Shun38 has pointed out that not only the Sarvastivada, but also the
Dharmagupta (probably also Mahisasaka, if we regard DA as belonging to this school)
- and hence probably the common tradition of the Vibhajyavada too - took what
corresponds to the Dharmapada in other traditions, as an udana. For where the list
of the dvadasanga-dharmaparyaya occurs, both the DA and DgV(C) give
‘Dharmapada ( ¥%A]88  andHJ#&  respectively) in lieu of uddna. Such an in-
ference, however, would require further justification; as we will have to explain
why if so the Dh(Gr), PDh, and the version recorded in SA(var) (and perhaps also
the Sautrantika version as recorded in the sats) are definitely all named ‘Dharmapada’
and not ‘udana’ - unless of course we can prove all these versions not to belong to
the Vibhajyavada lineage.

Probably, it is better to understand the situation as possibly betraying a his-
torical fact: At some stage of the evolution of the Dharmapadain the Vibhajyavada,
the text so codified from the dharmapadani, originally called Udina (as in the
Sarvastivada) came to be renamed Dharmapada, thought to be a more appropriate
appellation (corresponding directly to the stanzas already recognized as
dharmapadani). One may perhaps compare this with the case of the Sutta-
nipata,which is the only collection of suttas to be so named probably because the
pieces of discourses contained therein do not have any specificsutta titles like other
suttas in the sutta-pitaka.(Cf.also Jy Chien’s account of the origin of the Dharmapada,
infra.) Yin Shun’ also remarks that it is the result of a later editorial effort that the
Khuddaka-nikaya came to contain the Dhammapada in addition to the ‘Spontane-
ous Utterances’— Udana, divided into eight chapters and appended with introduc-
tory episodes. Thus, he concludes: “It is inappropriate to take the Spontaneous
Uterrances’ of the Khuddaka Nikdya as the ‘Udana’ of the navanga. ‘Udana’ is a
compilation of spiritually inspired exclamations, the primitive form of Dharmapada.
It is on account of its being most widely propagated and an early poetical compila-
tion, that all such poetic compilations came to be customarily regarded as udana’.”00

But whether or not we regard ‘udina’ as being earlier than ‘Dharmapada’, as

the title of the text under discussion, it is definite that the Sarvastivada ascribes the
authorship to Dharmatrata, the Darstantikamaster revered in the MVS as one of the
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“four great acaryas of the Sarvastivada. Thus the MVS says: “Just as all udana
stanzas are words of the Buddha.... After the Buddha’s passing away, the Bhadanta
Dharmatrita put together [these stanzas] which he had heard in circulation, and
made up the chapter titles. i.e.: he put together the stanzas on impermanence and
made up the chapter on impermanence, and so on until the chapter on brahmana
which he made up by putting together the stanzas on the brahmana.”61

This should incidentally dispel the ‘slight doubt’ of Brough who, on the
ground that the MPPS passage (See supra, p17, for the quotation of this passage),
which was earlier than that in the preface of Udv(C1), does not mention Dharmatrata
at all, suggests that Dharmatrata’s contribution was probably only the commen-
tary”62 The MVS was compiled by the orthodox Kasmirian Sarvastivadins (later
known as the Vaibhasika), probably through a period of a few hundred years to
reach the form of this encyclopaedic $3strain the 3rd century A.D. The main frame
of it at least, however, had probably been established around the middle of 2nd
century A.D., before Nagarjuna (The MPPS quotes this work several times. See for
instance, Study p.212; Hirakawa A, History of Indian Buddhism (Tokyo, 1974)
p. 185). Lin Li-Kuang (Lin Li-Koang, L 'aide-memoire de la vraie loi (Paris,
1949), pp. 322ff.), by a comparison of Dharmatrita’s views in MVS with those of
the author of Udv(C1), has demonstrated the identity of the two Dharmatratas®3.
This Dharmatrita, often quoted in the MVS simply as ‘Bhadanta’ (K& ), ap-
peared to have been highly esteemed as an authority in Kasmira prior to the period
of great popularity of the Jidnaprasthana $astra in the area. Though himself cer-
tainly not an orthodox Sarvastivadin, he had commented on the JPS,%* and hence
must be posterior to this work which has been dated as around 150 B.C% Lin Li-
Kuang®0 dates him as around the 2nd century B.C., which agrees with a traditional
date given by Pu Guang67, a disciple of Shyuan Tzang.

From the fact of the close connection of Dharmatrata with the Dharmapada,
we may derive much clues with regard at least to the development of theDharmapada
from the general dharmapadani into an organized text with chapter divisions and
commentary, if not even possibly with regard to its origin. First of all, we may say
that Dharmatrata’s date was the date of this development, at least of the northern
version of the Dharmapada. Secondly, it is noteworthy that in the Pali DhA, as well
as the commentaries of Udv(C1), DhAv(C), and Udv(Tb), allegories abound. In
fact, practically every stanza is given one allegory or simile, either as a nidana for
the stanza or by way of exegesis on certain terms—nay, not only in the commentar-
ies, even in the stanzas themselves, similes are found in abundance. In theUdv(C1),
we find very often the following sentence preceding a commentarial allegory: “
Now I shall tell you an allegory; the wise one, by means of allegories, come to
understand by himself (52 Bl i 2, B9 LI f&

). Similar expressions are frequently found in many Mahayana sitras , which sug-
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gests that the This is often found in connection with a stanza whose meaning is
obscure. Thus, corresponding to Dh(P) 346,the Udv(C1) version (p.628c), like the
Pali, appears to have two opposing adjectives - firm and lax -in connection with the
term bandhana(#5 ). This is quite problematic68. The commentary of Udv(C1)
69 then gives the sentence quoted above, followed by an allegory which indicates
that the adjective 'lax’ is to be understood to refer to those who are morally slack -
who are so at home in the prison that they have no wish of leaving at all, in spite of
the king’s amnesty - for whom bondage is indeed hard to untie. (seeinfra for more
details on this). It is perhaps not without significance that the other Chinese
Dharmapada version containing a commentary, DhAv(C) , is precisely named
HhAaEE , the *Dharmapadavadana sitra, where ZFlg translates
drstanta , avadana and upama , and, in any case means allegory or simile.

The fondness of allegories is indeed one of the chief characteristics of the
darstantikas, “masters of allegories (drstanta)”, of whom Dharmatrata , together
with Buddhadeva, were two earliest great leaders. These darstantikas were basi-
cally satradhara (though some like Dharmatrata himself were also considered
abhidharmikas) , interested in meditation as much as popular preaching’0 - a good
combination, though rare, was clearly to be found not only inSarvastivada . They
must have been among followers of all the schools. In the course of their preaching
to the masses, parables, allegories and hymns were freely utilized to put across the
message effectively and often to establish certain doctrinal points.(One of the trans-
lations of avaddna - in DA - is in fact 5 , 'simile of proof’). It is easily
conceivable that in this process, stories and stanzas of all sorts, many not necessar-
ily Buddhist in origin, were gathered and mobilized from all sources. And eventu-
ally, with their connection with the Dharma through such highly revered Buddhist
masters as Dharmatrata , the more frequently employed ones became accepted by
the Sangha members. This probably happened at first in the pratyantadesa in the
western region, particularly Gandhara, which had become the centre of missionary
activities of these darstantika masters.

Through repeated usage and a natural process of selection by these experi-
enced preachers, certain stanzas related in respect of theme etc, came to be loosely
grouped under common headings separately. It must probably have taken quite some
time - in any case apparently after the ‘four 4gamas’ - before these shifting sets of
stanzas and section headings (varga) were sufficiently recognized by also the
madhyadesa sarigha members, to be finally allocated as a codified “minor” text,
with canonical or quasi-canonical status. Other minor texts, such as Jataka, Avadana
, Ityuktakalltivuttaka , must have evolved similarly.

The above discussion is, of course, no more than a conjecture, based on hints
of the connection of the Dharmapada with the darstantikas . It represents one possi-
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bility only. Besides, the issue can hardly be decided upon, especially since the tradi-
tion connecting the Dharmapada with Dharmatrata, though prevalent in the north-
ern tradition, is not seen in any extant record in the Southern tradition. Neverthe-
less, as a further substantiation to this conjecture, we may also take note of the
following facts : (i) The linguistic features of the extant Dharmapada versions rec-
ognized by various schools to be earlier, are definitely those of the western region -
Pali of Dh(P); a western Prakrit of PDh (see Roth p.4); Gandhari of Dh(Gr). (The
relative lateness of Udv(Sk) in comparison to the other three is too well known to
require elaboration here). (ii) Part of the content of PDh (particularly the last varga)
as also of Dh(C) and Udyv, find correspondence in the sutta-nipata which is defi-
nitely connected with the western region.’!

Apart from this possibility, we may also be allowed to have a few optional
ways of understanding the Sarvastivada tradition concerning the connection with
Dharmatrita : (I) That the tradition is authentic, and that Dharmatrata was indeed
the first compiler and commentator (the work being at first named Udana’). (IT)
That he was only responsible for the reorganization, at some subsequent stage, of
the northern or Sarvastivada version of the work; adding to it a commentary and
bringing it up to the form and content described by the M VS. (III) That he was only
the first editor and commentator of the Sarvastivada version which was later on
gradually modified through various stages by various anonymousdarstantikas (the
sum total of all modifications, however, being symbolically attributed to him) to
such a form and content.

Venerable Yin Shun’? has also drawn our attention to the darstantika ten-
dency towards idealism. In this context, he gathers from the MVS the following
darstantikadoctrines seen to have resulted from interaction with and reactions against
certain abhidharmika doctrines.

(a) “The physical, vocal and mental karma are all the onecetana”
(MVS, p.587) - against the notion of avijiiapti-ripa .

(b) "All karma, including even the anantarya, are transformable" (M VS,
p.593b) - against the notion of ‘fixed karma’. (niyata-karma)

(c) (i) “There exists consciousness of non-existing objects" (asad-
alambana) (MVS, p.228b)

(ii) “The samyoga-dravyas are unreal” (MVS, p.288b)

(d) “Samatha-vipasyana constitutes the marga-satyd’ (MVS,
p-397b) - This amounts to underrating the physical and vocal
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disciplines which are also part of the astangika-marga.

With regard to (a), of course, apart from the context of theavijfiapti debate,
one may also understand it as simply the result of their beingsitradhara : The dec-
laration of karra being nothing but cetana is indeed a common doctrine of early
Buddhism (cf cetana’ham bhikkhave kammam vadimi A.V1, 63). Anyway, given
this idealistic bend then, if indeed the codified Dharmapada originated with the
darstantika , it would be no surprise to find the first two stanzas of Dh(P), Dh(C) and
PDh - conceivably derived from some more ancient original of which many ver-
sions must have been lost - declare on the very outset the supremacy of the mind.
Moreover, it is a known fact that the Mahayana Vijiianavada was in part evolved
from the Sautrantika , which was in turn evolved from the Darstantikas . In this
case, of course, the Sarvastivada version, with its beginning chapter on ‘imperma-
nence’, would represent a later revised version, either by Dharmatrata , or - if he be
considered the first compiler only - by subsequent Darstantikas (cf option III above).

The fact that the Sarvastivada version of the Dharmapada (i.e. Udanavarga)
contains comparatively many more stanzas than the versions of the other schools,
could perhaps also be understood as another indication that of the special relation-
ship between the Dharmapada and the Sarvastivada Darstantikas: this could be the
result of the text - at the early stage rather fluid in content - being more popularily
employed by the large number of Darstantika masters as a kind of preachers’
manual.

Concerning the special relationship between the Dharmapada and the
Darstantikas , a theory proposed by Professor Lii Cheng may also merit considera-
tion here. According to him, from the very beginning, the Dharmapada had been of
fundamental importance for the whole Darstantikas community: Their preachers
utilized its stanzas to find appropriate nidanas and substantiation for their preach-
ing; and their theories formulated their doctrinal propositions on the basis of these
stanzas. Shyuan Tzang’s tradition tells us that the Darstantikas were also known as

HH#mE ( ‘Followers of the Sunrise - treatise”). Lii Chung believed that
‘Sunrise’ is derived from Udana, which of course is the Sarvastivada version of the
Dharmapada.

Lii Cheng also theorizes on the signification of ‘drstanta’ as used by the
Darstantikas. Commenting on the Sitralankara (also known as Kalpanamanditika
or Kalpanalankrtika) of Kumaralata, said to be the effective founder of the
Darstantikas, Li Cheng asserts: "Judging by the content of
KB (Chinese rendering of Sitralarikdra ), we may see that what
the Darstantikasmeant by ‘drstanta’ is not entirely the same as the similes cursorily
employed in the siitra and vinaya, it is the utilization of certain stories to elucidate
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the meaning of (the teachings in) the Dharmapada- this is called alarikara (explain-
ing by means of concrete events is ‘garlanding’). Thus, each of the ninety citations
of the KB often commences with a few words from the Dharmapada
... It then cites a story to prove the point, so as to more effectively impress the
readers.” (loc. cit.)

Lii Cheng’s assertion of the close relationship between Satralankara ( =
Kalp ) and the Dharmapada, however, is not substantiated. The one and only in-
stance he gives73, which supposedly illustrates this relationship is not a very con-
vincing one. There are, however, other instances in this work which do suggest such
a relationship. While this relationship remains to be properly investigated, the
Darstantika master seems certainly well-versed in the Dharmapada/Udanavarga
tradition. One can easily find plenty of prose statements and verses similar in theme
or content to those of the Dharmapada, though perhaps only a very few Dharmapada
verses’4 can properly be said to parallel those of Kalp. Its author is also familiar
with the Dharmapada/Udanavarga commentarial stories. Thus, one finds the story
of the nagaking Erapatha’?, the story of the Buddha’s advice that hidden treasure is
like a poisonous snake’6; the story of Ksanti rsi’’, etc. E. Tomomatsu’8 who has
made a thorough study of Kalp, compares Dh(P)260 and 267 with gathas 2 and 3
of Kalp™»

Amar Singh80 points out that in ADV8L, the Darstantikas were criticised as
being arrogant about their logical argumentation ( tarkabhimanah). Singh82 argues
as follows:

“The Darstantikas followed the Buddha’s method of the drstanta, as pre-
served in the Sitrapitaka, to cope with the doubtful, conflicting, confusing, and
uncertain doctrines of Vaibhasika Abhidharma.

“History reveals that at the time when the Darstantikas set forth this revolu-
tion, the condition of Abhidharmika doctrines, introduced by different individual
philosophers, was highly controversial and there was no way to decide which one
was the correct one. In this stage of doctrinal turmoil within Buddhism, the
Sautrantikas adopted the neutral method of empirical examples and logic to decide
facts and to remove conflicting and doubtful doctrines. The application of drstanta
became the central point of this movement which later terminated in logical and
epistemological investigations.”

Singh’s argument in part agrees with Lii Cheng’s in as much as both suggest
that the Darstantikas used drstanta as a logical tool. Lii Cheng, however, does not
see this utilization as being the same as that of the Buddha in the sitras. It may be
that this inductive methodology, from the viewpoint of the Darstantikas them-
selves, was quite in keeping with the Buddha’s own empirical approach . Be that as
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it may, at least as far as the Kalpanamanditika is concerned, we find the use of
drstanta both for the elucidation of doctrinal points and as a logical tool. As for the
latter, we may note the use of the similes in this work to disprove the Vaisesika
doctrine of cause and effec83- The Samkhya method of five-fold syllogism is also
clearly mentioned and criticized®. In this connection, it may also be noteworthy
that the Buddhist logicians, in their three-fold syllogism, seemed to have preferred
the term drstanta (paksa, hetu, drstanta) to other terms like udaharana . The logical
function of drstantais described by the logicians as follows:drstintena adrstasyanta-
samikarana-samakhyanam i.e. drstanta serves the logical function of an analogy,
with what is known (drstanta), for what is unknown (adrstasyanta). This could at
least partly be a development from the way the Darstantikashad been using drstanta.

In the MVS, we find in several places33, the Vaibhasikas objected to the
way the Darstantikas and others like the Mahasarighikas employed drstanta to es-
tablish their own position or disprove that of the dbhidharmikas. To the latter, argu-
ments using drstantas are contemptible: Worldly dharmas as drstantas are called,
are incapable of repudiating or disproving the abhidharmika doctrines which are
regarded as aryadharmas. Louis de La Vallée PoussirB® quotes one such instance
from the MVS87  in support of J. Przyluski’s38 contention that drstanta is opposed
to sitra. This view, however, has been criticized by K.N. J ayatillekd9. Przyluski90
actually asserts that the two terms, Darstantika and Sautrantika , referred to one and
the same group of people: The former was used by the opponents by way of humili-
ation, and the latter by the Darstantika/Sautrantika themselves. Inspite of the sub-
stantiation given by Poussin and others?1, Przluski’s theory is doubtful as we
find instances in the MVS (222 MVSp682c, 693c, 313a)where the
Darstantikas are referred to as ‘The Venerable Darstantika® - which is hardly hu-
miliating. What the Vaibhasikas objected to was just the waydrstanta was used to
repudiate their abhidharmika doctrines. It need not have any implication of contrast
between drstantaand sitranta - in any case, in those quotations as given by Poussin,
the doctrine under dispute is abhidharmic and not sitric.

The above discussion serves to suggest at least the plausibility of Lii Cheng’s
assertion that the Darstantikas seemed to have used drstantas for the specific pur-
pose of elucidating and proving or disproving a doctrinal position. In the process of
doing so, as Singh suggests, the Darstantikas possibly had contributed to the devel-
opment of Buddhist logics.

On the question of authorship, there was another tradition, conveyed through
the central Asian Jy Chien (born in China), the prefacer toDh(C)92. According to
him, after the Buddha’s Nirvana, each of the five schools (Sarvastivada,
Mahasanghika, Mahi$asaka, Dharmagupta, Kasyapiya) compiled aselection of gathas
from the sitra-pitaka. Finding that this compilation fitted properly into none of the
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dvadasanga, they named it the “Dharmapada”. We can, of course, hardly take this
account at its face value. In particular, the implication that the Dharmapada as a
definite canonical text came into existence only after the Sarigha had split into five
schools does not seem to accord with facts. Brough®> has already rejected this sug-
gestion : “It seems improbable that, if they had been produced in this way, the three
available texts [-Dh(P), Dh(Gr) and Udv(Sk)-] of this class, differing so much in
their total lengths, would have shown such close agreement in the number of verses
which the Pali text shares with each of the others, or that so large a faction as five-
sixths of the shortest of them should be common to all three.” On the other hand,
this tradition, which most probably had come through the Indian translators of Dh(C),
may become meaningful if we see in it a metamorphosis of an earlier tradition :
Most of the schools had at some stage re-organized or revised, or - if Brougi? be
right - even “re-created”, a “primitive Dharmapada” without yet a universally rec-
ognized title, and comprising probably shifting contents with generally recognized
but shifting set of varga names. It is intriguing to observe that coming from the
northern tradition as Jy Chien did, he neither mentioned Dharmatrata’s name nor
the appellation, though he was sure to know of or even actually possessed a version
of Udv3.

It is noteworthy that, Jy Chien who was around the period of the completion
of the MVS, did not say a word concerning the rather widespread tradition of
Dharmatrata as being the compiler. But this in itself does not necessarily imply that
he knew nothing of this tradition. In any case, he speaks of the sramanas of the
different schools, and Dharmatrata can certainly fit in as a Sramana of the
Sarvastivada school. A similar tradition, also given in similarly general terms, is
found in the MPPS %6 .
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3 The different extant versions of Dharmapada

We are now in possession the following versions of the Dharmapada, pre-
served in Pali, Sanskrit, Prakrit, Chinese and Tibetan:

(1) The Pali Dhammapada (=Dh(P)) of the Theravada.

(2) Two versions in different Prakrit, now known as
(a) The Gandhari Dharmapada(=Dh(Gr)) of the
Dharmagupta (?) Brough thinks it is either Dharmagupta or
Kasyapiya. De Jong cites evidence more in favour of
Dharmagupta®?

(b) The Patna Dharmapada(= PDh), ed. G. Roth; Also
named The Buddhist Hybrid Sanskrit Dharmapada ed.
N.S. Shukla; of the Sammitiya(?)

(3) The Sanskrit Udanavarga of the Sarvastivada

(4) The Lokottaravada Dharmapada in Buddhist
Sanskrit, a small portion of which is quoted in the Mahavastu.

(5) 2 versions of the Dharmapada and 2 versions of Udanavarga in
Chinese.

(6) Two or three versions of the Udanavargain Tibetan.

As regards the commentaries on these versions, we have at present (i)DhA ,
(it) Udv (C1), (iii) DhAV(C), Udana-vivarana and (iv) Udana-alankdira

Among these versions, only PDh and the Chinese versions need to be intro-
duced. The former, because it was published fairly recently; the latter because as
Brough?®® has complained, “on the subject of the Chinese Dharmapada versions, .....
an unusually large quantity of misinformation has accumulated in print ......” (Inci-
dentally, in this regard, he himself too is not entirely innocen#?). However, as Dh(C)
is directly connected with this present thesis, it will be introduced and discussed in
detail in a separate section below. As for the other versions, since much information
of importance has already been given by various scholars® of great competence,
we shall here content ourselves with only some general remarks as a whole, particu-
larly on the question of the oldest extant version.
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2.1 The Patna Dharmapada

Four editions of the PDh are now available in print. (i) Buddhist Hybrid
Sanskrit Dharmapada, forms the M. Litt thesis of Dr. N.S. Shukla. (ii)The second
one, was edited by Gustav Roth and published in West Germany, in the report of the
proceedings of the Gottingen symposium on “The Language of the Earliest Bud-
dhist Tradition”, ed. Heinz Bechert (Gottingen, 1980). Roth refers to this as the
Patna Dharmapada. (iii) Cone, Margaret (ed) ‘Patna Dharmapada’ in Journal of the
Pali Text Society X1III, pp. 101-217. (iv) Edited by Mizuno K. in his 'A Study of
the Buddhist Sanskrit Dharmapada’ in Buddhist Studies Vol.11 & 19 (Hmammatsu,
1982, 1990).

This version consists of 22 chapters, with a total of 415 stanzas (414 in
Shukla’s, Cone’s and Mizuno’s editions), though in the colophon the total number
is given as 502 (gatha-satani paiica dve ca gathe). On this, Roth!9! remarks: “The
manuscript on which our text is written on both sides of 21 leaves appears to be
complete. I cannot explain the discrepancy”. Of the 22 chapters, the following 13
are common to all the other versions: (1) Jama, (2) Apramada, (3) Brahmana, (4)
Bhikkhu, (8) Puspa, (9) Tanha, (10) Mala (11) Bala, (12) Danda, (17) Atta, (19)
Citta, (20) Magga, (21) Sahasra. Two chapters (5) Attha and (7) Kalyani, though
different in titles from the Pali, are in fact quite similar in content to Sukha-vagga
and Papavagga, respectively, of Dh(P). One chapter - the 22nd - is not named in the
manuscript. As the verses of this chapter appear in the Sutta nipata, Roth has tenta-
tively named it 'Uraga-varga’,” with reference to the Uragavagga of Sutta-nipata 1.
1-17 in particular”102, In respect of its gathas, many read very much like those in
Dh(P). Among them, according to Shuklal93, 59 are unknown to the other available
Dharmapada texts.

Compared to Dh(Gr) and Udv(SK) the PDh is the Indian version closest to
the Pali. The general features of its language too bear the characteristic marks of a
western Prakrit, very close to those of Pali.l04 However, “regarding the question of
whether our PDhp (=PDh) is a translation from a Pali version into a Sanskrit, we
may only say that here a weak attempt has been made to render a Prakritic text into
Sanskrit..... It consists of altogether 22 vargas, whereas Pali Dhp has 26, Uv 33, but
GDhp (scil =Dh(Gr) also 22 vargas, in an order different from the one of our Pdhp
under discussion. This state of affairs indicates that our PDhp is based on a Prakrit
- Pali version which is older than the existing Pali Dhp. Besides, there are also other
differences in the verses themselves and the sequence of their order which exclude
the Pali Dhp in its present form as the direct source of PDhp195” Shuklal%6 like-
wise argues for its anteriority to Dh(P) on the following grounds: (i) whereas in the
PDh its subject matters are divided inconsistently, Dh(P) is very much streamlined
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in respect of chapter division and verse distribution. (ii) The presence of the older
Hybrid Sanskrit forms throughout the text, including those verses not found in
Dh(P). Shukla even goes so far as to suggest that “the vargas and the verses found
therein provided a basis for the other texts to group and regroup their material.”
This kind of enthusiasm is understandable; but his assertion will have to be substan-
tiated.

Professor M. Palihawadanal 07 summarizes the importance of this text in the
following words: “The closeness of the Patna Dharmapadato the Pali Dhammapada,
as well as the fact that it is only very slightly Sanskritized, makes it almost an ideal
source for comparison with the Pali text whenever the latter presents a textual diffi-
culty such as for example a questionable grammatical form, or a word which the
Pali scholastic tradition itself is not able to explain to our satisfaction.”

On the basis that the words and phrases of this Dharmapada seem to corre-
spond to the transliteration of various technical terms appearing in the Vinaya-
dvavimsati-prasammartha $astra (T24 pp,665-673) of the Sammitiya, Mizuno thinks

that PDh too belongs to this school.
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2.2 The Chinese Dharmapada versions

The four Chinese version are, in the chronological order of their translation
: (a) The Fa Jyu Jing, ‘Dharmapada Satra ( #:4]88 = Dh(C)) T4, pp.559a -
575b, translated by Ju Jiang Yen et.al. around 224 A.D. (b) The Fa Jyu Pi Yu Jing
* Dharmapada-avadana sitra (A1 E 8 = DhAv(C)) T4pp.575b - 609b;
translated by Fa Jyu and Fa Lih, during the period 290 - 306 A.D. (c) The Chu Yau
Jing(HHEEE = Udv(C1)) T4pp.609b - 776a; translated by Samghabhiti and Ju
Fo Nien in 383 A.D. (or 374 A.D.) (d) Fa Ji Yau Sung Jing, ‘A Compilation of
Important Dharma Verses’ ( IR B AHLR = Udv(C2)) T4 pp.777a - 799c;
translated by an Indian monk Tien Shi-Tzai (Tien - deva, Shi-tzai - §antika) be-
tween 990 - 1000 A.D. The Fa Jyu Jing will be considered in all its details in the
following chapter.

2.2.1 The *Dharmapada-avadana-siitra (= DhAv(C))

The DhAv(C) contains the same 39108 chapters, and in the same order, as
the Dh(C). However, it includes only some 287 out of a total of around 758 (i.e. less
than half) stanzas of Dh(C). 3 of its stanzas (one each in Ch.18, 22, 32, respectively)
are not in Dh(C). The wording in the stanzas is almost always identical with those in
Dh(C). Very rarely does one come across a slight difference, as inDhAv(C) 31.3a
(p.600c) which has #H4  (‘Protector of wealth’) instead of SFEf  (lit.‘wealth-
guard’) of Dh(C) 31.5a corresponding to Dhanapalaka of Dh(P) 324a. This may
imply that the translators or compilers of DhAv(C) actually consulted some Indian
original - at least apparently so in the case of the stanzas. On the other hand, it could
also be that as they were themselves well-versed in these Dharmapada stanzas in
the Indian dialect, they simply decided to give in such instances what they thought
to be better renderings. From each chapter of Dh(C), several stanzas are selected
and then commented upon collectively.

The commentary invariably takes the form of a story (about 75 stories in all)
which covers the whole group of stanzas and serves as the raison-d’etre for the
stanzas so selected. In a few instances!0%, some stanzas originally belonging to a
different chapter in Dh(C) are transported and fitted into the commentarial story of
another chapter. Thus, stanzas 10, 11, 12, originally belonging to chapter 23, of
Dh(C) are fitted into the story of chapter 22. There is no word-for word exegesis as
in the case of Udv(C1) and DhA. The story, however, in some cases, does throw
light on the meaning of certain words used in the stanzas. Thus in tanza 9.1 (p.583a)
corresponding to Dh(P) 1, the commentarial story makes it clear that the word #
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in pada 9f BB is to be undertood as having a verbal signification
represented by B8 rolling over and kill’ (Cf.infra 4.2.1 for details).

There are reasons to suspect that this DhAv(C) might not be a straight trans-
lation from an Indian original. For one thing, the way it groups a few stanzas se-
lected from each chapter of Dh(C); and then gives a story the content of which is
meant to cover the whole group, is quite artificial. For another, it would be most
extraordinary for its Indian original to have consisted of exactly the same 39 chap-
ters in the same order, as those of Dh(C). As we shall show below, Dh(C) consists
of an original core of 26 chapters corresponding to Dh(P); with subsequently 8
added in front, 1 in the middle (before chapter 34) and 4 at the end, of this original
core. On the other hand, the fact that its commentaries contain stories which find
parallels in other versions - such as the one above - would suggest that it was prob-
ably not a pure invention on the part of the suppposed ‘translators’. It is more likely
that the latter gathered stories found in one or more Indian commentarial tradition,
and translated them to cover a group of stanzas appropriately assorted from a par-
ticular chapter of Dh(C). In this process, some details could also have been added
by them in order to make sure that the assorted stanzas are properly covered. For
instance, in chapter 34, the group of stanzas originally ordered as (25) to (30) are
regrouped, with (28) and (29) placed before (25). A story then seems to have been
either invented or modified in such a way as to nicely cover the whole group and at
the same time justifying the regrouping. To this extent, therefore, it cannot be re-
garded as a translation, in the strict sense. The details added too could also have
been in the main from some Indian originals, as there is little in the stories which
may be considered distinctly Chinese as opposed to Indian.

Mizuno!!0 thinks it most likely that there was actually an Indian original
belonging to a certain tradition. The translators translated this, while at the same
time arbitrarily selected stanzas from Dh(C) to be fitted into the appropriate stories.
Fa Jyu Bi/E , one of the co-translators, is known'!! to have translated a sitra
named (Da) Lo Tan Jing (K YR &R (T1pp.277 - 309). As this is a different
translation of the same sitra constituting the last part of Dirghdgama of the
Dharmagupta, Mizuno conjectures that the original for DhA v(C) might also possi-
bly belong to the Dharmagupta. The fact that the stories are generally quite different
from those of DhA, will exclude the possibility of this commentarial tradition being
Theravada. It might even just be distantly possible that since the text commented
upon is Dh(C), the latter might also ipso factobelong to a tradition other than that of
DhA. But still another possibility is that the compilers of DhA v(C) simply selected
the only complete version of Dharmapada at the time (i.e. Dh(C). The 700-gatha
version, if also extant at the time, was according to Jy Chien rather obscure and
probably incomplete to be commented on.

There is an English translation by S. Beal, entitled: Texts from the Buddhist
Canon Commonly known as Dhammapada (London, 1878). Beal , however, has
given only a free rendering of the stanzas and a summarized - -also rather free -
translation of the prose.(For a review of this work, see supra, 1.1).
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2.2.2 The Chu Yau Jing (= Udv(C1))

The question of the authorship of this work and its connection with the
darstantika school has already been discussed above. As additional informatiori!2,
we may add here that several leading Buddhist masters were mentioned in Udv(CI),
giving us some indication as to the date of the Indian original: ASvaghosa, the fa-
mous Buddhist poet of the 1st century A.D. was mentioned several times; his stan-
zas being quoted mainly in the ‘Anitya-varga’. Sanigharaksa, also of the 1st century
A.D., was mentioned once (p.655c¢); his Yogacarabhami( {1758 ) was quoted
by name twice (p.655¢c, 660c). Dharmanandi ( BFEEELR ), a respected
master in MV3113 was also quoted once (p.655b-c), together with Sangharaksa .
Two masters of slightly later dates were also mentioned : Dharmasri (p.643a),
author of *abhidharmahrdaya , of the middle of the 2nd century A.D, and the
Sautrantika founder Kumaralata (p.638a), of around the 2nd and 3rd centuries A.D.
These two latter references may raise some problems : Either we shall have to as-
sign the date of Dharmatrata, the alleged compiler of Udv(C1) to at least the latter
part of the 3rd century A.D., or we shall have to assume that the extant version has
been revised with additions by later hands.

The title ‘Chu Yau’ ( i ) means literally ‘ the coming forth of sun-
light’. That it translates Udana is clear from the fact that in the work itself it occurs
as the sixth anga of the dvadasarga : “Sixth, ‘Chu Yau’. This refers to [the text]
beginning with anitya[-varga] and ending with [brahmanavarga] It gathers the es-
sential treasures of the siitras, expounds and publicizes them in order to admonish
the future [beings];hence its name ‘Chu Yau’”. It is possible thatUdana ( ud +pan)
is interpreted as the “coming forth of sunlight” symbolizing the fact that the essence
of the Buddha’s teachings so collected and preserved in the text will serve to in-
struct or admonish all those to come. If so, the translation of the term is not literal
but interpretive. Mizuno!!4, in a footnote, suggests that the translator here seem to
have derived the word from u +pdf: ¢ to shine forth’.

Though the preface mentions the number of chapters as 33, we have 34 in
the extant text. This apparent discrepancy arises from the fact that there has been
some subsequent rearrangement which splits up the apramadavarga into 2 :
‘apramdda varga’ and pramadavarga. This is clear when the content of the text is
compared to that of Udv(C2). Apart from this, there are also such textual corrup-
tions of the present Taisho version (based on the Korean edition), as with regard to
the sequence of the text and stanzas many of which are embedded in the prose.
Mizuno!!s has attempted a revision and restoration.
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Udv(C1) extensively borrows the stanzas of Dh(C), verbatim. These are usu-
ally retained as tetrasyllabic, while its own stanzas translating an Udv(Sk) are mostly
pentasyllabic. As to the Indian original, Willemen! 16 has observed numerous points
of agreement between Udv(C1)and P.H. Ms. of Udv(Sk). According to him, Udv(C1)
“almost alWays agrees with P.H. Ms. When it does not, this is often due to the fact
that Ch.Y (=Udv(C1)) merely borrows the translation in F.Ch. (=Dh(C)), without

giving its own translation™! 17,

In borrowing the stanzas of Dh(C), sometimes, the compiler appears not to
have looked at the Indian commentary carefully. Thus, in Dh(C)30.4 (correspond-
ing to Dh(P) 309), the fourth bad consequence for a heedless manis givenas  ‘sen-
sual indulgence’, against ‘hell’ in the Pali. Udv(CI) (11 p.640b) borrows this stanza
verbatim. Yet, interestingly enough, the commentary while repeating this stanza
and also discussing sensual indulgence, gives at the end ‘hell’ as the fourth item and
also briefly comments on it.

Willemen!18 pointed out “the odd fact that in the last chapter,
'Brahmanavarga’, of Ch.Y. there are several passages in which there are two differ-
ent stanzas for what is really the same Indian stanza : the first is a tetrasyllabic
stanza borrowed from F.Ch. translating Dhp., the second stanza translates the corre-
sponding stanza of the Uv. (pentasyllabic).” But if we are not mistaken, there seems
to be some inaccuracy in his statement. Let us consider some of the examples quoted
by him.

(i) Two stanzas, (a) one on p.769c¢, (b) the other on p.773c, are said to corre-
spond to Udv(Sk) XXXIII 53. Itis true that (a), tetrasyllabic, is identical withDh(C)
35.13 (p.572c) corresponding to Dh(P) 395, and that (b) pentasyllabic translates
Udv(Sk) XXXIH 53. However, just by looking at the corresponding stanzas in
Dh(P)and Udv(Sk), it is clear that the former is different, particularly in b, from the
latter. Besides the two Chinese stanzas are found not side by side, but pages apart,
with many stanzas in between. It is therefore hardly the case of “two different stan-
zas for what is really the same Indian stanzas.”

(ii) For Udv(Sk) XXXIII 60, we are to have 2 stanzas: (a) a tetrasyllabic
one(p.770a), verbatimfrom Dh(C)35.1; (b) Another, pentasyllabic, on p.774c, trans-
lating the Udv stanza

However, here too the two stanzas are not identical or even nearly identical.
Particularly, whereas (a) has 4 pada (b) has 6; of which the 3rd is quite different.
Moreover, we may also note that another tetrasyllabic stanza, of 4 pada, identical
with (a) but for d, occurs in the Sramanavarga (p.678a), a totally different chapter.
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(iii) For Udv(Sk) XXXIII 72, we are to have (a) 1 tetrasyllabic stanza on
p.770d, borrowed from Dh(C) 35.2 (p.572b); (b) 1 pentasyllabic stanza translating
the Udv stanza. But while (a) has 4 pédas, (b) has 10, with quite different meanings.

(IV) For Udv(Sk) XXXII .35, Willemen gives the two correspondents as (a)
the one on p.771a, borrowed from Dh(C) 35.33 (p.573a), and (b) the one on p.772a,
translating the Udv(Sk) stanza. However, in this case, both are tetrasyllabic!

Thus, of the five examples given by Willemen (p.XXI), perhaps his state-
ment is justified only with regard to the second one (not quoted by us here) corre-
sponding to Udv(Sk) XXXIII 41 and Dh(P) 395. By way of summarizing the point
we are making here, let us consider another example (not quoted by Willemen) :
Dh(C) 28.22, tetrasyllabic, occurs verbatim except for a, on p.683a in Udv(Cl).
Another stanza, also tetrasyllabic, and verbatim identical with the latter except for
b, occurs on the same page (p.683c). Now, interestingly enough, inTbUdv(E)p.44)
we also find two such almost identical stanzas numbered side by side: 9 and 10. In
fact, when we examine Udv(Sk), we find XII 9ab= Dh(P)275cd, cd= Dh(P) 276ab;
XII 9cd = Dh(P) 276c¢d. Le., in the Sanskrit original itself, there are more than one
stanzas, parts of each of which correspond to parts of the Pali stanzas. This situation
of several stanzas being made up of various common ‘tags’ is in fact quite a com-
mon one in the different extant Dharmapada versions. We must, therefore, be cau-
tious not to always assume that just because there are two similar or even near
identical Chinese stanzas in Udv(C1), they are both meant to correspond to one and
the same Indian original, one of the two being simply borrowed from Dh(C) for
apparently no real reason. Willemen in fact effectively assumes this.

Udv(C1), like DhAv(C) contains many commentarial stories. According to
Mizunol 19, there are altogether about 150 such stories, and within these stories, a
total of about 120 stanzas (outside the Udanavarga) have been quoted. Besides re-
lating such episodes, the commentary often provides exegesis on words occurring
in the stanza. In this respect, it is very much comparable to the PaliDAA. For this
reason, it is a valuable tool for the comparative studies of the interpretation of the
Dharmapada stanzas; particularly where the Indian versions of a stanza is problem-
atic and the DhA does not seem to provide a satisfactory explanation.

In the process of the evolution of a textual tradition, such as that of the
Dharmapada, it must not be assumed that the commentarial materials are always
and necessarily later compared to the texts they purport to comment upon. In all
likelihood, there have always been commentarial explanations from the earliest
stages, accompanying the texts - in this case the stanzas. The prefacer to Dh(C)too
clearly tells us that in the case of this text “there are stories of origin for the stanzas,

and exegesis for the words ( BEH AR » A1GHES 120 No
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doubt, in the course of development, not only new interpretations accrued, but the
original ones too were subjected to modifications to varying degrees, so that what
we get in the extant versions comprise different chronological strata, with many
forms of corruptions. However, it is worth stressing that we must be prepared to
find authentic interpretations in any extant commentary, be it Theravada,
Sarvastivada, Pali, Sanskrit or Prakrit (in some cases preserved in Chinese and Ti-
betan translations). Accordingly, the Udv(C1)and DhA v(C) commentaries too must
be looked at in this way, apart from the Pali DhA which has been regarded by many
as being always the more 'authentic’ or 'authoritative’ one. All of them must have
suffered corruptions in some cases, and all equally may contain the earliest authen-
tic explanations in other cases. :

Besides, the well observed fact of the fluctuation of material between the
commentarial tradition and the text!2! in the evolution of the two, should make us
all the more mindful of their inter-relation which must be taken into account in our
attempt to trace the earliest or ‘original’ form of a stanza : The form or content of a
stanza may induce changes in the connected commentarial story, and vice versa.
This is the case even with regard to such solemn matters as the wording of the
pra'tit?202k.sa rules on the one hand, and the nidana of pratimoksa-vibhariga on the
other!4+4.

In this connection, we shall quote an example here to illustrate the impor-
tance of including the commentarial material of Udv(C1), and also information from
other parallel Chinese sources in order to arrive at some solution or at least to better
appreciate a particualr textual problem.

This example concerns Dh(P) 346ab:
etam dalham bandhanam ahu dhira
oharinam sithilam duppamuficam

“This is a firm bond, say the wise,
Dragging on, slack, hard to get free.”

This is obviously problematic, since it apparently makes no sense to speak
of a bondage that is at once ‘firm’ and ‘slack’. The Pali DhA tries to resolve this
apparent contradiction by explaining sithilam - The crux of the problem - as fol-
Tows: “It does not cut the skin or flesh at the place where [one is] bound [by it}; does
not bring out blood. Without even making [one] realize the fact {that one is] bound,
it allows [one] to do [one’s] work on roads, on land, and on waterways; and so forth.
Hence ‘lax’” (Palihawadana’s translation, Palihawadanap.363). Such an explana-
tion, however, seems rather contrived and hardly satisfies the critical modern schol-
ars. To arrive at some viable solution, other parallel versions must be consulted.
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Several modern scholars, Liiders, Mehendale, Brough and Dhadphale, who have
discussed the problem, have considered the readings inUdv(Sk), TbUdv and Dh(Gr).
(1) Udv(Sk) 11 6ab :
etam drdham bandhanam ahur aryah
samantatah susthiram duspramoksam

(2) Dh(Gr) 170ab .
eda dridha-bafianam aha
dhira oharina $iSila drupamoksu

(3) TbUdv:
hdod pahi chinis ma gan yin dei hod kyan,
rab tu dgrol bar dkah zes hphags pa gsun

“They say, 'Although desire’s bonds are loose, it’s hard to be
completely free of them,””123

Liiders (BSU 583) proposed that the problematic word sithilam of Dh(P)
was derived through a process of corruption from some such original as sutthilam:
Sutthilam —> sathilam —> sithilam. He believed susthiramin Udv(Sk) to be a true
reflection of the original word in the verse, but was at the same time troubled by
Udv(Tb) which clearly supports the Pali. To resolve the problem, Liiders suggested
that the Tibetan translators might have access to an older Indian original other than
the Sanskrit. Mehendale!24, followed by Brough, rejected this theory. Mehendale,
citing Taitt. Samh 3.2.4.3 where heaven and earth are addressed as 'drdhe sthah
Sithire', asserts that drdha means 'strong ' rather than 'fixed'. The two terms are thus
not as incompatible as they appear to be. Mehendale also suggested that when
kamabandhana is said to be both sithila and duppamufica, a contrast is intended.
Brough!23 considers as conclusive argument the fact that ThUdv supports sithilam.
According to him, “the only explanation possible in the present verse is that the
revised and more Sanskrit version of the Uv was alone responsible for the intrusion
of susthiran’”. As an alternative possibility, Brough (oc. cit) proposes “that the
original verse had sithila compounded with the following word: 'a fetter hard to
untie for those who are morally sick’.” Dhadphale (Dhadphale , p229) considers
sithila as a case of Apheresis, and offers the following explanation:

"...sithila here represents a-sithila (with the loss of the initial vowel)....The
meaning dalha is strengthened by a negative synonymous expression a-sithila. It
should be pointed out that drdha and a-Sithila as a pair of synonyms occur in Vedic
Literarure also. Taittiriya Brahmanalll.1.5 has drdho'Sithilah syam itiand drdho ha
va a-Sithilo bhavati."

All this is very illuminating. To these discussion, we may now add below
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more data for consideration, from PDh, a relatively recent publication, and the Chi-
nese sources:
(4) PDh 144ab:
etam drdham bandhanam ahu dhira
oharimam sukhumam dupramuficam

(5) Dh(C) 32.15ab
BUHEAR  RESEH (p.571a)
“The wise say that craving is a prison, deep,
strong and difficult to escape”.

(6) Udv(C1)2.7ab :
A - RE R (p-628¢c)
“Of bonds, the strong one is hard to untie for those who drift
within!26 and are slack”.

(7) Udv(C2)2.5cd -
FEREA > BREEAH (p-7782)
“[They are] bound by sensual attachment;
[A bond] strong and difficult to escape”.

(8) SA(T2p.338b):
BB SBMEET
AR R
“(Those with a defiled mind long
for wealth, jewels, wives and sons).
Their bond is long and strong;
And though slack, is hard to free”.

A survey of the above eight sources of information would give rise to the
impression of a complicated intertwining of the different textual traditions on the
one hand, and of the textual - commentarial materials on the other. In a way, this
creates more problems than it solves, in our search for the original or authentic
version of the verse in question. Nonetheless, it seems permissible at least to make
from them the following inferences:

(a) Sources (2), (3) and (8) agree with the Pali. (6) too supportssithila, though
as we shall see from its commentary, the word £8 (‘slack’, ‘lax’, ‘loose’) does not
seem to refer to the bond. On the other hand, Dh(C) though on the whole closely
related to Dh(P), here directly contravenes the Pali. The agreement of (8) with the
Pali is particularly noteworthy in that it seems to extend even to the DhA explana-
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tion: This bond is a ‘strong’ one. But it is ‘long’, and therefore ‘slack’. Yet ‘though
slack’, it is ‘hard to take off’. This situation is explained by DhA as a (long) fetter
that can allow one to move round and get various things done, inspite of one being
in chain. However, it does not necessarily imply that the ChineseSA here has incor-
porated the commentarial material of the Pali (the SA version occurs where it corre-
sponds to S'i 77), and is therefore a later tradition. Rather it can be looked at as
another instance of the fluctuation of material between the stanza and the
commentarial tradition. Moreover, even if one should choose to consider this as
actually a case of a stanza incorporating a commentarial tradition, of its own or the
DhA or one common to both; this still need not imply its relative lateness, compared
to the Pali and other versions. The commentarial explanation could have been as old
as the stanza itself. In this case of course, the very fact of an ‘incorporation’ would
ipso facto exclude the possibility of its being the ‘original’ form.

As to (6), some problems pertaining to the interpretation of the verse in ques-
tion, as well as of the Udv(CI) commentary here, might still remain. Willement27
gives us the commentarial story as follows: “Ch.Y 628c says, there was a king who
set his prisoners free. All hurried away, except one. This wise one stayed even
though he had been turned loose (%% sithila). He thought of the much stronger
fetters that awaited him outside of prison.” It is a little puzzling how he got the story
in this form. As the commentarial story directly affects our understanding of the
significance of the term 'slack’, we shall give below a literal translation of it: -

“Hard to untie for those who drift on within’ -'Drift’, i.e. drifting on (or
flowing on) within the {three] dhatus, [three] bhavas, [four] jatis, and [five] gatis. 1
shall now tell you an allegory. By means of an allegory, the wise comes to under-
stand by himself. Formerly, there was a king who kindly granted a universal am-
nesty to all, to release all those in heavy imprisonment. Among these prisoners,
some were disgusted with being bound and could not stand imprisonment. They
had always cherished the thought of getting out of the prison quickly and did not
wish to stay on. Another category of beings, however, delighted in being in the
prison. Their minds lingered on, and they enjoyed hearing the sounds of suffering.
[This latter category] therefore stayed on unwilling to leave the prison. Hence, 'hard
to untie for those who drift within and are slack’. 'Slack’, because though being
pardoned, they were reluctant to leave.”

Thus, inspite of Willemen’s account one can hardly find in this story, any
mention of one particualr ‘wise one’; less still his “thought of the much stronger
fetters that awaited him outside.” Rather the word ‘slack’ seems to refer not to the
bond, but the moral slackness of one category of prisoners. They cherish no thought
at all of getting out of the samsaric imprisonment. Brough’s suggestion mentioned
above certainly seems to be supported here. On the other hand, the two commentarial



traditions - Udv(C1) and DhA - in their essentials - have a point in common: Those
bound by craving take samsaric existence for granted; they go about their accus-
tomed activities, unaware of the disadvantages of being in bondage, and hence fail
to get out of it. Such a bondage is subtle and indeed hard to get free from.

(b) The idea of it being subtle is explicitly expressed in (4), in the adjective
sukhuma (Siksma). The first adjective of (5), %€ (‘deep’) may also correspond to
the same idea, the character being in fact one of the translations for §iiksma.

(c) Sources (1), (5), (7) contravene sithilam, and therefore lend support to
part of Liiders’ proposal. Brough seems wrong here in holding Udv(Sk) alone re-
sponsible “for the intrusion of susthiram’”.

Thus, we see from the above sources, an interesting intertwining of tradi-
tions. While we have been able to discern in them an underlying common notion of
such a bond being subtle and hence difficult to untie, in comparision to the ordinary
bonds; we are probably even less certain than Liiders and Brough as to which con-
stitutes the original form. Nonetheless, since the SA version agrees perfectly with
the Pali and its commentary, we may concede a greater probability to sithilam
being an earlier form. As the relative antiquity of the SA/S over the other three
agamas/nikdyas has already been demonstrated (see Compilation, pp.629ff), it may
be permissible to consider sithila to be at least as early as before the split of the
Sangha into the Vibhajyavada and Sarvastivada lineages.(SA belongs to the
Sarvasthivada)
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2.2.3 The Fa Ji Yau Sung Jing ( = Udv (C2))

Of the four Chinese versions of Dharmapada, this was the latest to be trans-
lated. In the Taisho edition (T4 p.777a) an explanatory note beneath the title of the
work states: “Compiled by Bhandanta Dharmatrata. Translated, by imperial decree,
by the great Tripitaka Master Tien Shi Tzai, the Sramana-minister bestowed with
the Purple Robe, coming from the Tamasavana-vihara in Jalandhara, Central In-
dia.”

Regarding the title, Willeman!28, arguing against F. Bernhard!2, strives
hard to prove that ‘Fa Ji Yau Sung’ (the Chinese title) translates Udanavarga’: “By
way of conclusion we would like to say that, when we consider the facts that the
title of F.S. translates the title Udanavarga, and that other Chinese (and Sanskrit)
texts do not at all exclude the title Udanavarga for Dharmatrata’s collection of stan-
zas, it seems to us that the content of the sixth anga udina can accurately be called
‘Collection (scil. by Dharmatrata) of Udanas’ or udanavarga, that is the Dharmapada
of the Sarviastivadins of Kasmira.” However, his argument does not seem very
strong, particualrly in his rather forcible attempt at equating®&  with vargita. The
only somewhat positive indication in his favour would be the statement, partly re-
stored by Pradhan, in AKB (p.3) “Bhadanta dharmatratodanavargiyakaranavat
though even here what occurs is not exactly the specific form of the title of
‘udanavarga’. Shyuan Tzang’s translation in AKB(C) (p.1b) here reads: “Just like
the udana stanzas - the anitya-varga etc - compiled by Bhandanta Dharmatrata’
The subject of the whole sentence, therefore, would seem to be the udana stanzas’
- not in the form of ‘udanavarga’.

It is more reasonable to understand the Chinese title as a free-rendering of
Udana, which of course is not to deny the co-existence of the title udanavarga’ in
Sanskrit. As we have discussed above, at least by the time of the MPPS (latter 3rd
century A.D.), ‘udana’ had become a general appellation of a poetic compilation
with ‘dharmic significance’. In the introductory stanzal30 of this work itself, we
find, corresponding to udinam jinabhasitam of Udv(Sk), #8575 258 -
‘The Fa Sung (Dharma-stanzas) spoken by the Buddha’. ‘Fa Sung’, two of the terms
in the Chinese title, is therefore clearly a free-rendering of udana. As to ‘Ji* it
needs not signify any more than being part of the free - rendering for udana, under-
stood as a compilation (‘J7") of Dharma-stanzas’. If ‘varga’ is meant to be trans-
lated, there is no reason why /% (‘pin’, ‘chapter’) was not used, since this Chinese
word occurs in the title of each chapter as well as in the stanzas (e.g. the last stanza).

This compilation comprises about 920 stanzasl31, divided into 33 chapters.
Except for the first 3 stanzas of the Tathagatavarga(p.787b) which are septisyllabic,
all the other stanzas are pentasyllabic. A comparison of these stanzas with those in
Udv(C1) and Dh(C) shows very clearly that the translator of Udv(C2) had con-
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sulted these two earlier translations. Very often, Udv(C2) simply borrows the stan-
zas of Udv(C1), which as we have seen, in turn borrows much from Dh(C). Some-
times, it also borrows from Dh(C)directly. The stanzas so borrowed, if tetrasyllabic,
are all made pentasyllabic. However, it is definite that Udv(C2) had its own Indian
manuscript, which according to Willemen!32 seems to be similar to the manuscript
of TbUdv, and likewise belonging to the Milasarvastivada.

In making a tetrasyllabic stanza of Dh(C) pentasyllabic, it produces a para-
phrase of the former. To this extent, it may also be considered a sort of commentary
on those borrowed stanzas. Very often, however, the paraphrasing does not give us
any extra information at all regarding the proper meaning of the tetrasyllabic verse.
At times, it is unjustified and even misleading. The following example 33 will suf-
fice to illustrate this :

Corresponding to Dh(P)390, Dh(C) 35.16 has :
ERRE  LERE > CECH  BEBE -
(“If one is calmed with regard to the pleasant,

One’s mind would be attached to naught.

- Having [thus] renounced and rectified,

One extinguishes all sufferings’).

This Chinese stanza is taken over by Udv(C1) 35.4 (except thatina R
is replaced here by a homonym ¥ andind %  isreplaced by # ). Udv(C2)
35.4 (p.798a) then borrows this and makes it pentasyllabic :

ARRER  LEFTE
ERCHIE - RS -

In this stanza, apart from adding one character to each pada, the translator
has changed two characters: ¥  becomes & inaand J becomes %
in d(already so replaced in 35.4d) Whereas the second change produces hardly any
difference in meaning, the first is significant: It makes the first two padas as a
whole unintelligible. For, while it is true that in ancient Chinese$¥  also contains
the meaning of & ,‘torely on’, its meaning here is A 8., ‘to be calmed”, “to
be appeased”. The unintelligibility of Udv(C2) 35.4ab should be obvious - unless
one is prepared to read a lot of philosophizing into it - from Willemen’s transla-
tion!34: “When, having relied on craving, his mind does not covet anything
(anymore)”!

Mizuno!35 has also pointed out that in paraphrasing a borrowed stanza, the
translator of Udv(C2) sometimes seems not to have cared to consult the Sanskrit
original 136 of Udv(C1) : Thus, corresponding to Udv(Sk) XXXII 9a $inyagaram
pravistasya; and Dh(P) 373a, sufifidgaram pavitthassa, both Dh(C) 34.13a(p.572a)
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and Udv(C1)33.9a(p.765c)v have & &8 A 22 , ‘One should learn to enter
into the empty’. Udv(C2) adds the character &€ (‘samadh?, ‘samapatti’) at the
end, thus changing the meaning to : ‘One should learn to enter into the §iinyata-
samapatti”. This is unjustified by the Sanskrit (and for that matter neither by the
Pali).

We may also add another similar example here: Corresponding to Dh(P)
398c¢ ukkhittapaligham'37 buddham, and Udv(Sk) XXXIII 58¢ utksiptaparikham
buddham, both XXXX Dh(C) 35.16c (p.572c) and Udv(C1) 34.58¢ (p.774bf) have
BRI , ‘who is self-awakened and out of the moat’. Udv(C2) 33.57¢
(p.799b) adds the character 7  (‘suffering’) before #f , thus interpreting the
moat as that of suffering. However, this stanza was borrowed from Dh(C) via
Udv(C1) which explains the moat as mana (p.774c). The translator of Udv(C2)
obviously has not cared to read the text of Udv(C1) here.

Apart from such carelessness in paraphrasing, the translator also appears to
have rendered the chapter-titles inaccurately. Mizuno' 38 has already discussed this.
Particularly bizarre is ¥§i%  (‘The pure’) for ‘Prakirpaka’ (chapter 16). On this
account, Mizuno in fact has expressed doubt with regard to the translator’s compe-
tence. All this taken together into consideration then, we may say that, compared to
the other three Chinese versions, Udv(C2) is relatively less valuable as a reference
book in which to look for possible authentic or earliest forms of the Dharmapada
stanzas.
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2.3 The Question of the earliest extant Dharmapada

By way of concluding this chapter, we may have a brief look here into the
question of the earliest extant Dharmapada.

In spite of the possibility, as we have suggested above, that if the Sarvastivada
tradition of Dharmatrata’s authorship be accepted, the Udana or Udanavarga could
have been the earliest codified version; the present version of it definitely shows
signs of being the latest. To begin with, occasional grammatical irregularities not
withstanding, it is a fully Sanskritized version. Moreover, it has the largest number
of chapters and the largest number of stanzas. This is of course not to suggest that
numerical consideration alone is decisive. But there are definite indications that the
text could have accrued a large number of additional stanzas in the course of time,
in comparison to the other versions. This is especially clear when we compare the
number of stanzas in the last 7 chapters of the different extant versions of Udv :

Udv(Sk) TbhUdv Udv(C1) Udv(C2)
(Sparham’s tr.)
29.‘Yuga  57(+10) 56 (Rockhill:59) 44 49
30. ‘Sukha’ 52 50 (Rockhill:53) 46 46
31. ‘Cia’  60(+3) 64 47 46
32. ‘Bhiksu’ 82 78 (Rockhill:77) 44 63
33. ‘Brahmana’ 83(+6) 94 (Rockhill:91) 72 69

In addition, we should also take note of the fact that there exists a large
number of incomplete recensions of the Udv in several Central Asian dialects. In
some of these, their commentaries are also said to exist. If we take these into consid-
eration as well, the fluctuation of the number of stanzas is most likely to become
even more obvious. Finally, results of comparative studies on the individual stan-
zas, too, reveal that there have been considerable modifications in the case of the
Udyv stanzas.

Nevertheless, one must not exclude the possibility that there existed in some
western Prakrit the earliest codified Dharmapada version (probably known at first
as a ‘Udana’). We are of course here speaking of this as only one possibility. In
considering the ‘early and late’ Dharmapada versions,we shall do well to remember
the following three fold criterion proposed by Venerable Yin Shun! 39 for stratify-
ing the Buddhist Canon:

(1) ‘Old and new’ with regard to material and structure - There may be old
organizational schemes with some new material included; there may also be rela-
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tively well conserved content greatly re-organized.
(2) ‘Old and new” with regard to the essential and the peripheral - e.g. the
‘nidanakatha’ in relation to the Jataka.

(3) ‘Old and new’ of form and content (in the narrow sense) - Form and
content are not necessarily consistent with each other. E.g. an old house newly painted
cannot be thereby considered new. Likewise, a badly neglected house is not neces-
sarily as old as it may look. The same is true with regard to the content of a text and
the language (the form) which expresses it. As long as its organization and content
remain unchanged, a text cannot be considered new, even if it is translated or trans-
formed through a newer linguistic medium.

Thus, the question of the ‘early’ and ‘ late’ Dharmapada versions is certainly
not a simple one. Many scholars, however, would still opt for the Pali Dharmapada
as being the earliest, or even original version. They are of course not without their
opponents; J Brough’s articulate objections being almost emotionally charged, as is
evident in his comments throughout in Dh(Gr). In no ambiguous terms, he states,
«....these 3 texts (scil: Dh(P), Dh(Gr), Udv(Sk)) show, simply on inspection, that no
single one of them has a claim superior to the others to represent this section of a
‘primitive’ Buddhist Canon. > It has long been understood that the surviving early
Buddhist literature is to a large extent secondary, and often composite. The
Dharmapadas demonstrate this with great clarity. In spite of this, some scholars,
including those coming form outside the Theravada tradition, continue to hold such
a view. The distinguished Japanese scholar, K. Mizuno, for instance, is quite con-
vinced of the anteriority of Dh(P). In a study of the different versions of the
Dharmapada, he states “I have presumed that they came into existence successively
from the Dharmapada with the smallest number of verses to the Dharmapada with
the largest number, and that they were arranged and materialized in order P, S, G
and U (scil: Dh(P), PDh, Dh(Gr) and Udv(Sk)’140. Summarizing the result of his
comparison of the stanzas in the 4 Dharmapadas, he came to the following conclu-
sion: “Stanzas very similar to those of the other three or two Dharmapadas number
116inP, 112in S, 75 in G and 37 in U. This implies that P has a closer affinity of the
other three Dharmapada which are, in turn, further removed from each other. There-
fore, from this standpoint, P can be regarded as the earliest, original collection, with
S, G and U as successively later compositions.”41

Now, there seems to us to be a fundamental fallacy here in his methodology
and conclusions. For his approach to be viable, there must first of all be sufficient
number of versions proved to be unambiguously affiliated to several major schools
In this case, of the 4 versions, we can really be sure of the affiliation only with
regard to two versions: P (Theravada) and U (Sarvistivada). Secondly we need to
determine the specific regions in which each particular version had been used and
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transmitted, so as to be clear about the factor of mutual influence or borrowing
owing to the fact of the versions having been in a common region of circulation
(This includes regions other than the school’s usual stronghold). Thirdly, G con-
tains only 350 (out of an estimated total of around 540) stanzas of which many are
partially preserved, and as such is hardly fit as a complete unit for such a compari-
son. Besides, allowing for certain amount of ambiguity in what constitute the “very
similar” and the “slightly different”, the two scores byPand S, 116 and 112 respec-
tively, are almost on a par. Moreover, in this comparative scheme, P scores (116)
much more than G and U mainly because of S. If S is omitted, for instance, the
figures will become: P-71, G- 69 and U-30; i.e. G will be almost on par with P, in
spite of there being more than 200 stanzas not preserved in the text.

All this shows how futile it is at the present state of our knowledge and data,
to attempt at proving a particular text to be ‘the original’ or even ‘the earliest’ of the
extant versions. Apart from Brough’s vigorous complaints, Roth has already stated
from linguistic consideration that the PDh “is based on a Prakrit-Pali version which
is older than the existing Pali Dhammapadd’”z. Shukla has similarly asserted the
anteriority of PDh over the Pali, adding also that the latter is much more stream-
lined in its structure compared to the former.

Perhaps a more meaningful and profitable exercise is to determine, where
possible, the earliest - not necessarily the ‘original’ - versions of the individual
stanzas, as has already been done to some extent by some scholars. In this regard,
Brough’s work and comments are too well known to need much mention here 43.
Thus, with regard to Dh(P) 389, he asserts that the errors were “already fossilized in
this form when the Pali commentary was composed, and there is therefore no direct
evidence that the Pali text was ever any better........ corruption on the grand scale of
the present verse..... is hardly likely to be accidental.”44 However, it should be
pointed out that at times, he seems almost to be biased against the Pali versior4>.
K. Mizuno is in this regard almost the other extreme. In any such comparative study,
he very often begins more or less with the assumption of the anteriority of the
Dh(P). In this connection, a recent work entitled The Dhammapada, by J.R. Carter
and M. Palihawadana, also deserves to be mentioned. It has the distinction of being
probably to date the only translation from the Pali which has carefully and critically
consulted other extant Indian versions. Its critical textual notes, for which Professor
Palihawadana is responsible, are usually very helpful.

In the case of Professor Mizuno, though in the few sentences of his quoted
above he could sound rather presumptuous, this is likely due to the fact that his
paper was a translation from Japanese. To be fair, it must be stated that in his other
works in Japanese, he is usually very cautious. His statement concerning the
anteriority of Dh(P), therefore, must be understood as a conviction born of a long
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process of careful investigation. Even in the same paper quoted above, Mizuno has
in fact substantiated his statement by a detailed examination of the different ver-
sions of Dh(P) 1 and Dh(P) 183. In this examination, much perceptiveness and
insight are discernible. His corresponding paper in Japanese entitledz& 0] 8%

D Bl EFHLE [CTFNT (1982) is even more detailed and informative. Par-
ticularly useful is the practically exhaustive references he gives from the Chinese
sources on the two stanzas concerned.

However, on Dh(P) 1 we would like here to offer a few additional remarks
on its parallel versions. In Mizuno’s investigation, he has considered the second
pada - manomaya vs. manojava - to be the centre of the problem, and he argues for
manomaya to be the oldest form (without, however, asserting it to be the original),
and speaks (undogmatically) of “the possibility of mano-maya being transformed
into mano-java” (op. cit p.26).

With regard to 1fhe is very brief. While noting the variant vahane pathi in
Dh(Gr), he considers the Pali form vahato padam to be the correct form. He also
notes that in 2 Chinese versions, an earlier translation of the Abhidharma
Mahavibhasa-Sastra, (T28, P.281b) and Mulasarvastivada-vinaya-bhaisajya-vastu

(T24, p.35b), the last pada reads E3E B ([as] ‘the wheel on the path rolls
over and kills’) and #&ETHETE ([As] the wheel cuts off the head) respec-

tively). As TbUdv too agrees with these, Mizuno considers that the Sanskrit ver-
sion here represents a later interpretation. However, he seems to have failed to take
note of the fact that, in the 12 Chinese versions quoted, only 1 (T'17, p.664a) agrees
with the Pali: 1% BEHH ‘Like the wheel follows the track’; padam is
taken to mean ‘track’ and 1 is close to it #gKZEiE ‘Like the wheel turns
because of the oxen'. All the rest including Dh(C) - which he believes to be a trans-
lation from Dh(P) - suggest a verb here, meaning ‘to roll over’ ( # ), or ‘to roll
over and kill” ( B ), or ‘tocut (or ‘break’ BT ). It is therefore possible that,
the original Indian word here could either have been something of the formvahati,
contracted from vadhati'46, in lieu of the Pali vahato, The Chinese commentaries of
DhAv(C) and Udv(C1) both clearly speak of an evil-minded man being run over
and killed by a caravan of carts on the track of the road4?. Moreover, the locative
particle /& orF in several of these versions, including Dh(C) would seem to
be in agreement here with Dh(Gr) which has pathi, in the locative. These two points
are therefore blatantly in disagreement with Dh(P) 1£, and we are thus not quite in
a position to decide on the earliest form of this pada, and hence also this stanza.
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3. The Fa Jyu Jing

The Fa Jyu Jing(=Dh(C)) was the earliest of the four Chinese versions of
Dharmapada. We are fortunate enough to have a preface preserved, from which we
may derive much information concerning the text and its translation. The preface,
though anonymous, was from the internal evidence of its content, written by Jy
Chien, the reviser and editor of Dh(C). In view of its importance, we shall at the
outset give a full translation of the preface below.

3.1 Preface to Dh(C)

“The Dharmapada gathas [comprise] the essential of the sitras. 'Tan (& ),
means ‘Fa’, ¥ ; ‘bo’ &, ‘'saying’. There are several recensions of Dharmapada
sitras - one with 900 gathas, one with 700 gathas and one with 500 gathas. Gathas
are [metrically] arranged words, like stanzas. They were not composed all at once,
but on various occasions when the Buddha saw certain things [which inspired Him]
to compose them. Each of them has an introductory episode, to be found among the
sitras. The Buddha, the Omniscient, was by nature compassionate. Out of His pity
for the worldlings, He arose in the world to expound the Way, in order to enlighten
humans. In all, there are 12 classes of discourses (dvadasanga) which subsume the
essence [of His teachings]. There are also the fourdgamas, transmitted by Ananda,
after the Buddha’s demise. [These siitras], whether long or short, all [begin with]
“Thus have I heard”, narrate the locations where the Buddha expounded them, and
[then] give the full expositions.

“Later on, the Sramanas of the five schools each collected the gathas of 4
lines and 6 lines from the sdtras, and arranged them into chapters in accordance
with their contents. They then carefully considered as to which of 12 classes of
discourses [this text so compiled] should be included. But finding that it fitted into
none of these [twelve] appellations, they named it Fa Jyu’ (Dharmapada). The siitras
constitute 'Fa’ (Dharma). The term Fa Jyuw’ (Dharmapada) means the words of Fa.

“In recent times Ke Shy (B % ) has transmitted the 700 gatha [version].
The meanings of the gathas being very profound, the translator has in his rendering
made them rather obscure. However, it was difficult to meet with the Buddha, and
to hear of His words. Moreover, all Buddhas appeared in India, the language of
which was different from Chinese. Its script is said to be the deva script and its
language, the deva language. The names assigned to things being different, it is
indeed not easy to transmit [the Indian texts] truthfully. Formerly it was only Nan
Tiau, Marquis An Shy Gau, Captain [An Shyuan] and [Yen] Fo Tiau who, in trans-
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lating the Indian texts into Chinese, had been able to ascertain their substance. Their
work was hard to succeed. Subsequent translations, though not [as] rigorous, are
nonetheless to be valued for their faithfulness; and generally speaking they have got
the gross essentials.

“[Concerning the history of this translation], at first Wei-Tsi-Nan
i i (Vighna? Vijenanda? Vijitinanda?), coming from India, arrived at
Wu Chang in the 3rd year of Huang Wu (224 A.D.). From him, I (cil Jy Chien)
received the 500 gatha text, and requested his companion Ju Jiang Yen= 48
to translate it. However, Jiang Yen, though versed in the Indian language, had not
mastered Chinese. His translations sometimes accorded with the Indian words, some-
times gave the sense only, being rather straight forward and unadorned. At first [
disliked it for its lack of elegance. But Wei Tsi Nan said to me, “For the Buddha’s
words, one should go for their meanings, without any need of adornments; one
takes the Dharma not on account of it being adorned. Those who translate the sitras
should make sure that their translation is easily intelligible, while not losing its
[true] meanings. This will then be a good [translation]”. All those present said:
“Lao-tzy has said, 'Elegant words are not trustworthy; trustworthy words are not
elegant’. Confucius too has said: 'Scriptures cannot thoroughly express speech; speech
cannot thoroughly express thoughts’. It is clear that the thoughts of the saints are
profound to the extreme. The present translation from the Indian should indeed be a
faithful expression of the siitra.”

“Accordingly, I did my utmost to accept [the translation] from the transla-
tor’s mouth, following what is originally intended, without at all polishing it. What
was not explained by the translator was left untransmitted. As such, there were
omissions, and many [gathas] were not translated. However, if the words used were
simple, the purport was profound; if the wording was brief, the meaning was vast.
The subjects [dealt with] cover the whole range of the sdtras. Each stanza has its
introductory episode, and each line has its exegesis48.

“In India, those beginners who do not study [first] the Dharmapadaare said
to have skipped the proper order. This [text] is a great inspiration for the beginners,
[as much as] a recondite treasure for those who want to get deep into [the Dharma].
It serves to enlighten , clear up doubts and induce men to be independent. With only
little effort, what one learns from it embraces a vast amount. Truly, [thisDharmapadal,
may be said to be a wonderful and important [text].

“Earlier on, when this [text] was translated, there were some omissions. As
Jiang Yen arrived, I further consulted him, as a result of which I received these
gathas, and got another thirteen chapters. I put these together with the earlier [26
chapters] and collated with them, making some additions. I [re-jnumbered the chap-
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ters, and formed a single text with 39 chapters and about 752 stanzas. It is hoped
that others will supplement what is lacking, so that all of us may increase our learn-

2

ing.
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3.2 Historical information derived from the preface

From the preface above, the following important information can be inferred:

(1) Dh(C) was first translated in or just after 224 A.D. The first translation,
literal and unpolished, was made by the Indian Ju Jiang Yen (also known as Ju Lii
Yen =R ,and Ju Tsy Yen 2§48 ). The Taisho edition however
mentions ZEXCEE ( Vighana? Vijenanda? Vijitananda?) as the translator,
which is certainly wrong. S. Beal'9, followed by Levi!s® and others have perpetu-
ated the error. Levi, apparently unaware of the prefacer being Jy Chien, was also
mistaken in stating that “Au temp méme ou Wei-ki-nan et Tsiang-yen (ou Liu-yen)
achevaient leur version des Dharmapadas, un autre interpréte venu du pays des Yue-
tchi, tche Kien (Scil = Jy Chien) (Nj., App. II, 18) travaillait a une traduction du
méme texte”. This has misled Brough!s!.

(2) The first translation of Dh(C) consisted of 39 -13 = 26 chapters. It was
made from an original from India consisting of about 500gathas. In this first trans-
lation, however, many gathas had been omitted. The prefacer, Jy Chien (his name is
not mentioned in the preface), agreed not to polish it.

(3) Subsequently, the prefacer made further consultation with Ju Jiang Yen,
and obtained 13 additional chapters of gathas. These were combined with the earlier
26 chapters to give a single text of 39 chapters which were then renumbered.

(4) Already in 224 A.D., different versions of Dharmapadas were known in
China, with 500 gathas, 700 gathas and 900 gathas, respectively. Before the transla-
tion of Dh(C), there was already in circulation in China, the 700 gatha version.
Unfortunately no other information is available either on this Ke Shy mentioned by
Jy Chien as the transmitter of the 700 gatha text, or on the text itself. Judging from
the transliteration given, Venerable Yin Shun's2 suggests that this text might be a
Kasyapiya version. Moreover, we may note that the characterShy in ancientChina
was often used in the names of foreign tribes (e.g. H & )

(5) We are also told the origin of the Dharmapada (sec also supra chapter 1):
After the Buddha’s demise, the sramanas of the five schools each collected the
gathas from the siitra-pitakaand compiled their own Dharmapadas. The Dharmapada
was so-named after careful consideration of the fact that the text so compiled fitted
into none of the divisions of the dvadasariga.
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3.3 Comparison of the content of the chapters of Dh (C)
andDh(P)

Dh(C) Dh(P)
9. BHEL (22) 1 Yamaka (20)
1 Dh(P) 1
2 Dh(P)
3 -
4 -
5 Dh(P)5
6 Dh(P)6
7 Dh(P)7
8 Dh(P)8
9 Dh(P)9
10 Dh(P) 10
11 Dh(P) 11
12 Dh(P)12
13 Dh(P)13
14 Dh(P) 14
15 -
16 -
17 Dh(P)15
18 Dh(P) 16
19 Dh(P)17
20 Dh(P) 18
21 Dh(P) 19
22 Dh(P) 20
10. BU& 20) 2 Appamada (12)
1 Dh(P)21
2 Dh(P)22
3 Dh(P)23
4 Dh(P)24
5 Dh(P) 25
6 Dh(P) 26
7 Dh(P)27 .
8 Dh(P)28
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9 cf£.Dh(P)29
10 .

11 -
12 ]

13 cf.Dh(P)31
14 cf.Dh(P) 32
15 Dh(P)172
16 c£Dh(P) 173
17 Dh(P) 382
18 Dh(P) 173
19 -

20 c£.Dh(P) 87

11 LEM& (12) 3 Citta (11)

1 Dh(P)33

2 Dh(P)35

3 Dh(P) 36

4 Dh(P)37

5 Dh(P)38

6 cf.Dh(P) 39

7 -

8 .

9 Dh(P)41
10 cf.Dh(P) 42
11 Dh(P) 43
12 cf.Dh(P) 40

12. #HF 5 amn 4 Puppha (16)

Dh(P) 44
Dh(P) 45

Dh(P) 46
cf.Dh(P)47
cf.Dh(P) 48
Dh(P) 49
Dh(P) 50
Dh(P) 51
Dh(P) 52
c£Dh(P) 53

— O WA ES WN -

o
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12 cf.Dh(P) 54

13 Dh(P) 55
14 Dh(P) 56
15 Dh(P) 57
16 Dh(P) 58
17 Dh(P) 59
13. /B & (21) 5 Bala (16)

1 Dh(P) 60

2 cf.Dh(P) 61

3 cf.Dh(P) 66

4 Dh(P) 62

5 Dh(P) 286

6 Dh(P) 63

7 cf. Dh(P) 64

8 Dh(P) 65

9 Dh(P) 66
10 Dh(P)67
11 Dh(P) 68
12 Dh(P) 69
13 -
14 Dh(P) 136
15 Dh(P) 70
16 ct.Dh(P) 72
17 -
18 cf.Dh(P)73
19 cf.Dh(P) 74
20 Dh(P) 75
21 -

14. BHE & amn 6 Pandita (14)

1

2 -

3 -

4 Dh(P) 78
5 Dh(P)79
6 -
7 Dh(P) 80
8 Dh(P) 81
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9 Dh(P) 82

10 Dh(P) 82
11 Dh(P) 84
12 -

13 Dh(P) 85
14 Dh(P) 86
15 Dh(P) 87
16 Dh(P) 88
17 Dh(P) 89

15. ZBES (10) 7 Arahanta (10)

Dh(P) 90
Dh(P)91
Dh(P)92
Dh(P)93
Dh(P) 94
Dh(P)95
Dh(P) 96
Dh(P)97
Dh(P) 98
Dh(P) 99

SO0~ WN =

[y

16. @i+ (16) 8 Sahassa (16)

Dh(P) 100
Dh(P) 101
Dh(P) 102
Dh(P) 103
cf.Dh(P) 104
Dh(P) 105
Dh(P) 106
Dh(P) 107
Dh(P) 108
Dh(P) 109
Dh(P) 110
Dh(P) 111
Dh(P) 112
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14 Dh(P) 113
15 Dh(P) 114
16 Dh(P) 115

_.
~J
o
a
In

(22) 9 Papa (13)

1 cf.Dh(P) 116
2 cf.Dh(P) 136
3 cf.Dh(P) 117
4 Dh(P) 118

5 Dh(P) 119

6 Dh(P) 120

7 .

8 .

9 Dh(P) 121
10 Dh(P) 122
11 5
12 N
13 Dh(P) 71
14 Dh(P) 67
15 N
16 B}

17 Dh(P) 125
18 -
19 .
20 Dh(P) 126
21 Dh(P) 127
22 .

18. JJBLdh (14) 10 Danda (17)
1 Dh(P) 129
2 Dh(P) 132
3 Dh(P) 133
4 cf.Dh(P) 134
5 Dh(P) 137
6 Dh(P) 138
7 Dh(P) 139
8 Dh(P) 140
9 Dh(P) 141
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19. EfH

O JIANWn b W~

20. BH&

N=l-LREN e R R S

21. 8 &

(14)

(13)

(14)

Dh(P) 143
Dh(P) 144
Dh(P) 142

11 Jara (11)

Dh(P) 146
Dh(P) 147
cf.Dh(P) 148
cf.Dh(P) 149
Dh(P) 150
Dh(P) 151
Dh(P) 152
Dh(P) 153
cf.Dh(P) 154
Dh(P) 155
Dh(P) 156

12 Atta (10)

cf.Dh(P) 157
Dh(P) 158
Dh(P) 159

Dh(P) 161
Dh(P) 162
Dh(P) 163
Dh(P) 164
Dh(P) 165
cf.Dh(P) 166

13 Loka (12)
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1 -
2 -
3 Dh(P) 169
4 Dh(P) 170
5 -
6 -
7 -
8 Dh(P) 175
9 -
10 -
11 -
12 Dh(P) 176
13 cf.Dh(P) 178
14 -

22. TR [3)) 14 Buddha (18)

1 Dh(P) 179
2 Dh(P) 180
3 cf.Dh(P) 181
4 R

5 Dh(P) 182

6 -

7 -

8 -

9 Dh(P) 184
10 Dh(P) 185
11 Dh(P) 183
12 -

13 -

14 Dh(P) 188
15 Dh(P) 189
16 Dh(P) 190
17 Dh(P) 191
18 Dh(P) 192
19 -

20 Dh(P) 193
21 Dh(P) 194
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(14)

12)

(26)

15 Sukha (12)

Dh(P) 197
Dh(P) 198
Dh(P) 199
Dh(P) 200

Dh(P) 201
Dh(P) 202

Dh(P) 206

cf.Dh(P) 207ef-208ab

16 Piya (12)

Dh(P) 209
Dh(P) 210
Dh(P) 211
Dh(P) 212
Dh(P)214
Dh(P) 216
Dh(P) 217
Dh(P) 218
Dh(P)219
Dh(P) 220
c£.Dh(P) 77

17 Kodha (14)

Dh(P) 222
Dh(P) 223
Dh(P) 224
Dh(P) 225
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7 Dh(P) 226

8 Dh(P) 227
9 Dh(P) 228
10 Dh(P) 229
11 Dh(P) 230
12 Dh(P) 231
13 Dh(P) 232
14 Dh(P) 233
15 Dh(P) 234
16 Dh(P) 221
17 ;
18 ]
19 .
20 .
21 )
22 ]
23 )
24 .
25 .
26 )

26. BEYE (19) 18 Mala (21)
1 Dh(P) 237
2 Dh(P) 238
3 Dh(P) 239
4 Dh(P) 240
5 Dh(P) 241
6 Dh(P) 242
7 Dh(P) 243
8 Dh(P) 244
9 Dh(P) 245
10 Dh(P) 246
11 Dh(P) 247
12 Dh(P) 248
13 cf.Dh(P) 249
14 Dh(P) 250
15 )

16 ]

17 Dh(P) 251
18 Dh(P) 254
19 Dh(P) 255
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28.
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19 Dhammattha (17)

Dh(P) 256
Dh(P) 257
Dh(P) 258
Dh(P) 259
Dh(P) 260
Dh(P) 261
Dh(P) 262
Dh(P) 263
Dh(P) 264
Dh(P) 265
Dh(P) 266
Dh(P) 267
cf.Dh(P) 268
c£.Dh(P) 269
Dh(P) 270
Dh(P) 271
Dh(P) 272

20 Magga (17)

Dh(P) 273
Dh(P) 274
Dh(P) 276
cEDh(P) 277

ct.Dh(P) 280

Dh(P) 281
cf. Dh(P) 283
Dh(P) 284
cf. Dh(P) 285

Dh(P) 287
cf.Dh(P) 288
cf.Dh(P) 289
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29. BEAT

O 001NN WK -

11
12
13
14

30. HIBR

N bW —

(14

(16)

Dh(P) 277
Dh(P) 278
Dh(P) 279
cf£.Dh(P)275

21.Pakipnaka (16)

c£.Dh(P) 290
Dh(P) 291
Dh(P) 292
cf.Dh(P) 293

Dn(P) 304
Dh(P) 296
cf.Dh(P) 299,
Dh(P) 301

cf.Dh(P) 302

Dh(P) 303
Dh(P) 305

22 Niraya (14)

Dh(P) 306
Dh(P) 307
cf. Dh(P) 308
Dh(P) 309
Dh(P)310
Dh(P)311 .
Dh(P) 312
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8 Dh(P)313

9 Dh(P)314
10 -
11 -
12 Dh(P)315
13 Dh(P)316
14 Dh(P)317
15 Dh(P)318
16 Dh(P)319
31. R (18) 23 Naga (14)
1 Dh(P) 320
2 Dh(P) 321
3 Dh(P)322
4 Dh(P)323
5 Dh(P) 324
6 Dh(P)325
7 Dh(P) 326
8 Dh(P) 327
9 Dh(P)328
10 Dh(P) 329
11 Dh(P) 330
12 Dh(P) 331
13 Dh(P)332
14 Dh(P) 333
15 Dh(P) 144
16 cf.Dh(P) 144
17 Dh(P) 94
18 Dh(P) 29
2. F;,AE (33) 24 Tanha (26)
1 Dh(P) 334
2 Dh(P) 335
3 cf.Dh(P)336
4 -
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Nolie SR Bie SRV

cf.Dh(P) 337
Dh(P) 338
cf.Dh(P) 344
10 cf.Dh(P) 339
11 Dh(P) 340
12 Dh(P) 341
13 -
14 cf.Dh(P) 345
15 Dh(P) 346
16 -
17 Dh(P) 347
18 Dh(P) 349
19 Dh(P) 350
20 -
21 -
22 cf.Dh(P) 352
23 -
24 Dh(P) 353
25 Dh(P) 354
26 Dh(P) 355
27 Dh(P) 356
28 Dh(P) 123
29 -
30 Dh(P) 351
31 -
32 Dh(P) 283
33 Dh(P) 284
4. P& (32) 23 Bhikkhu (23)
1 cf.Dh(P) 360, 361
2 Dh(P) 362
3 Dh(P) 363
4 Dh(P) 364
5 Dh(P) 365
6 Dh(P) 366
7 Dh(P) 368 ¢f.381
8 Dh(P) 367
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9 Dh(P) 369

10 Dh(P) 370
11 Dh(P) 371
12 Dh(P)372
13 Dh(P)373
14 Dh(P)374
15 Dh(P) 375
16 c£.Dh(P)376
17 Dh(P) 377
18 Dh(P)378
19 Dh(P) 379
20 Dh(P) 380
21 Dh(P) 381 cf.368
22 Dh(P) 382
23 -

24 -

25 -

26 -

27 -

28 -

29 Dh(P) 307
30 -

31 ) -

32 -

35. BEM 40) 26 Brahmana (41)

1 Dh(P) 383
2 Dh(P) 384
3 Dh(P) 385
4 Dh(P) 386
5 Dh(P) 387
6 -
7 Dh(P) 388
8 Dh(P) 390
9 Dh(P) 391
10 Dh(P)392
11 Dh(P)393
12 Dh(P) 394
13 Dh(P) 395
14 cf.Dh(P) 396
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15
16
17
18
19
20
21

22
23
24
25
26
27
28
29
30
31

32
33
34
35
36
37
38
39
40

Dh(P) 397
Dh(P) 398
Dh(P)399
Dh(P) 400
c£.Dh(P) 401
Dh(P) 402
Dh(P) 403
Dh(P) 404
Dh(P) 405
Dh(P) 406
Dh(P) 407
Dh(P) 408
Dh(P) 409
Dh(P) 410
c£.Dh(P)411
Dh(P)412
Dh(P)413
Dh(P)414
Dh(P)416
Dh(P) 417
Dh(P) 418
Dh(P) 419
Dh(P) 420
Dh(P) 421
Dh(P) 422
Dh(P) 423



3.4 The structure of Dh (C) compared to Dh (p)

The following is a comparison of the order and names of the chapters of
Dh(C) compared to those of Dh(P). The number of stanzas in each chapter is given

within round brackets.
Dh(C)

. Anitya (21)

. Jiau-shyue (‘Instruction’) (29)

. Bahusruta (19)

. Sraddha (18)

. Sila(16)

Smrti

. Kindness (19)

. Vaca(12)

. Important-pairs!53 (Yamaka?) (22)
10. Pramada (20)

11. Mind (Citta?) (12)

12. Flower fragrance (17)

13. Bala (20)

14. Pandita (16)

15. Arhat (10) »
16. On the Thousand (16)

17. Evil Action (22)

18. Knives and Rods (‘punishents’)
19. Old Age (14)

20. Self-concern (13)

21. The World (14)

22. On the Buddha (21)

23. Happiness (14)

24. Affection (12)

25. Anger (26)

26. The Taints (19)

27. The Spiritually Committed (17)
28. The Path (28)

29. Spreading Extensively (14)

30. The Hells (16)

31. Elephant Simile (18)

32. Craving (33)

33. Honours (Satkara 19)

N N N O R

Nel

Dh(P)

1 Yamaka (20)

2 Appamada (12)
3 Citta(11)

4 Puppha(16)

5 Bala(16)

6 Pandita (14)

7 Arahant (15)

8 Sahassa (16)

9 Pipa(13)

(14) 10 Danda (17)
11 Jara(11)

12 Atta (10)

13 Loka (12)

14 Buddha (18)
15 Sukha (12)

16 Piya (12)

17 Kodha (14)

18 Mala (21)

19 Dhammattha (17)
20 Magga (17)

21 Pakipnaka (16)
22 Niraya (14)

23 Naga(14)

24 Tanha (26)



34. The Sramana (32) 25 Bhikkhu (23)
35. The Brahmana (40) 26 Brahmana (41)
36. Nirvana (35) -

37. Birth and Death (Samsara? 18) -

38. Benefit by the Way (20) -

39. The Auspicious (19) -

From the comparative table above, one cannot fail to observe immediately
that the central core of Dh(C), from chapters 9 to 35, subtracting chapter 33, corre-
sponds in perfect order with Dh(P). These must be the 26 chapters of the first trans-
lation by Ju Jiang Yen. The chapters titles too are almost identical in the two texts;
the small differences being Dh(C) 10 Pramada and 34 Sramana, versus Dh(P) 2
Appamadaand 25 Bhikkhu, respectively. Dh(C) 29 ‘Spreading Extensively’, though
in appearance quite different from Dh(P) 21 Pakinnaka, is in fact most likely to be
an inappropriate literal rendering of the Indian word. The preamble preceding the
Chinese chapter says that the purpose of this chapter is to explain that “all good and
evil, however small, will accumulate to become greater and greater.” The writer of
the preamble seems to have inferred this purpose from the first stanza which speaks
of a small giving resulting in a great blessing. If the preamble was given by the
translators (in this case most likely Jy Chien, the editor) themselves, we can easily
understand why Prakirna/Pakinnaka was so rendered.

The number of stanzas in each of the 26 chapters of the two texts is on the
whole quite compatible, though actually identical only for 4 chapters -Dh(P) Ch.15,
16, 19, and 27. Generally, the number is greater in the case of Dh(C), the converse
being for Dh(P) 10, 18, 21, 26. The total number of stanzas for Dh(C) is given by Jy
Chien as 752, but that of the present Taisho version is around 760, which suggests
that there could have been further addition or even revision subsequent to Jy Chien.
For the 26 chapters corresponding to the Pali, the total number of stanzas is about
502 which contrasts 423 in the Pali. This number 502 could well be of great signifi-
cance, since it coincides with that stated in the colophon of PDh (gatha Satani pafice
dve ca gathe). Moreover, Jy Chien himself clearly stated that the Indian original for
Jiang Yen’s translation was the 500 gatha version.

Provided that for these 26 chapters there had not been any addition by Jy
Chien or others - other than the filling up or restoring by Jy Chien, of what had been
omitted in the first translation - this figure of around 500 is significant also in being
different from that of Dh(P): It would imply another difference of the original of
Dh(C) (the 26 ch.) from Dh(P). Jy Chien also mentions a 900gatha version which
undoubtedly must be a Udv. Now, when we look at the total number of stanzas in all
the extant Udv versions, we get: Udv(Sk) - 978 (+59), ThUdv - 991 (Rockhill),
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Udv(C2) - 928, Udv(C1) -825 (+37). That is, except for that in Udv(C1), all the

others show to be more, and not less than 900. Even for Udv(ClI), the figure is

definitely nearer to 900 than to 800 - and this in spite of the observed fact that many
of its stanzas have been abbreviated!34. This implies that when Jy Chien speaks of
the Indian original as being one with 500 stanzas, we may assume the actual figure
to have been either slightly more than 500 - as for instance 502 here - or at least
more than 450, which therefore contrasts with 423 of Dh(P). In this connection, the
following remark of Brough!53: particularly its latter part (which we have put in
italics), seems quite pertinent: “It may be assumed that a number of the additional
verses, particularly those which in a few instances come in groups at the end of
individual chapters, were added by the Chinese redactor from another source avail-
able to him; but it is also possible that in some other places the Pali text has suffered
a loss at some period prior to the fixing of the text by the commentary In general,

transpositions and omissions are hardly more than what might be expected in the
course of any manuscript transmission; and the agreement of the two texts is all the
more striking in contrast to the completely different ordering of the chapters and the
verses within each chapter in the Udanavarga and in the Prakrit recension.”

For the stanzas making up the chapters added by Jy Chien, it is quite definite
that he had consulted the 700 gatha version and the 900 gatha version (i.e. Udv).
Mizuno!36 assumes that when Ju Jiang Yen came to China again, he brought with
him the 900 gatha version on the basis of which the earlier translation was revised.
In fact in Mizuno’s comparative study of some of the Dh(C) stanzas, he invariably
first assumes that the Chinese stanza translates Dh(P); or where that does not seem
to work, he would then account for the translation from a parallel version inUdv(Sk).
It is only when everything fails that he would concede the possibility of the stanza
in question as coming from the 700 githa version.

But such an assumption does not seem justified for several reasons: First of
all, Jy Chien did not mention in the preface that on Chiang Yen’s second visit, he
brought along the Udv (or for that matter any other manuscript). Secondly, since the
700gatha version had already been in circulation, it is even more likely that he
would have made extensive use of it. Besides, some of the gathas of this version
could easily have been similar to or even identical with Dh(P) and/or Udv(Sk), so
that we must not too readily assume - as Mizuno almost always does - that when a
Dh(C) stanza appears partly similar to Dh(P), the partial difference must have arisen
from a misunderstanding of the Pali on the part of the translator; or that if it is
similar to one in Udv(Sk), it must have translated the latter. How can we be sure that
the Chinese stanza in question could not have come from the 700 gatha version?
Moreover, even proceeding from Mizuno’s own assumption in the case of the 13
additional chapters, the conclusion he gets is that only six and a half chapters -
Anitya, Sraddha, Sila, Smrti, Vaca, Satkara, and 10 stanzas of Nirvana - may be
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regarded as being translations from Udv(Sk). For the other 6 1/2 chapters, he has
had to concede as being probably derived from the 700 gatha version!d7, Finally, it
is an interesting question to ask : If indeed the revision by Jy Chien was made
wholly or mainly on the basis of an Udv(Sk), why did he neither make up the text to
be of 33 chapters as is the Udv(Sk), nor take over all the Sanskrit stanzas which did
not already have their parallels in the 26 chapters. (Mizuno' 38 himself says both
Jiang Yen and Jy Chien should find the Udv(Sk) stanzas easy, both being well
versed in Sanskrit)? Why did he stop at 13159 additional chapters only?

The Chinese stanzas making up the 39 chapters of Dh(C) are either
tetrasyllabic or pentasyllabic; the only exception being the 5 in chapter 36 which are
hexasyllabic. While it is certain that the final chapters after Brahmana which are
virtually all pentasyllabic (some 6 stanzas in ch.36 are tetrasyllabic) are later addi-
tions, we are not so certain, as Willemen is, that “pentasyllabic verses seem to be
more recent than tetrasyllabic verses”160. There are more than enough pentasyllabic
verses in the core 26 chapters, and many of them correspond almost perfectly with
their parallels in Dh(P). Moreover, chapter 33 ¥J&5;  (Satkara’), in all prob-
ability a later addition, consists almost entirely of tetrasyllabic stanzas; only 3 out of
a total of 19 stanzas are pentasyllabic(see also infra ch31 n.20). It is however quite
likely that at least in some cases, the stanzas, originally tetrasyllabic, were made
pentasyllabic during Jy Chien’s revision. Some new additions are of course also not
impossible.
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4 Dh(C) and Dh(p) : a comparison
4.1 The relationship betweenDh (C) and Dh (p)

That the structure and content of the core 26 chapters of Dh(C) are very
closely related to those of Dh(P) has long been noted. As early as 1878, S. Beall 61
has already made this observation in his translation of DhAv(C). From Jy Chien’s
statement that the text originally consisted of 26 chapters and 500 stanzas, Beal
argues, “.... as in Buddhist calculations the next highest round number is frequently
used to denote the exact number intended, we have in this statement sufficient evi-
dence to show that the original from which our translation was made consisted of
the same chapters and probably the same number of verses, as that known in the
South - in other words, that they were identical.”162 It was in fact as a result of this
strong conviction that he tended often to read, rather unjustifiably, the Pali into the
Dh(C) stanzas (see supra).

Brough163, as usual, is more prudent in his conclusion: “It is thus certain
that the core of this earliest Chinese version is a text substantially the same as the
Theravada text. We naturally cannot prove that the translation was made directly
from Pali, nor can we exclude the possibility that the same basic text might have
been shared by another sect. If so, it would be natural to think of the Mahisasakas,
whose Vinaya has close affinity with the Pali”. We may add here that even if the
original was among those texts which somehow found their way to India from Sri
Lanka - not an impossibility - its language needs not have been the same as that of
Dh(P). 1t could have been a Prakrit close to Pali. One is here reminded of the case of
PDh, which has many stanzas virtually identical with the Pali, and which neverthe-
less is not in Pali, but said to be “based on a Prakrit-Pali version which is older than
the existing Pali Dhp”. (Roth, p.94). Arguing mainly from the Sri Lankan manu-
scripts brought back to China by Fa-hsian, De Jong!®* opines that “it is quite prob-
able that Fa-hsian (scil:= Fa-Shian) obtained a copy of a manuscript of the
Samyuktagama of the Sarvastivadins in Ceylon”. By way of conclusion to his pa-
per, “Fa-hsian and Buddhist text in Ceylon’, he states: “It is therefore quite probable
that Buddhist texts composed in Sanskrit, Prakrit and Buddhist Hybrid Sanskrit
were available in Ceylon and were brought from there to Chinal65” Indeed it seems
also possible that texts other than those in Pali could have existed in Sri Lanka much
earlier than the period of Fa-hsian (early 5th century A.D.). As one of the possibili-
ties, then, the original of DA(C) could conceivably have been one of them.

Professor Mizuno, on the other hand, is as convinced as Beal thatDh(C) was
translated from the Pali (so also Willemen)!%€. As mentioned above, all his com-
parative studies of the stanzas of the two texts have in fact been consistently based
on this conviction. As evidences, he!7 cites the following points:
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(1) Jy Chien, though well versed in Skt and other foreign languages since a
youth, found the original of Dh(C) difficult to understand, as it was in a Prakrit, not
Skt.

(ii) The Preface to Dh(C) speaks of &fik ‘Tan Bo’ which transliterates
Dhammapada, not Dharmapada.

(iii) For dipam in Dh(P) 25, the corresponding stanza in Dh(C) 10.5 has
‘lamp’ ( £€HA ) which shows that the original here could not have been of the
Skt form dvipa which would have been rendered as “island”. It must have been like
the Pali word dipa, a §lesa interpretable both as ‘lamp’ and ‘island’.

(iv) The core 26 chapters of Dh(C) (other than the interpolated ch.33
‘Satkara’), when compared to Dh(C), “agree completely with regard to chapter names
and order”. The differences in the number and sequence of the stanzas in the indi-
vidual chapters in Dh(C) is believed to have been the result of Jy Chien’s revision;
based mainly on Udy, but also partly on Ke Shy’s 700 gatha version.

(v) Jy Chien was also the translator of the Chinese version of the *
Arthapada-siitra (2248 ) which according to Mizuno himselfl®8 probably
belongs to the Abhayagiri sect of Sri Lanka. Consequently, Dh(C) may also have
been a Pali text of this sect,(which would explain its small differences from the
extant Dh(P), a Mahavihara text).” At that time, the Abhayagiri sect was more pow-
erful than the Mahavihara sect. It prevailed not only in Ceylon, but also in the In-
dian Continent, in the Magadha region as well as South Indian, from the 3rd to 11th
century A.D. It seems that Wei-tsi-nan, said to be from India, had brought the
Abhayagiri texts of the *Arthapada-sitraand the Fa Chu Jing (=Dh(C)), either from
Ceylon or India, via the southern sea route to the region south of the Yangtse.! 69

The last (v) of the five points discussed by Mizuno constitutes an important
hint. Most of his other points, however, are still susceptible to further questioning or
require elaboration. Thus, for (i) Jy Chien gave no indication in his preface at all
that his problem was due to the original being in a Prakrit rather than Skt. In fact
according to him, the problem was that “Jiang Yen though versed in the Indian
language, had not mastered Chinese”. The main problem, however, was probably
his lack of familiarity with the exegetical tradition of the text. Moreover, though the
Chu San Tzang Ji: (" Record of the translation of the Tripitakd, fascicle 2) mentions
Jy Chien’s translations as amounting to “36 books in 48 fascicles”, his main trans-
lation activity probably began a few years later - probably around 228 A.D. (on-
wards) when he translated several works, including the *Arthapada-sitramentioned
above by Mizuno.



As for (ii), B ( ‘Tan Bo’) does not necessarily transliterate the Pali
«Dhammapada’. We have for instance, S&J&I& (‘Tan-wu jie’) for
‘Dharmodgatd , B iETE (‘ Tan-wu-de’) for Dharmagupta, efc. -i.e &  ‘tar’
may transliterate either ‘Dhamma’ or ‘Dharma’. ‘Pada’, being the same for both Skt
and Pali, its transliteration is no problem here. (Incidentally, even a Skt word like
patra is also transliterated by the same characterf&  “bo’).

With regard to (iii), we may add further similar instances here: Fordipadanan
of Dh(P) 273d, we find (an interesting rendering): ‘The giving of lamp’ in Dh(C)
28.1d which in any case could not have been from a Skt term like dvipadanam of
Udv(Sk) XII 4d (var. lect.). Similarly for dipam in Dh(P) 238, the corresponding
verse of Dh(C) 26.2 again has ‘lamp’.

As for (iv), it is not quite accurate to state that the two texts agree completely
with regard to chapter names. Two of them are different: For ‘Appamada’ (ch.2)
and ‘Bhikkhu’ (ch.25) of DA(P), we have ‘Heedlessness’ (ch.10) and Sramana(ch.34)
of Dh(C), respectively. An example of a good indication of some revision having
most likely been based on Udv may be found in chapter 25 “Anger”. All the stanzas
of Dh(P) ‘kodha’ , from 222 to 221, correspond perfectly in content and sequence, to
Dh(C) from stanzas 3 to 16. From stanza 17 onwards, the sequence accords well
with that of Udv(Sk) XX 1-13, 18. What is more, they also correspond more or less
perfectly to the first dozen or so stanzas of both Udv(C1) and Udv(C2). The first
two Dh(C) stanzas, being the only two which are pentasyllabic, could have been
added by the revisor. Note, however, that as stanzas 17-26 are also tetrasyllabic, one
cannot conclude that they were subsequent additions. Another such example is pos-
sibly the case of Dh(C) ch.34 This chapter seems to end with stanza 22 which
correponds to the last stanza (382) of Dh(P) Bhikkhuvagga. So far, all the stanzas
are tetrasyllabic. This is then followed by two pentasyllabic stanzas. The rest of the
stanzas from 25 to 32, though again tetrasyllabic are, like the preceding two, with-
out their parallels in the Pali chapter (stanza 29 correspond to Dh(P) 307).

However, in some cases at least, the greater number of stanzas in the case of
Dh(C) should not be too readily assumed to have been due to subsequent addition.
For instance, for Dh(P) ‘ Yamaka’, there are 20 stanzas; for Dh(C) B35 [, ,22.
It is tempting to assume that 2 stanzas have been subsequently added during the
revision. Yet it is to be noted that Dh(Gr) too has 22 stanzas for the corresponding
chapter. Moreover, before making any such assumption we must beware of an un-
known factor: We are completely in the dark with regard to the relationship be-
tween the 700 gatha version on the one hand and Dh(C), Dh(P), Udv on the other.
As such, we also cannot too readily assume that just because a Dh(C) stanza is
different from the corresponding one in Dh(P), it must have been ‘revised’ on the
basis of Udyv; or that if such a stanza is not in Dh(P) and Udy, it must have been
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taken over from the 700 gatha. In the former case, the ‘revision’, if any, could also
have been from the 700 -g4tha version. In the latter case, the stanza not found in
Dh(P) and Udv could even have been an integral part of the original of Dh(C) it-
self170,

Whatever inadequacy there may be in these scholars’ belief of Dh(C) being
a translation from the Pali Dhammapada, however, it certainly cannot be said to be
a groundless assertion. Nevertheless, there are also a significant number of coun-
ter-indications which point to the opposite. These will be dealt with in the next
section. For the present, we shall offer below more indications - by no means ex-
haustive - in favour of such a belief.

(a) As can be seen from our English translation, there are numerous Dh(C)
stanzas which are identical (as far as this can be said of a translation from a transla-
tion) or practically identical with those of Dh(P). Brough! 7! has noted two instances
of agreement in readings believed not to be shared by other versions: (i)Dh(P) 26d
dhanam settham va rakkhati(~ Dh(C) 10.6d 5 A& , ‘Protects it as
his precious wealth’), against Sresthi in other versions. (ii) Dh(P) 1b and 2b,
manomaya (~ Dh(C) 1b and 2b {{M& , ‘mind caused’), against manojava in
other versions. However as for (i), we now know that PDh 17d too, reads dhanam
Srestham. (Note also that this stanza is pentasyllabic which means it could, though
not necessarily, have been revised). As for (ii), it is a mistake to assume thav (M
translates manomaya (see discussion below). More importantly, /(M# does
not seem to mean ‘mind’caused’, as Beal misleads Brough (see infra). Brough
therefore has not succeeded here in showing the two readings to be unique to the
two texts. Nevertheless, it may be pointed out here that some twenty stanzas appear
to be uniquely shared by these two texts only: They are (numbered according to
Dh(P). The three in round brackets are slightly different in content from theirDh(C)
parallels): Dh(P) 84, 182, (196), 202, 216, 237, 246, 247, 248, 256, 257, 258, (268),
(269), 270, 324, 340, 347, 370, 379. But it must berememberéd that such instances
are only possible indications, and do not by themselves constitute ‘proof” of Dh(C)
translating Dh(P). With the recent publication of PDh which also contains numer-
ous stanzas practically identical with those of Dh(P) we have now got to be more
cautious in drawing such inferences. Just to pick one instance at random: Dh(C)
15.1 is practically verbatim identical with Dh(P)90. Yet so is PDh 86 (and in this
case, even Udv(Sk) XXiX 35).

(b) As is clear from the comparative table in above, the sequence of the
stanzas in most of the 26 chapters correspond very closely. The agreement is abso-
lute in the case of Dh(P)ch.7 = Dh(C) ch.15.

(c) In some cases, the agreement between the two texts in the selection of
stanza is significant. Thus, Dh(P) 183 ~ Dh(C)22.11 is included in both texts under
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the chapter on ‘Buddha’; PDh has it under ‘Citta’, and Udv(Sk, C1, C2)under ‘Papa’.
Dh(P) 50 ~ Dh(C) 12.8, is in both texts included under the chapter on ‘Flower’, and
in the same order. Only Udv(Sk, C2, Tb) similarly includes the stanza under
¢ Puspa’ (but the following stanza differ in respect of order).; evenUdv(C1) does not
do so. Dh(Gr) includes it under ‘*Prakirnaka’, and PDh under ‘Atta’. Similarly,
Dh(P) 287 ~ Dh(C) 28.14, is in both texts under ‘Path’, though its content really has
little to connect it with such a topic. The only other text that also agrees in this
respect is PDh (365 -Roth: 366). Udv(Sk, C1, C2, Tb)include this under ‘Anitya’;
Dh(Gr), under ‘*Krtya’. Both texts have a chapter entitled ‘Elephant(-simile)’ with
all the 14 stanzas of Dh(P) corresponding closely to and in the same order as, the
first 14 stanzas of Dh(C) . In the other texts these stanzas have their parallels under
‘ASvavarga’ (Udv(Sk, C1, Tb) or various other title heads - ‘Dand’, ‘Soka’, ‘Jama’
and ‘Attha’ in PDh; ‘Yuga', ‘Citta’, ‘Droha’, ‘Sukha’ and ‘Apramada’ in Udv(Sk,
C, Th); ‘*Naga’ or ‘*Asva’ (title lost), ‘Apramadv’ and ‘*Sild in Dh(Gr). Moreo-
ver, Dh(P) 324 ~ 31.5, significantly occurs in the two texts only (evenUdv(C1) and
Udv(C2) did not borrow this). Again both texts seem to be unique in having a chap-
ter entitled ‘Hell’, with all the 14 stanzas of the Pali on the whole corresponding
closely, in content and order, to the Dh(C) stanzas, excepting stanzas 10 and 11.
The parallels for most of these stanzas are found under various other title heads in
Udv(Sk, C1, C2, Tb), PDh and Dh(Gr).
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4.2 The Language of The Original of Dh (C)

Unfortunately, Jy Chien’s preface does not give us any clear indication of
the language of the original of the text, though he states clearly that the translation
was from a manuscript brought from India (K= ). The structural and content
analyses of the text, however, lead us to believe that the original of the first transla-
tion (the core 26 chapters) was possibly a Pali text of the Theravada. But, as we
have already seen (Supra), we cannot be as outright in this belief as Beal and Mizuno.
As a matter of fact, Mizuno himself seems quite aware of certain difficulties in-
volved in this belief, which he has tried to explain away. Whenever he comes across
two corresponding stanzas with unnegligible differences, he would generaly first
assume that the differences were due to a misunderstanding on the part of the in-
competent translators. Or, when such an explanation fails, he would then assert that
the Dh(C) stanza was revised on the basis of the Udv or the 700 gatha version, or
that it was taken over from them. Probably troubled by such differences, Mizuno
has had to state that the original was not a Mahavihara text, but an Abhayagiri one
(see above).

Much earlier than Mizuno, S. Lévi, on the basis of a comparison of all the
different versions of Apramada varga, has already noted some differences of sig-
nificance. In conclusion, he states!?2: “Le choix des vers est tout ditférent, comme
I’étude de I’ Apramada-varga suffira a I’établi, mais les rubriques’ sont disposées
dans le méme ordre’. This statement of Levi, as Brough!”3 remarked, is rather
exaggerative. At the sametime, anyone carefully collating the Chinese stanzas along-
side the Pali can hardly help noticing some significant differences which may be
regarded as couter-indications to the theory that Dh(C) was a translation of Dh(P).

4.2.1 The first verse of the Chinese Dharmapada
: A signpost of sectarian affiliation

We shall begin our discussion of these counter-indications with an illustra-
tion from the first stanza of Dh(C), in view of its special significance as a signpost
for the recognition of its sectarian affiliation.

Apart from the Indian and Tibetan versions of the verse, we have some four-
teen Chinese versions, translated from Indian originals. Even a quick glance at all
these Indian, Tibetan and Chinese versions will suffice to give the impression that,
broadly speaking, they are divisible into two textual traditions - The Theravada
Dhammapada and one Chinese version on the one hand, and all (with one excep-
tion) the so-called ‘northern’ versions on the other;

As we have argued above (supra 2.2.2 and 2.3), the commentarial stories
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are indispensable for a proper understanding of the divergence in the wording of the
various Dharmapada versions. As Brough!’* remarked, the divergences “are not
careless slips in copying, but scribal emendations of some ingenuity.”

What we wish to demonstrate in particular is that the significant divergence
in the wording of the second (labeled as ‘b’ ) and the last (labeled as ‘f")padas of
the first verse of Dh (C) and Dh(P) is an indication that the two texts probably
belong to two different textual traditions. This would then mean that, contrary to
what has hitherto been held, the former is probably not a direct translation of the
latter.

The relevant portions of the padas of the various versions are as follows:

1Dh(P) 1 b maiomaya

f cakkam va vahato padam
II PDh b manojava
(Cone’s edn!7s) f cakram va vahato padam
III Dh(Gr) 201 b mano-java

f cako va vahane pathi

IV Udv(Sk)XXXI 23 b manojavah
(also Mulsarvand Mkv XXV)  f cakram va vahatah padam

2 variants for f in Mkv (given i. vahutapadam

by Lévi in footnote) il vahatugire
V Udv(Tb) b yid mgyogs
f hkhor los mgo bo bcad pa bfin

VI Dh(C) DELLE
(Also DhAV(C), Udv(C1) HEETH
Tzy Ai, andSari)
VII Udv(C2) BRI O

HBA T
VIII 1t (C) BEETRHE

T R 44
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X Angu EBE4E
AR R

XI MVS BEEER
LN BET

XII OIdMVS1 BEEH
i1 2

XUI OldMVS2 BEWER
BRI

XIV MSarV(C) OB OIRIR
I SERE

XV MSarVB(C) AR
] e

From the above, with regard to the correspondences to Dh(P) 1b, we clearly
have two different textual traditions: One corresponding to manojava which may
be rendered as “impelled by mind”, “of the nature of mental impulsions”, or “as
swift as mind”. The other, represented by Dh(P) 1b and Angu 1b give manomaya (
or an Indian equivalent), “mind-made”. As regards the correspondences to Dh(P)
11, there also appear to be basically two traditions: Dh(P), PDh and Arigu on the
one hand, which speak of the wheel followingpada (interpreted as the hoofs of the
oxen in DhA , and ‘track’ in Arigu ); an the remaining versions which speak of “the
wheel rolling over and killing (or breaking off the head of) [the evil-minded]”. Ver-
sion V(it (C) ) f, however, does not fit into either group too well, though it could be
close to the Pali tradition

Professor Mizuno, in his “On the Old and New of the Dharmapada (in Japa-
nese) “176, having examined all the Chinese versions quoted above, arrived at the
following conclusions as regards those corresponding to Dh (P) 1b:

(1) The Pali verse represents the oldest version. The original +naya in Dh(P)
1b was eventually transformed into java, probably through the following process:
maya—> vaya—> vaja—> java.

(2) Among these Chinese versions, Arigu is a faithful translation of Dh(P),

while Dh(C), DhAv(C), Udv(C1), Udv(C2), Tzy Ai, Sari, EA, It (C) and MVS, can
all be considered as renderings of forms of mano-maya . In contrast, OldMVS1,
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0IdMVS52, and MulsarV(C) are renderings of forms of mano-java. . MulSarVB is
unclear in this regard. This means, according to his statements in “A Comparative
Study of the Dharmapadas™77 (probably the English abridged version of this Japa-
nese article), that “[Of the] twelve versions ... in the Chinese translations, nine of
them give the meaning of ‘manomaya’, and three of them connote the meaning of
‘manojava’. The verses which indicate the meaning of ‘manojava’ are in docu-
ments of Vinaya and Abhidharma belonging to the Sarvastivada school. No other
documents of other schools denote such a meaning. “

With regard to 1f Mizuno is very brief. While noting the variant vahane
pathi in Dh(Gr), he considers the Pali form vahato padam to be the correct one. He
also notes that in 2 Chinese versions, OJdMVS1178 and MulsarVB 17, the last pada

reads HRIE L ([as] ‘the wheel on the path rolls over and kills’) and
HhETE T (‘[As] the wheel cuts off the head) respectively. As Udv(Tb)
too agrees with these, he considers that the Sanskrit version here represents a later
interpretation.

The reason for Mizuno’s statistics here for those versions corresponding to
Dh(P) 1bis that he takes {(»M#F as a rendering of ‘manomaya’. In this connec-

tion, Brough!#® too, noticing that “the reading manomaya is isolated, against
manojava of the other versions”, remarked that “here [the Dh(C) ] rendering

Mg (‘mind-caused’) can reasonably be thought to translate manomaya, but
hardly ‘swift as mind’ “. However, we surmise that (1):(M$ in fact translates

manojava rather than manomaya ; and that (2) manojava need not necessarily be
rendered as ‘as swift as mind’, though admittedly this is one acceptable rendering -
it can and should in this case be rendered as ‘mind-impelled’ or ‘are mental impul-
sions'.

f# , primary having a causative sense, means ‘to make (do something)’,
‘to cause (something to happen)’, ‘to order’, ‘to impel or drive (as in BE{F
fFE in classical Chinese means ‘to ride and control a horse’)’, ‘to employ’,
etc. Accordingly, /(# can reasonably be rendered as ‘mind-impelled’ or
‘mind -incited’ or ‘mind-driven’. This term most probably translates fnanojava .
Note that the sense of ‘driven forth’ or ‘expelled’ is also evident in javita’, as in
the sentence in Lalitavistara 337.10: ‘svamam draksye duhkhenartam bahu-vividha-
Javita-ravitm..” for which Edgerton!8! suggests the rendering (citing the Tibetan in
support) : ‘T myself shall see him tormented with pain, and with many and various
shrieks uttered (expelled)’. Professor Palihawadana also has demonstrated thatjita
, from the same root Vjii , has the sense of 'spurred on' in certain usages in R-Veda.
Thus, R-Veda 3.53.9: mahan rsir devaja davajitah- "The great rishi spurred on by
gods'. For other references, seehis "The Indra-cult as Ideology" in Vidyodaya Jour-
nal of Arts, Science and LettersVol. 9, J anuary 1981 p.109ff with footnote 331.

That (M in Dh(C) translates manojava rather than manomaya can
also be inferred from the fact that the same term is found in both Udv(C1) and
Udv(C2), both belorging to the Sarvastivada in whose versions (both Sanskrit and
Chinese) of the stanza, manojava is always attested. The whole stanza in Udv(C1)
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is in fact verbatim identical with that in Dh(C). The Udv(C1) version gives essen-
tially the same, /CoFf{# , which is passive: ‘impelled by the mind’.

We are fortunate that among the Chinese versions, two are renderings from
Shyuan Tzang( versions VIII and XI above . Since Shyuan Tzang’s renderings are
generally consistent, representing as they do the ‘New translations” (as opposed to
the ‘Old translation’ and ‘Ancient translation’ before him) we can check them against
other similar renderings in his various translations. Of the two, the itivrttaka

(& ) version gives BEF{# , B being Shyuan Tzang’s rendering of
manas ), i.e. exactly the same 2 characters Ffr{# as in Udv(C2). The other, the
MVS version, gives BEF5| which may be rendered ‘induced by mind’ or

‘incited by mind’. It is true that in AKB(C), MV, etc., Shyuan Tzang consistently
renders manojava as B&\ , ‘mental impetuosity’ or ‘mental force’. But this is
always in the context of manojavabeing a technical term referring to a unique power
of the Buddha. Once again, since both works are known to be Sarvastivadin, the 2
renderings must ipso facto be considered as those of manojava.

In addition, the fact that we have 3 Chinese translations of the Abhidharma-
mahavibhasa-§astra is also helpful. Paramartha’s second translation of the §astra
here gives ®B , where B definitely means ‘going speedily’ (like a horse). This
definitely translates manojava. This means that Bf75 | in Shyuan Tzang’s
translation of the §4stra must also translate manojava . Ideographically, Bf con-
veys the idea of an envoy (official) on a horse. In this respect it is similar in signi-
fication to i - which originally conveys the idea of a high official employing low
officials. It seems possible that the Chinese translators of manojava understood the
signification of this Indian term to be the impetuous control and swift driving of the
mind. The fact that Bf and {  ideographically look very similar and that they
are homonyms mean that they could get easily interchanged in the hands of the
copyists. In this connection, we may also note a similar understanding expressed in
the Tibetan commentarial tradition : “‘Swift’ is understood when the principal mind
and mental factors are compared to a king and his retinue. The king’s orders are
immediately carried out by the retinue.’$2 The most decisive evidence comes from
the oldest translation of the Mahavibhasa, which gives yi jy where jy cannot mean
anything other than ‘speed’ or ‘speediness’, corresponding tojava.

That these 2 renderings cannot be those of manomaya can also be inferred
from the fact that Shyuan Tzang invariably renders manomaya as EJX  or
BRTER ; never =AT{E or BFr5| . Some examples are: AKB
(C) (9p.25¢, 65b, 55a), SPS ( p.386b), Siddhi (p.45a), MVS (p.699a, 699b, 700a,
431c). As a matter of fact, none of the scriptural renderings given inJSD for -maya
has anything corresponding to f# . .

As regards inference (1) of Professor Mizuno above, it may be stated that
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there seems no need to conjecture a multi-stage process of corruption involving
such a process as metathesis, etc. . In Dh( Gr), there are numerous instances where
a Gandhari containing a ‘y’ finds a corresponding Pali form having j in the corre-
sponding place. The reverse is hardly observed. A few examples, picked up more or
less at random, are as follows:

Dh(Gr) Dh(P)

1b yacca 393b jacca

2b ayina 394b ajina-

41b viyidavino 422b vijitavinam

46¢ viraya 412c¢ virajam

60b Sudhayiva 375f suddhajive

180d jaya-paraya’a 201d jaya-parajayam
194c safioyano Ang. IV 150c safifiojana

Such examples are so numerous that there seems no reason why the contrary
of Professor Mizuno’s conjecture cannot be the case: manojava —> manomaya..
In any case, the term ‘manojava’ is certainly not a rare one in Buddhist literature,
both Pali and those of the northern schools. Thus, in Vimanavatthu, we have:
“manojavam gacchati yenakamani’, and “sobhanti assapi cime manojava. In Jataka,
we have: “somayago manojavo”, and “manogjavo yenakamam gato'smi”. In the
literature of the northern schools, manojava refers to one of the unique powers of
the Buddha. Thus, in AKB (p. 425), we have: manasa ivasya java iti manojava gatir
buddhasyaiva nanyasya/ sudiramapi desam cittotpadakalena gamanat//

In the absence of sufficient Indian versions-of the Dharmapada, it is often
not very profitable to speculate on the ‘original’ form of a given stanza, and as
stated above we do not propose to do so here. But if we consider this issue doctri-
nally, we might even be able to say that manojava could even be more acceptable
than manomaya as the authentic form. The whole verse, together with the various
commentarial versions, is one which emphasizes the neccessity ofkarma and vipaka.
» with the commentaries further stressing the promptness in experiencing the frui-
tion (see the Chinese versions given below). The stanza must have been used, as in
the Mahakarmavibharga, along with the commentary stories in illustrating thekarma
doctrine. But while the supremacy of the mind certainly forms the central emphasis
of the Buddhist karma doctrine, no school, other than the Mahayana Vijianavadins
» would go so far as to speak of dharmas being of the essence of mind, such as
conveyed in the term ‘manomaya’ Brough!83, contrasting the two terms - manomaya
versus manojava - remarked : “This reading [/manojava,] obviously reflects the
ksanikavada nature of all dharmas, while the Pali manomaya seems almost to
imply aVijianavada view.“ However, manojava does not necessarily imply a
ksanikavada view. Rather, it quite appropriately conveys the idea of karma being
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mental impulsion. This is comparable to the Pali Abhidhammika doctrine that javana
(from the same root Jju, to hurry, incite, impel), in the process of perception, repre-
sents the stage at which kamma is produced.

It is instructive here to examine the Pali commentarial explanation® of the
first twopadas: ‘ manopubbarigama dhamma, manosettha manomaya ‘. Here, dhamma
is taken to mean nissatta nijjiva dhamma , referring to the immaterial khandhas
(vedana, saiifia, sarikhar3) . First, it is explained that dhammas are manopubbarigama
(mind-preceded) in the sense that they have mind as their generative condition
(uppadapaccaya). Accordingly, as Professor Palihawadana'#s complains, Brough’s
reference to Vijianavada view may not seem justified. Perhaps the Pali
commentator(s) here was in fact struggling to avoid such an implication, even though
it is hardly instructive to assert simply that dhammas are ‘made of mind’ because
they are mental . It would be a kind of tautology. But, coming to fnanomaya’, the
atthakatha actually says that dhammas are manomaya in as much as they are
produced out of mano, in the way that wooden things are made out of wood. This is
no more the earliear notion of being conditioned, but of'substantial production (like
a bowl produced from wood).This cannot be anything other than a form of
Vijiianavada ! Following this line of interpretation, we may arrive at an inconsist-
ency: What is mind-preceded is certainly not something made of mind as a wooden
thing is made out of wood. Now, it could be that the above commentarial explana-
tions were not from one single source .The compiler (Buddhaghosa or otherwise)
could have just faithfully recorded some traditional explanations from divergent
sources which he took at the time to be proper explanations . This may be the reason
for the inconsistency . The explanation of dhamma here as mental states is also not
an appropriate one: This verse is clearly meant to convey the doctrine of karma-
vipaka, and vipaka is certainly not all mental.

There may be another possibility: Such an inconsistency could be a betrayal
of the fact that in ancient times, even in the Theravada tradition, there could have
been a reading of manojava, either anterior to or concurrent with the reading
manomaya . A reading like manojava - ‘mental impulsion’ or ‘mental incitation’
would in fact fit in well with the notion thatdhammas are mind-preceded, or that
mind is the generative condition of dhammas.1#, In this connection, we may note
the claim by both Roth!87 and Shukla!®8 that the text they edited, PDh (which give
the reading manojava ), is linguistically older than Dh(P) .

In drawing the above inferences, Mizuno also seems to have failed to take
note of the fact that, with regard to Dh(P) 1f, in the 12 Chinese versions quoted,
only 1 (T17p.664a) agrees with the Pali: J1SHEHH (‘As the wheel follows
the track’; padam is taken to mean ‘track’) and 1 is close to it: B [RI4-1
('As thewheel turns because of the oxen’). All the rest including Dh(C) - which he
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believes to be a translation from Dh(P) - suggest a worb with a verbal signification
here, meaning ‘to roll over’ (# ) or ‘to roll over and kill’ (#3% ), or "to cut or
break off' B ). Itis therefore possible that, the original Indian word here could have
been something of the form corresponding to vahati , possibly a contraction from
the Prakritic form vadhati or to ‘/v,rh 189 in lieu of the Pali vahato.

The parallel stanza inUdv(C2) gives this pada as : ELEEA% T8

’As [the sinner] is run over by the cart and dies (jung) on the track.” .This suggests
that B¢ is to be understood as ##%  (“to roll over and kill’). The Chinese com-
mentaries of DhAv(C) and Udv(C1) too, commenting on the identical pada , both
clearly speak of an evil-minded man being run over and killed by a caravan of carts
on the track of the road (See below). Moreover, the locative particlefd  or - in
several of these versions, including Dh(C) would seem to be in agreement here
with Dh(Gr) which has pathi, in the locative, rather than with DhA(P) . The relevant
portions of the two commentarial stories are as follow:

1. DhAvV(C):

In Sravasti, king Prasenajit offered a feast to the Buddha. After the
feast, the Buddha preached to a large crowd of people, among whom were
two companion merchants. One thought of the Buddha as like a king, and
his disciples the loyal ministers. The other thought that the king was a fool
to want to serve the Buddha: The Buddha, like a bullock that draws the cart
( the disciples) here and there, had no virtues whatsoever which merit such
royal respect. This evil-minded merchant subsequently was caused by spirits
to be drunk at night, with burning pain in the body. He then went out to lie

down “in the winding cart track ( B ). In the morning, he was
“run over and killed (#%% ) by a caravan of five hundred wagons”.

The other good-hearted merchant eventually became a king, and
offered a feast to the Buddha and his disciples. The Buddha on this occa-
sion, explained to him: He became a king now as the karmic fruition of his
good thoughts on the former occasion. On that same occasion, his evil-
minded companion thought ill of the Buddha and his disciples, thereby
sowing the seeds of being run over and killed by carts

2. Udv(C2)

Two beggars in Sravast went to the sangha to beg for food. One,
out of jealousy, gave rise to the following evil thought: “If I in future
should become a king, I shall use a cart-wheel torun over and break off
the heads of these ascetics ( ‘& || HE BT
e PN ). The other beggar, on the other hand, thought as
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follows: “If I in future should become a king, I shall make offerings to  «
all these nobles, so that they will never be hungry or thirsty.”

Subsequently, the evil-minded beggar went out to the side of the
road, with his stomach filled and fell to sleep on the road. A caravan of
several hundred carts ran over him, breaking off his head. The other beg-
gar, after his food, went out to sleep under a tree. It so happened at that
time that the king of the country passed away, and the officials were in
search of a candidate for the throne who must display the required auspi-
cious signs. These officials found the beggar sleeping under the tree. They
noticed that even though the sun had moved, the tree-shade removed sta-
tionary, covering this man like a canopy. Thereupon, he was picked to be
the new king.

The above two stories thus make it unmistakably clear that thepada of Dh(C)
is connected with the same tradition which speaks of an evil-minded person being
run over and killed (or having his head broken off) by the wheel of a cart(s). The
stories belong to the same tradition as that of Mahakarmavibhanga and the Tibetan
commentary.

In the DhAv(C) story, the words in italics are those occurring in the lastpada
of the stanza: EE#ERE, which is identical with that in Dh(C) 9.1d. They
suggest how we should understand the pida : Clearly, ¥ corresponding to vahato
here is to be understood as ##  “roll over and kill” or B8 , “roll over and
break off’. The corresponding stanza in the older version of the Abhidharma
Mahavibhasa (T28 p.281b) precisely reads like this: §RiE#ERE , “[as] the
wheel rolls over and kills [on] the path’. (Regrettably, the Chinese language does
not have a definite morphology to enable us to be absolutely certain about such
things like case-endings and verb declensions). It is clear at any rate thati{  (track)
here probably translates pada, for in Dh(C) 26.18a corresponding to Dh(P) 254a,
we also havel ) wherethePali has padam. “In the track’ therefore could sug-
gest possibly pade - cf. Dh(Gr) 201d pathi (also locative; and the MVS version
which has §578  , ‘wheel [on] the path’).

We may now conclude as follows:

1. An examination of all the extant versions of the stanzas corresponding to
Dh(P)1 reveals that, broadly speaking, there are 2 groups as regards the wording of
1b and 1f. This is of course not to assert that the extant versions belong to only 2
Buddhist sects; but that among the Buddhist sects some seem to have preserved one
wording, and others the other. Accordingly, we may say that these twopadas serve
as signposts for the distinction of the one group from the other.

2. M&E in Dh(C) 9b (corresponding to Dh(P) 1b) does not translate
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as signposts for the distinction of the one group from the other.

2. Cof8 in Dh(C) 9b (corresponding to Dh(P) 1b) does not translate
manomaya , but a form of manojava.. The translators of Buddhist texts in ancient
China seemed to have understood manojava as signifying ‘mental impulsions.

3. Dh(C) 9f (corresponding to Dh(P) 1f) belongs to the same tradition as
practically all the textual traditions of the northern schools. These traditions share a
similar commentarial story of an evil-minded person being run over and killed by
the cart-wheel. Dh(P) 1f and Arngu alone, have the reading manomaya..

4. Dh(C) 1b and 1f, taken together into consideration, therefore constitute
yet another indication that probably Dh(C) was not a direct translation from Dh(P).
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4.2.2 Other counter-indications

Apart from the first stanza, the following are some other important counter-
indications:

(1) Some 38 stanzas occur in Dh(P) only, and not Dh(C) (Those in brackets
have their parallels in the chapters outside the core 26 ch.): 30, 34, 71, 123, 124,
(128), 130, 131, (135), 145, 167, 168, 171, (177), (186), (187), (203), (204), 205,
208, 213, 215, 235, 236, 252, (294), (295), (297), 300, 342, 343, 348, 357, 358, 359,
389, 415. Mizuno'®® would presume that these were originally in Dh(C), but were
left out owing to the translators’ inability to decipher them. But we cannot be too
certain about this. For one thing, it is to be noted that the total number of stanzas for
the core 26 chapters is about 502, which is almost exactly that (500) of the original
of Dh(C) as stated by Jy Chien; it seems very likely that Jy chien had restored the
stanzas originally which was omitted in the first translation. An indication of this is
that amidst the tetrasyllabic stanzas there are pentasyllabic ones corresponding very
well with their parallels in Dh(P): e.g. 35.7 (~ Dh(P) 388), 25.1 and 25.2 (~ Dh(P)
241, 242), 26.5 (~ Dh(P) 241), and nearly all the pentasyllabic stanzas of ch.16 (~
Dh(P) ‘Sahassa’), etc. Moreover, some stanzas having close parallels inDh(P), though
not occurring in the 26 chapters, are found in other chapters like ‘Anitya’: e.g. The
parallel for Dh(P) 128 is not found in the corresponding chapter ‘Evil Deeds’, but =
1.19 in ‘Impermanence’. In such a case, though, one can still explain, as Mizuno
usually does, that Jy Chien during his revision, though coming across this omitted
stanza, probably had difficulty in locating is immediately in its proper place; hence
it was not restored. However, consider the following cases: (i) The parallel forDh(P)
30, though absent in the corresponding Chinese chapter, occurs under the corre-
sponding title head (‘Apramada’) in Udv(Sk, C1, C2). Now if Jy Chien had revised
Dh(C) on the basis of Udy, he could hardly have any difficulty in locating the stanza
in its original place (assuming that it did exist there in the first place). Similarly for
the parallel for Dh(P) 123, occurring as 32.28, and also under the same title head
‘Papa’ in Udv(Sk, C1, C2). (ii) In ch.18 corresponding to Dh(P) ‘ Danda’, the paral-
lels for Dh(P) 136, 145, are among those absent. Yet 136 ~ Dh(C) 13.14 and 17.2,
and 1.45 = Dh(C) 14.6. What is more, these 3 Chinese stanzas being all tetrasyllabic,
are most likely an integral part of the first translation, and not subsequent addition
or restoration. They belonged quite properly where they are found, and were not
restored with Jy Chien’s effort of locating them. The same may be said of the paral-
lels for Dh(P) 172, 173 which though absent in the corresponding Chinese chapter
(21), occur as 10.15 and 10.16 respectively.

(2) Some 110 stanzas occur in Dh(C) only, and not Dh(P) (those 1n brackets
have some degree of correspondence): 9.3, 9.4, 9.15,9.16, 10.10-12, 10.19, 11.7-8,
12.3,13.13, 13.17, 14.5, 14.11, 17.7-8, 17.11-12, 17.15-16, 17.8-19, 17.22, 18.10,
18.14, 19.12-14, 204, 20.11-13, 21.1-2, 21.5-7,21.9-11, (21.13), 21.14, 22.4, 22.6-
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8, 22.12-13, 22.19, 23.5, 23.8-9, 23.11, 23.13-14, 24.12, 25.1-2, 25.17-26, 26.15-
16, (27.13), (27.14), 28.12-13, 28.17-18, 28.23-18, 29.5-6, 29.10, 29.12, 30.10-11,
32.4-6,32.13,32.16,32.20-21,32.23,32.29, 32.31, 34.23-28, 34.30-32, 35.6, (35.14).
While it is not impossible that some of these stanzas were later on added by Jy
Chien, here too we cannot presume that it was always the case. It is noteworthy that
most of them are in fact tetrasyllabic, and some of them, though pentasyllabic, oc-
cur together with other pentasyllabic stanzas which have close parallels in Dh(P)
(The whole of chapter 32, for instance consists of pentasyllable stanzas). Moreover,
as we have remarked earlier, we cannot always assume that assume that among
these stanzas those whose parallels are not traceable in Udv must have been derived
from the 700-gatha version - for, we know nothing about the structure and content
of this text in relation to Dh(C).

(3) Many of the Dh(C) stanzas differ in part from their parallels in Dh(P),
and such differences cannot always be readily explained away as the result of the
translators’ misunderstanding of the Pali. Here are some of the examples:

(i) Against sithilam of Dh(P)346b, Dh(C) 32.15b has ‘Deep and firm’,
corresponding to susthiram of Udv(Sk)1I 6b, and also probably sukhumam of
PDh 144b. This has already been discussed in detail (supra, 2.2.2).

(ii) Dh(P) 50 has katakatam in b and katani akatani in d. correspondingly,
Dh(C) 12.8 has {ET1E (=katakata) in b and IEAIE (=samani
visamani) in d. All the Indian versions (PDh 314, Dh(Gr) 271, Udv(Sk) XVIII 9;
also Udv(C2) 10 p.78a) excepting that quoted in the Mdlasarvastivida Vinaya
(krtanykrtani ca)!! support the reading of Dh(C) 12.8d. PDh in fact has two parallel
stanzas; 309 practically identical with Dh(P) 50, and 310 with the two terms con-
cerned appearing as samasamain in b and samani visamani in d. From the Chinese
sources!92 too, apparently only the *Vinaya-matrka sitra'%3 of the Pirva-sthaviravada
school supports the reading in Dh(P) 50d. Hence, one cannot easily dismiss the
difference in Dh(C) as a ‘misunderstanding’. Similarly, Dh(C) 15.5a which has
#EIE, agreeing with PDh 89a and Udv(Sk) XIX 3a (samatam gatani) and differ-
ing from Dh(P)94a (samathari-gatani), needs not be a misunderstanding.

(iii) Dh(P) 302 has 6 padas, and mentions addhagi (‘traveller’). Dh(C)35.11
agrees with Udv(Sk) X1 8 and Dh(Gr) 262 in having instead 4 padas, without men-
tioning addhagii. The last pada of Dh(C) reads, ‘of all hardships, existence is the
greatest’, thus more or less agreeing with Udv(Sk) duhkhas copacita bhavah (The
older variant reading is duhkhanupatita bhavah. Dh(Gr) here reads dukhanuvadida
bhava). Udv(C1)(practically = Udv(C2)) actually borrows the Dh(C) stanza, though
in the commentary it seems to explain the last Skt line of Udv(Sk) (see note 17 for
the English translation of the stanza). Brough 194 seems rather unusually kind to the
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Pali tradition here to remark that “It seems very probable that in this respect the Pali
shows the older form”. Be that as it may, since the number ofpadas and the mention
of bhavah instead of addhagii are supported by other versions, one cannot regard
this Dh(C) rendering as a misunderstanding of Dh(P) 302.

(iv) Dh(C) 27.12 differs from Dh(P) 267 with regard to a and ¢ . Dh(P)267a
has puiifiaii ca papafi ca (so also Udv(Sk) XXXII 19 ), while Dh(C) 27.12a gives
“bad and good”, just the opposite order. This in itself may or may not be significant:
That is, it coild just be incidental. The translator possibly thought that evil was the
first to be abandoned, in which case, the original order could well be the same as as
Dh(P) 267a.0n the other hand, cf. the idea of bahitapapo ti brahmano ( Dh(P) 388;
similar in Dh(Gr) 160, Udv(Sk) X1 15a, etc ), and papani parivajjeti... muni tena
pavuccati - the emphasis in such context does seem to to definitely on removing
papa . Morover, we may also note the following 3 paraliel verses:

Udv(SK)XXXIII 8c-f yas tu vahayate papany
anusthilani sarvasah
vahitatvat tu papanam
brahmano vai nirucyate

Mvu Yo ca kdmam ca papam ca
‘dhikrtva brahmacaryavam
nihsrenibhiito sa prajfio
sa vai bhiksa ti vuccati

PDh 236 yo tu $ameti papani
anutthalani sabbaso
Samana eva papanam

§amano ti pravuccati
&

In the first line of all the 3 versions, there is no mention of giving up merit -
only that of papa . All these do not necesarily imply thata of Dh(C) is closer to
those of these versions rather than Dh(P), but that possibly the Dh(C) order is not
merely incidental.

With regard to the third pada , however, the difference is definitely signifi-
cant. Here,Udv(Sk) XXXIII and PDh both mention the banishing of papa again ;
the former also noticably has prajiio, like Dh(C)27.12c. Tomomatsu (loc. cit. p.284)
in fact highlights this difference (though for a different purpose than ours) as a
“rare” one: “ Fixons maintenant notre attention sur la différence qui existe entre
stance paélie et la chinoise. Les deux premiéres lignes et la derniére sont idetiques,
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mais la troisiéme n’est plus conforme. Il est rare de trouver une telle variation entre

deux versions authentiques. Je ne puis en donner la cause. Je puis dire seulement

que cette différence existait dés une époque trés ancienne, au plus tard au/° siécle
”

p.C.

(v) For Dh(P) 385c¢ vitaddaram, Dh(C) 35.3c has ‘detached from sensual
craving’, agreeing with Udv(Sk) XXXIII 27 vita-raga. Brough (p.185f) regards
vikada-dvaraof Dh(Gr) 35 as derivable from vigata-jvara(‘free from fever’), which
seems to be supported by PDh 40 vita-jjara, Hence, the Dh(C) rendering here would
seem not to be simply a misunderstanding of the Pali - The original here itself must
have been different from the latter. Note also that this stanza is tetrasyllabic.

(vi) For Dh(P) saman 142a and PDh 196a samam, Dh(C) 19.13a has dharma
&) , agreeing with Dh(Gr) and all the Skt and Chinese versions.

(vii) For Dh(P) 284b anumatto narassa narisu, Dh(C) 28.10b has: ‘Mutual
passionate attachment [still remaining] betweenrelations’. The Chinese here is not
necessarily a mistranslation, as it is supported by narassa fidtisu of PDh 362b (Roth
: 363b) and narasya bandhusu of Udv(Sk) XVIII 4b.

(viii) Corresponding to Dh(P) 47, 48, Dh(C) also has two parallel stanzas,
12.14, 12.15. But whereas the two Pali ones are identical for a and b (pupphani
h’eva pacinantam vyasattamanasam naram), in the two Chinese ones they are quite
different - it is near impossible that the same translator should have rendered the
identical line so differently. Another example of this kind is to be foundin Dh(P)
179d and 180d , corresponding to Dh(C) 22.1d and 22.2d . Similarly the line
adhigacche padam santamoccurs in one and the same chapter (‘Bhikkhu’) in 368¢
and 381c. But in the corresponding places of the two parallels in Dh(C) - 34.7¢ and
34.21c, (also in the same chapter)- we have two different lines: ‘Deep into concen-
tration and insight’, and ‘Attain to quiescence” respectively. Yet we cannot simply
explain the difference in such instances as resulting from a ‘free rendering’, particu-
larly when we can observe many very parallel renderings in chapter 9 for identical
or nearly identical Pali parallels (e.g. Dh(P) 1 and 2, and the other ‘Yamaka’ stan-
zas).

(ix) In several instances, two similar or contrasting stanzas find only one
parallel in Dh(C). Eg: for Dh(P) 127 and 128; only one Chinese parallel, 17.21,
occurs for 127. The parallel for 128 occurs in 1.19 - i.e. outside the core 26 chapters.
Similarly, for Dh(P) 129 and 130, we have only Dh(C) 18.1 corresponding to 129
PDhand Udv(Sk) also have only one parallel - for 130); for Dh(P) 131 and 132, we
have only Dh(C) 18.2 corresponding to 131. It is most unlikely that one of the two
Wwas left out owing to any difficulty on the part of the translators, the two being so
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similar in each case. The reverse is also observed: In the same chapter on ‘Heedless-
ness’, 2 stanzas 10.16, 10.18 correspond to Dh(P) 173 (Note that both Chinese stan-
zas are tetrasyllabic).

(x) In some chapters, the order of some of the gathas between Dh(C) and
Dh(P) do not agree in the proper sequence. Thus,the last stanza of Dh(C) 25 corre-
sponds to the first stanza of Dh(P)XVIL. Similarly, Dh(C)10.12 and Dh(C) 10.13
corresponding respectively to Dh(P)5.13 and Dh(P)5.12; Dh(C) 18.11, 18.12, 18.13,
corresponding to Dh(P) 143, 144, 142; andDh(C) 22.9, 22.10, 22.11, corresponding
to Dh(P) 184, 185, 183.

(xi) In some instances, the order of 2 padas is reversed, in comparison to the
Pali parallels, for no reason of necessity (no metrical restriction in Chinesegatha).
Eg: 30.11ab (~ Dh(P) 316ba), 34.16ab (~ Ph(D) 375fe), 14.6ab (~ Dh(P) 80ba),
18.1ab (= Dh(P) 129ba). In 18.7, the order of the ‘misfortunates’ differ from that in
Dh(P) 139.

(xii) In some instances, though the stanzas of the two texts on the whole
correspond, the similes employed or items enumerated are different. Eg: Dh(P) 401
(~ Dh(C)35.19), Dh(P) 392 (~ Dh(C) 35.10). In Dh(C) 18.4 and Dh(P) 134, though
the ‘gong’ simile occurs in both stanzas, the simile is used rather differently . For
the 4 things that beset a heedless man, Dh(C) 30.4 has ‘sensual indulgence’ as the
4th, differing from Dh(P) 309 which, like other versions, has ‘hell’.

(4) There are some instances which suggest the possibility that the original
of Dh(C) is neither Skt nor Pali, but an other Prakrit (probably close to Pali). Some
examples are given below:

(i) Dh(P) 95bc reads indakhiliipamo tadi subbata, rahado va apetakaddamo.
But Dh(C) 17.6bc give: ‘Immovable like a mountain, the true man & A nor-
mally translates arhat or arhant) is taintless’. Now, Udv(Sk) XVIIb has tayi kilavad
aprakampayahand the Millasarvastivdda Udvhas indrakilapratimo na kampate, both
as far as the verb is concerned, agreeing with the Chinese. Besides, the simile (moun-
tain) there is different, so that Dh(C) needs not be considered a misunderstanding of
the Pali. In ¢ ‘the true man (arhat)’ also is unlikely to be a misunderstanding of
rahado ,since in Dh(C) 14.9a we have ‘Just as a deep pond’ corresponding perfectly
to yathapi rahado gambhiroof Dh(P) 82a. Moreover, corresponding to Dh(P) 164:
Yo sasanam arahatam, we have in 20.8a ‘according with the teachings of the True
Man fIEA# * showing clearly that ‘True Man’ corresponds definately to
arahant. We may also note that the title of Dh(C)15, 28 5 properly corre-
sponds to Dh(P)7 Arahanta . It seems therefore to imply the possibility that in the
language of the original of Dh(C), the form raha is equivalent to Pali araha (cf.
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PTSD p.567, on rahas. In Sinhalese too, one has the corresponding term rahat). If
so, it also incidentally indicates that the original is definitely not Sanskrit, but a
Prakrit bearing such a characteristic.

In fact, rahat / rahant can be considered a case of apheresis: araha(n)t ->
raha(n)t . There are many examples of such apheresis. Dhadphale (Dhadphale,.
p.228f) points out a few more: vatamsa for avatamsa (VinII 153), gini for agni (
J1V 36), bhujissa for abhujissa, sithila for asithila. Other examples are given by M.
Mallik (Malik M ' Apheresis in Pali' ,Visve$§varanda Indological Journal, Vol. V
Sept 1967, pp.195-7).

(ii) Another similar instance is Dh(C) 34.14ab, corresponding to Dh(P) 374ab
which reads yato yato sammasati, khandhanam udayavyayam Dh(C) here has: ‘One
should subdue the five skandhas; and overcome the mind to be like water’ (cf.udaka-
vaya of Dh(Gr) 56b and 317b), which seems to suggest a term in the form udaka-
viyaor some such Prakrit equivalent. This is unlikely to be a ‘misunderstanding’ of
the Pali udayavyaya, for this same term also occurs in Dh(P) 113d, corresponding to
which Dh(C) 16.14d has FZEX - ‘rise and fall’. This therefore constitutes
another significant indication of the possibly Prakritic nature of the original of
Dh(C)'ss.

(iii) Yet another similar instance is Dh(C) 14.15a which has ‘He who has cut
off the five aggregates’, corresponding to kapham dhammam vippahaya of Dh(P)
87a. It is inconceivable that kanham was mistaken for khandhar, as is clear from
Dh(C) 34.14 quoted in (v) above. It suggests, rather, that the original of Dh(C)
could have been a Prakrit in which the forms for what correspond to suchSkt words
like skandha and udaya can lead to an ambiguity in meaning between krspa and
skandha on the one hand, and udaka and udaya on the other. Another possibility
would be that this original was an ‘unpolished Pali’ - i.e. Prakrit-Pali - version (and
ipso facto older than Dh(P)), derived inconsistently or unsystematically from an
older Prakrit, so that remnants like udaka (meant for Skt udaya) remain.

(iv) Other instances which also possibly constitute such indications are: the
Prakrit equivalents of dukkha and afifia of Dh(C) 35.32a and d, corresponding to
dugga and aneja of Dh(P) 414aand d, the Prakrit equivalent of samsara- and anta-
of Dh(C) 12.17a and b, corresponding to sarikara- and andha- of Dh(P) 59a and b;
Dh(C)26.18¢ papa corresponding to Dh(P)254c paja, etc. (See our notes to the

English tr. of the stanzas concerned.
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4.3 The importance of Dh(C) for the comparative study
of theDharmapada

By way of conclusion, we would like here to make some observations on the
importance of Dh(C) as a text for the comparative study of the different versions of
Dharmapada , particularly the Pali Dhammapada.

First of all, we may say that the very existence of Dh(C) has some important
implication for Dh(P). As we have discussed above, Dh(C) (i.e. the core 26 chapter)
is very closely related in form and content to Dh(P) - so closely related in fact as to
lead some scholars to believe that it was actually a translation from Dh(P). While
we have not fully subscribed to this view, the fact of this close relationship is unde-
niable. Since Dh(C) was translated into Chinese as early as around 224 A.D., we
may state, by virtue of this closeness, that at least by early 3rd century A.D., the
form and content of the Dh(P) must have been substantially the same as we have it
in the extant Dhammapada. Moreover, as the manuscript itself was likely to have
existed a lot earlier, the antiquity of Dh(P) is thereby confirmed objectively as a
historical fact.

On the other hand, in the preceding section, we have seen that several in-
stances in the Dh(C) significantly indicate a possibility that the text might not have
been in ‘pure’ Pali, but a kind of ‘unpolished Pali’, or Prakrit. This implies that the
extant Dhammapada could be linguistically considered a ‘polished’ Pali version i.e.
its Pali has been regularized at some stage, most likely in Sri Lanka, before the
completion of the written Pali Canon. In this case, it becomes possible, as Brough
has suggested, that the Pali text could have suffered a loss of some of the stanzas
originally totalling 500 (as stated by Jy Chien), during the process of oral transmis-
sion. This is of course only one possibility. Another possibility equally worth con-
sidering is that the same or a very similar Dh(P) could have been shared by another
school close to the Theravada, such as the Dharmagupta or Mahisasaka - the
Dharmagupta Pratimoksa for instance, is practically identical with the Pali
Patimokkha. In this case, small differences in form and content betweenDh(C) and
Dh(P) become readily explicable. The total of 500 gathascould also be conceived
as the total preferred by such a school.

But whichever possibility we may choose, the fact remains that Dh(C), be-
ing so close to Dh(P), serves as a good reference to check on possible corruptions in
the stanzas of the latter, or to arrive at a more satisfactory way - than that offered by
DhA, especially if Brough be right that in some cases the errors had already fossil-
ized when DhA was composed - of understanding a difficuit or problematic stanza.
(It hardly needs mention that the converse may also apply). Below , we shall offer a
few examples to illustrate the point. Some, such as the problem ofsithilam in Dh(P)
346, and the last pada of Dh(P) 1, have already been discussed above; other exam-
ples may be found in our annotations to the English translation.
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(1) Dh(P)397b : Yo ve na paritassati
Udv(Sk) XXXII1 49b  : yo vai na paritasyate

The Pali paritassatiis ambiguous, being derivable from eitherV trs or V tras.

The DhA takes it to be from the latter, and explains ‘na paritassati’ as ‘not become
frightened because of craving’, which could be a little baffling. Correspondingly,
we find in the DhA the story that the Buddha uttered this stanza when the bhikkhus
reported to Him that the arahant Uggasena claimed to have no fear. The Udv(Sk)
form too would give the meaning of ‘tremble’. D. Andersernt%, however, already
sensed the problem, and suggested that “we had perhaps better to translate “he does
not feel any desire”, and take paritassati= sa pari- V trshafflicted by thirst.......... the
explanation by DhpA (1855) p.428: tanhaya na bhayati(he does not fear on account
of thirst) and on several other passages in the commentaries is probably due to a
confusion of those two verbs......”. This insight of Andersen is indeed supported by

the parallel stanza in Dh(C) 35.15b T EHE ‘Does not vex his mind -
with lust’; as also by that in Udv(CI1) (p.773b = Udv(C2), p.799a),
IRARBEE ‘And does not have feverish vexation’.

(2) Dh(P)390: nabrahmanass’ etad akifici seyyo
yada nisedho manaso piyehi
yato yato himsamano nivattati
tato tato sammati-m-eva dukkham

Brough!97 has discussed at length the textual problems involved in the Pali
stanza which he believes “must be seriously corrupt”. He speaks in fact of “corrup-
tion on the grand scale of the present verse.....[which}] has the appearance of a des-
perate attempt by a redactor to reshape a verse which he could not understand”. His
proposals, may be summarized as follows:

(a) Himsamano was derived from an earlier hi’ssa mano.

(b) The interpretation of sammati “as a verb may be a modern
misunderstanding”. It is a noun, usually written assammuti.

(¢) Dukkham would appear to be an attempt to adjust the sense after
the beginning of the verse had gone astray.

(d) Nisedho was originally in the optative, nisedhe.

(e) Apriya, as reflected in TbUdv, may have been the authentic form.

(f) Both Dh(P) and Dh(Gr) may have inserted a negative, the former
in akifici for kifici, the latter in yono for yada.

(8) Seyyo < *siyya < siya (to balance the optative nisedhe)

Let us now see whether the parallel version in Dh(C) could offer some hints
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for the solutions to these problems:

Dh(C) 35.8:

If one is calmed with regard to the pleasant,
One’s mind would attach to naught.

[The mind thus] having renounced and rectified,
One extinguishes all sufferings.

We note first of all that, the particle ‘if” would make the verbs ina and b
optative, and so Brough seems right for (d) and (gy¢s

Secondly, Dh(C) agrees with piyehi of Dh(P), against (e) and (f). As there is
no trace of any sense of himsa in Dh(C), and as the subject of our ¢ seems quite
clearly to be the mind (mana), Brough seems right also for (a). Ourdagrees with the
Pali in having a verb ‘to extinguish’ and the noundukkham, quite in spite of Brough’s
(b) and (c) - If in fact sammati as a verb was a misunderstanding, it was certainly not
a “modern” one. Finally, it may also be pointed out that the absence of a stanza in
our text corresponding to Dh(P) 389 could lend support to Brough’s criticism that
DhA wrongly takes stanzas 389 and 390 together as a unit.

(3) Dh(P) 385c’ reads vitaddaram visamyuttam. DhA explains vitaddaram
as ‘He who is free of distress’. But the parallel stanza Dh(C) 35.3c gives: ‘He who
is detached from sensual craving’. This Dh(C) reading is supported by Udv(Sk)
XXXIH 27 vita-raga, Dh(Gr) 35 has vikada-dvara which Brough regards as deriva-
tive of vigata-jvara, ‘free of fever [of craving]’, and thus would support Dh(C) .
Similarly, PDh 40 vitajjara, being derivable from vita®jvara would also conspire
with the Chinese and other versions against the Pali commentarial interpretation.

(4) Dh(P)371b: ma te kamagune bhamassu cittam The grammar of bhamassu
has been controversial. Brough (op. cit. pp.194ff) discussed this at some length and
suggested a supposed earlier reading bhavassu. However, the corresponding line of
Dh(C) 34.11breads B 8K #EL , ‘Do not let desires disperse [your mind]’,
thus supporting Senart (vide Brough, p.195), D. Andersen (op. cit. p.192) and
Palihawadana (‘Bhamassu re-examined’ in Vidyodaya Journal of Social Sciences
Vol.I pp.83-89): Le. their contention that in place of bhamassu there should have
been a verb corresponding to the cor. 3 pl. caus. of Vbhram, and the subject of the
line should have been kamaguna.

(v) Dh(P) 292c unnalanamis explained by DhA as: “Of those who are vain”.
But PTSD (p.138) explains the term as derived from “ud + Ialto sport, thus mean-
ing “sporting, sporty wild’, etc.” Brough (op. cit. pp.279ff) critised this explanation
as improbable, and offered a number of conjectures. Both BHSD (p.132) and
Andersen (op. cit., p.50) also explain differently from PTSD: “arrogant’, “evil-do-
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ing’. However the parallel line of Dh(C) 29.3b gives ... E sporty’, thus
supporting the PTSD explanation, and we therefore have good reasons to under-
stand the Pali term accordingly.

(5) In some cases, where within the Theravada tradition itself, there is con-
troversy over the interpretation of certain terms in a given stanza, a reading in the
parallel Dh(C) version may offer useful hints for consideration. Thus, Dh(P)71ab
na hi papam katam kammam sajjukhiram va muccati which according to the Pali
commentarial explanation (sajju-khiram va muccati) would be rendered, “For a bad
act done does not coagulate like freshly extracted milk”. A.P. Buddhadattd% ob-
jected to the commetarial explanation: “All other translations and the commentary
have taken muccatiin the sense of “curdle’....... but in Pali nowhere else have I seen
this used for “curdling’, “release’ is the meaning generally given. Comparison here
too seems incongruent when taken in the sense of curdling. Milk is immediately
released when one milks a cow..... but the resulting of an evil action is not s0.”
Accordingly, he translates, “Evil that is done does not immediately bear fruit as
milk comes out at once.”

The parallel lines in Dh(C) 17.13ab read: “Evil done does not immediately
[bear fruit], as in milking a cow”. This might at least in appearance lend support to
Buddhadatta. On the other hand, according to the Udv(C1) commentary (see n.14
of our English tr. of the stanza) on this identical stanza, we are to understand the
latter half as: “as in milking a cow [which does not yield curd immediately]”. The
Sarvastivada version preserved in the MVS(p.393b) gives this sense without the
slightest ambiquity: “[The effect of] evil done is not experienced at once; unlike
milk turning into curd. It is like fire covered on top with ashes; a fool gets burnt only
after stamping on it for a long time.’

This interpretation would also accord with the reading sajjam chiram of
PDh 107 and sadyah ksiram of Udv(Sk) IX 17. Possibly, both significations of the
Pali verb muccati - to be released and to coagulate - are intented in the stanza, as
Andersen (op. cit. p.209) suggested.

The above examples should be more than sufficient to demonstrate the use-
fulness of Dh(C) for the comparative study of the Pali Dhammapada in particular,
and of the different Dharmapada versions in general. Let us hope that, with our
humble translation of the core 26 chapters of Dh(C), future researchers, better
equipped and informed, will be facilitated in some ways in this field of study.
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9 TWIN VERSES

[A pair of verses is given in each case here] because together they clarify each other. Good
and evil forming a contrasting pair, the import [of verses with moral sgnification] is not

given singly.

)]

2

3

“

&)

Mind is the origin of events

They have] mind as the chief, and are mind-impelled.
If one harbours an evil thought in the mind

And then speaks or acts;

Suffering persues one necessarily.

As a cart [necessarily] rolls over the tracke.

Mind is the origin of events,

They have] mind as the chief, and are mind-impelled.
If one harbours a good thought in the mind

And then speaks or acts;

Happiness pursues one necessarily,

As a shadow [necessarily] follows its substance.

One who accords with an improper mental attitude,
And, bound by follishness, enters into darkness,
Who is arrogant, and [accepts] no Dharma

- How can such a man understand the well-spoken?

One who accords with a proper mental attitude,
Who understands clearly.

And has no envy,

- Such a man promptly understands the well-spokert.

One who resents the enemies

Is never without an enemy.

By not resenting [enmity] ceases naturally
- This is the way to persue-

Not delighting in blaming others
One should examines oneself

- He who realizes this,

Will forever befronble-freel.
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®

€))

(10)

an

(12)

13)

(14)

One who lives seeing the body as pure$
Unrestrained in the senses,
Immoderate in food,

Lazy and timid

- Such a one is overcome by Evil,

Like grass by wind.

One who contemplates the body as impure,
Restrained in the senses.

Moderate in food.

And always delighting in effort

- Such a person is unmoved by Evi

Like a huge mountain [unmoved] by wind®.

One who does not vomit the poisons!! within,
Whose craving mind races about,

Who has not tamed himself;

Is unworthy of the robel2.

One who can vomit the poisons within,
Who is ethically aligned and mentally appeased,
Who has subdued the mind and is tamed,

Is worthy of the robel3.

Taking the real to be unreal,

And the unreal, real;

This is false thinking,

And one will not get the benefit of the reall4.

Knowing the real as real,

And the unreal, unreal,

This is right thinking,

And one surely gets the benefit of the realls.

As when a house is ill-roofed,

The rain will get in.

When the mind does not watch one’s actions,
Lust will get into it!6.

As when a house is well-roofed
The rain will not get in.
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(15)

(16)

a7

(18)

19

(20)

(21D

(22)

Mind restrained and actions watched,
Lust will not arisel7,

The case of an evil man influencing another

Is like that of one being near a foul thing;

Being increasingly deluded and practising wrong
One unknowingly soon becomes evili8.

The case of a virtuous man influencing another
Is like that of one being near a fragrant thing
Advancing in wisdom and practising good,
One becomes pure and fragrant in his actiong9.

There is sorrow in doing, and sorrow afterwards;
For the evil doer, there is a two-fold sorrow.

He is sorrowful, he is fearful on reflection20
Seeing his evil, his mind is afflicted?!-

There is joy in doing, and joy afterwards;
For a doer of good, there is a two-fold joy.
He is joyful, he is delighted on reflection;
Seeing his merit, his mind is happy22.

He repents now, he repents afterwards;
An evil doer repents doubly.

His is a trouble of his own making23
His evil retributed, he is tormented4.

He is delighted now, he is delighted afterwards;
He who does good is doubly delighted.

His is a blessing of his own making2s

His merit retributed, he is happy?26.

Those speaking craftily and longing for much,
Indulgent, observing no training rules,

Having within lust anger and delusion,

And not practising concentration and insighe7.
- Such people gather like a herd of cows.
They are not followers of the Buddhazs

Those speaking timely and seeing for little,
Living the spiritual life in accordance with the Dharma,
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Eliminating lust hatred and delusion,

Possessing right thoughts and a liberated mind,

Whose views are right, and not giving rise to [false onesP®
- Such people are disciples of the Buddhaso.
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Notes

ME translated here as ‘mind-impelled’, seems to correspond to manojavah
of PDh1, and all the other extant Indian versions, as well as Udv(Tb) and all
excepting 1 Chinese versions; against manomaya of Dh(P) . See supra INTRO-
DUCTION 4.2.1, for a detailed discussion of this pada

The meaning suggested by the stories in DhAv(C) and Udv(C1) would be: ‘As
a cart rolls over [the sinner] on the track’. But ‘track’ here may also connote
‘path’.

Beal appears to have simply taken over the usual translation based on the Pali
tradition, without at all actually translating the Chinese line as it stands. The
commentary on Udv(Tbh) too seems to agree essentially with the Chinese com-
mentary ( TbUdv(E) p.189, n306). See supra INTRODUCTION 4.2.1.

Cf Dh(P) 1; PDh 1; Udv(Sk) XXXI 23; Mkv XXV, Dh(Gr) 201; DhAv(C), i
p.583a; Udv(Cl1) 13 p.760a, b; Udv(C2) 13 p.795c; EA 51 p.827b; Arigu 4
p-540a; Tzy Ai p.549c; It(C) p.664a; MSarVB(C) 8 p.35b; MVS 72 p.371b;
Old MVS12p.15c; 38 p.281b; Old MV522 p.428a; Sari 15 p.628b; ThUdv(E)
24 p.137.

Cf Dh(P) 2; PDh 2; Udv(Sk) XXXI 24; Mkv XXV; Dh(Gr) 202; DhAv(C) 1
p.583b; Udv(Cl1) 14 p.760a, b; Udv(C2) 14 p.795c; EA 51 p.827b; Arnigu 4
p-540a; Tzy Aip.549c; It(C) p.664a; MSarV(C)23 p.751b; MSarVB(C)8 p.35b,
¢; MVS 72 p.371b; Old MVS1 38 p.281b; Old MVS2 2 p.428a; ThUdv(E) 25
p.137.

These two verses do not have their Pali counterparts. Their essential meaning

corresponds to a verse in Udv(C1) (p.760b), also occurring in Udv(C2) (p.795¢)
(Cf also ThUdv(E) 26, 27, 28), which says that to understand the Buddha’s

Dharma, one must have an extremely pure mind, and be free from arrogance

and harmful intentions. The commentary thereon in Udv(C1) (p.760 b-c) gives
the story of an arrogant, angry king who demands that he be satisfied by the

sermon of a preaching bhiksu. The latter then utters this verse on hearing which
the king repents.

Cf Dh(P) 5, PDh 253; Udv(Sk) XIV 11; Jm ii 184; Gil 111 ii 184; Udv(C1) 8
p.697a; Udv(C2) 9 p.784b; MA 17 p.532¢, p.535¢; EA 16 p.627b, p.628a; T3
p.69a; MsV 24 p.160a; TbUdv(E) 8, 9 p.53.

Cf Yamamase in Dh(P) 6. Buddhadatta (p.2) following DhA (1.65), takes this
word to mean ‘die’. Andersen (p.213) though apparently accepting the possi-
bility of this meaning, is more cautious, and remarks that its meaning is uncer-
tain, probably ‘to subdue one’s self’ ( loc. cit.). The meaning of ‘controlling
oneself’, however, is given by DhA 1-65.
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(10)

1n

(12)

13)

(14)

s)

(16)

a7

Cf Dh(P) 6; PDh 254; Udv(Sk) XIV 8; Gil lll ii 184; MA 17 p.535c.

Cf Dh(P): Subhanupassin viharantam ......... (Yamaka 7). The Pali tradition usu-
ally understands subhanupassm as ‘contemplating pleasure’. But both the Chi-
nese vrsion and the Tibetan (cf ThUdv(E) p.119) refer this to the contempla-
tion of the body as pure.

Cf Dh(P) 7, PDh 7; Udv(Sk) XXIX 15, 15A - 15E; Dh(Gr) 217; Udv(Cl) 15
p.749b; Udv(C2) 15 p.793b; TbUdv(E) 14, p.119.

Cf Dh(P) 8; PDh 8; Udv(Sk) XXIX 16, 16A - 16E; Dh(Gr) 218; Udv(C1) 16
p.749¢; Udv(C2) 16 p.793b; TbUdv(E) 15 p.119.

=8  literally would be ‘poisonous attitude’, or ‘poisonous state’.

Cf Dh(P)9; PDh 94; Udv(Sk) XXIX 7; Dh(Gr) 194; Udv(C1) 7 p.748b; Udv(C2)
7 p.793a; MsV 9 p.68c; DgV 43 p.882c; MsgV 2 p.241a; ThUdv(E) 6 p.118.

Whereas the third line here speaks only of taming ( §8 ), Dh(P) has damma-
sacca. In this respect, Dh(C) here may correspond to Udv(Sk) (apeta-
damasauratya) and Dh(Gr) (avedu dama-soraca): as dama (taming) and sauratya
(gentleness) may have been understood to refer to two similar traits - the third
line in the following stanza (f#/0E5 ) is even more suggestive of
this possibility.

Cf Dh(P) 10; PDh 95; Udv(Sk) XXIX 8; Dh(Gr) 193; Udv(C1)8 p.748b; Udv(C2)
p.793a; MsV 9 p.68c; DgV 43 p.882c; MsgV(C) 2 p. 241a; TbUdv(E) 7 p.118.

E#F] if H istaken as adjectival, one can also translate this compound as ‘real
benefit’. Cf Dh(P) 11; PDh 171; Udv(Sk) XXIX 3; Dh(Gr) 213; DhAv(C)
p.853c; Udv(C1) 3 p.747¢c; Udv(C2) 3 p.793a; Dgv 43 p.882c; TbUdv(E) 2
p.117.

Cf Dh(P) 12; PDh 172; Udv(Sk) XXIX 4; Dh(Gr) 214; DhAv(C) p.583c; Udv(C1)
4 p.748a; Udv(C2) 4 p.793a; DgV 43 p.882c; TbUdv(E) 3 p.117.

Cf Dh(P) 13; PDh 351; Udv(Sk) XXXI 11; Dh(Gr) 219; DhAv(C) p.583c;
Udv(C1) 11 p.759¢c; Udv(C2) 11 p.795b; EA 9 p.591c; TbUdv(E) 12 p.135.

Udv(C1), which is more or less the same as Dh(C), comments: “If a man does
not rectify his actions, there will be leakage with regard to form, sound, smell,
taste, touch and mental objects (dharmas). [Such a man] also does not contem-
plate on impurity, [thus] leaking out thine fluid of the three poisons which
overflow violently.” (pp.759¢-760a).

Cf Dh(P) 14; PDh 352; Udv(Sk) XXXI 17; Dh(Gr) 220; DhAv(C) p.583c;
Udv(Cl1) 12 p.760a; Udv(C2) 12 p.795b; EA 9 p.591c; TbUdv(E) 13 p.136.
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(18)
19)

20

@y

(22)

(23)

(24

(25)

(26)

27

(28)

29

(30)

No parallel verse traced so far.
No parallel verse traced so far.

Comparing this verse with the Dh(P) 15, one is quite tempted to concede to the
possibility that # in the third line could have originally been %  (corre-
sponding to so in the Pali line), being an orthographic mistake. In this case the
line would read: ‘He is sorrowful, he is fearful’. This same remark applies to
the third line of the next verse which would then read ‘He is joyful, he is de-
lighted’.

Cf Dh(P) 15; PDh 3; Udv(Sk) XXV1II 34; Dh(Gr) 205; PhAv(C) p.583b; Udv(CI)
32 p.746b; Udv(C2) 31 p.792c; EA 26 p.692b; T24 9 p.244a; TbUdv(E) 32
p.115.

Cf Dh(P) 16; PDh 4; Udv(Sk)XXVIII 35; Dh(Gr)206; DhAv(C) p.583b; Udv(C1)
33 p.746¢, p.747a; Udv(C2) 32 p.792c; T32 p463b; ThbUdv(E) 31 p.115, 33
p.116.

Comparing this third line to the Pali Papan me katanti tappati we could also read
the Chinese line as a self- reflection; ‘That trouble is of my own-making’.
Similarily for the third line of the next verse.

2%  Literally ‘heated vexation’ or ‘heated remorse’ (Cf tappati).

Cf Dh(P) 17; Udv(Sk) XXVHI 36; Dh(Gr) 203; DhAv(C) p.583b; Udv(C1) 34
p.747a-b; Udv(C2) 33 p.792c; T24 9 p.244a; TbUdv(E) 30 p.115.

S. Beal, probably on account of his Christian conditioning, renders this and the
following line as follows: ‘He enjoys Divine protection (here), and he receives
reward and is at rest (hereafter)’ ( Beal, p.36)

Cf Dh(P) 18; Udv(Sk) XXVII1 37, 38; Dh(Gr) 204; DhAv(C) p.583b; TbUdv(E)
33 p.116.

1+#8  , corresponding to samatha and vipassana.

Cf Dh(P) 19; PDh 290; Udv(Sk) IV 22; Dh(Gr) 190; Udv(C1) 22 p.643b, p.644a;
Udv(C2) 21 p.779b; EA 23 p.673b; TbUdv(E) 19 p.18.

This line BEAHE is a little obscure. One could perhaps also translate:
” And not giving rise to [desire] when confronted with[teptation].

Cf Dh(P) 20; PDh 291; Udv(Sk) 1V 23; Dh(Gr) 191; Udv(C1) 23 p.658c, p.659;
Udv(C2) 22 p.779b; EA 23 p.673b; ThUdv(E) 20 p.18.
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10 HEEDLESSNESS

[The purpose of] this chapter on ‘Heedlessness’ is to help us restrain from sensuality by
drawing on material connected with discipline{naya). It is to help us avoid doing evil
and examine our faults. By [pointing out] the Way, it exhorts us to be virtuous

)] The ethical life is the Way to immortality;
Heedlessness is the Path to death.
Those without craving never die;
To lose the Way is to lose one’s lifel.

2) The wise excels in guarding the Way?2
And never becomes heedless.
Not craving, one attains to happiness;
Whence the bliss of attainmen8 is obtained4.

3) One should constantly devote to meditation,
Be firm, and persevere in the proper course.
The strong ones thereby transcend existence,
And [attain Nirvana], the Supremely Auspicious.

@) One who always gives rise to right mindfulness,
And whose actions are pure;
His evil will be easily eradicated,
Self-restrained, living by Dharma6,
Not transgressing, skillful, his name spreads afar.

) Bringing forth effort and being heedful,
Restraining himself and taming his mind,
The wise makes an illuminatom8 (for himself],
And does not return to the sea of darkness.

6) It is difficult to understand the fools’ mind;
It is greedy, scattered and delights in disputes
The intelligent man values caution,
And protects it as his precious wealthl0.

@) Do not crave or delight in disputes,
And do not indulge in sensual pleasure.
He who practises meditation and heedfulness,
Can gain great happiness!!. -
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8) To be heedless is like to be self-imprisoned.
He who realizes this is a noble one,
Who has ascended to wisdom’s mansion,
Free from danger, truly safe.
Such a wise man looks down upon the foolish,
Like [one] on the mountain and [the other] on the ground2.

) Reaining upright amidst the chaotic,
One is uniquely awakened.
Such a man’s power surpasses a lion’s.
Leaving evil, he becomes the Greatly Wise3.

10) By drowsiness, heavy as a mountain;
The deluded one is covered!4.
Lying down comfortably, he acknowledges no suffering,
And hence enters the womb again and again!s.

{an There can be no occasion for self-indulgence;
He who is well-restrained can exhaust the cankers.
The moment when one indulges, Mara gets his chance,
Like a lion [waiting] to catch the deeris.

(12) He who has no self-indulgence,
Is a disciplined bhiksu.
He, whose thoughts are well calmed
Should constantly guard his mindi7,

(13) A bhiksu finds happiness!8 in caution;
Heedlessness gives him much worries.
Changing disputes from small to big,
And accumulating evil, he gets himself into firel9.

(14) The precept observance is meritorious and brings happiness;
Transgressing the precepts produces fear at heart.
Destroying the cankers of the three spheres.

One comes close to Nirvana20,

(15) If one was heedless earlier,
But regains self-control later
- Such a one illumines the world.
*Being mindful, he is focussed on proper [actionsP!
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(16) If one made mistakes in doing evil,
But later covers over it by doing good
- Such a one illumines the world.
*Being mindful, he becomes skillful in proper [actionsP2.

a7n If one abandons the homelife when young and strong
To vigorously practise the Buddha’s teachings
- Such a one illumines the world,
Like the moon freed from clouds?3.

(18) If one previously had committed evil
But later stops and commits no more;
- Such a one illumines the world,
Like the moon freed from clouds 24

(19) He who when living does naught to cause pain,
And at death does not grieve;
Has seen the Truth?5, and is fearless.
He feels no sorrow where [others] do%.

20) He who can eliminate the black dharmas,
And trains only in the pure white ones;
Will cross over deep water, never to return.
He moves about with no attachment?,
Unsullied by [sensual] pleasure,
With no craving, and no sorrowz2s,
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Notes

Cf Dh(P)21; PDh 14; Udv(Sk)1V i; Dh(Gr) 115; Udv(C1)1P.636¢f; Udv(C2)
[ P.779a; EA 4 P.563c, 27 P.699b; T12 5 P.889c; TI2 8 P415¢c; TI2 8
P.656bf; Sdsp 25 P.146b; T24 15 P.274b; TbUdv(E) 1 P.15.

Udv(C1) (637b): “"The wise excels in guarding the Way’. — The wise ones
who excel and are foremost in virtues live the spiritual life ( /it : cultivate the
self) without any shortcoming, and can properly distinguish the various des-
tinies (gati) and Ways. The wise ones are intelligent and without delusion.
They are always seen [in their good actions] and praised by gods and men.
As a result, the True Dharma of the Buddhas is promoted and never discon-
tinued. Hence it says, “The wise excels in guarding the Way’ *

One could alsounderstand 838  asenlightenment, and hence 535 %%
as the bliss of Enlightenment.

Cf Dh(P)22; PDh 15; Udv(Sk)1V 2; Dh(Gr) 116; Udv(C1)2 P637b; Udv(C2)
2 P.779a; TbUdv(E) 2 P.15.

FHHE  lit auspicious, luck(y), etc., is often found in Chinese sitras as a
translation for margala (See Sanskrit Japanese Dictionary, Vol II, p.986).
But one may also note that the corresponding Pali verse had Yogakkhemam
anuttaram.

Udv(C1): (P.637C): “ Samsara is said to be inauspicious, having endless sor-
row; like a wheel rolling on the track without ceasing. That which tran-
scends this is the supreme; there is no other dharma higher than this dharma;
hence ‘The Supremely Auspicious’ “ Cf Dh(P)23; ItAi81; PDh 16; Udv(Sk)
IV 3; Udv(C1) 3 P.637b; Udv(C2) 3 P.779a; ThUdv(E) 3 P.15.

LS - Udv(C!)(p.638b): “To nourish one’s life by means of dharma,
not adharma; to seek [long] life by means of dharma, not adharma...”

But unlike in Dh(P) 24, where all the adjectives refer to yasso, the only
nominative singular; in our Chinese verse, it is difficult not to split the sec-
ond and the fourth lines each into two separate lines as we have done in our
English translation. Cf Dh(P) 24; SS ii 274; PDh 28; Udv(Sk) 1V 6; Dh(Gr)
112; Udv(C1) 6 P.638b; Udv(C2)7 P.779a; TbUdv(E) 6 P.16.

Frdis] While the Pali, the Prakrit, the Sanskrit and the Tibetan versions
all have here the meaning of ‘island’, the two Chinese versions have here
‘lamp’, ‘illuminator’. §£3% is a translation for dipamkara in a Chinese
version of the Saddharmapundarika Sitra. This would imply that the Indian
original here must have been dipa, and not the pure Sanskrit word dvipa
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which could mean only ‘island’. However, see also Brough’s comment
(p-210). The commentary in the Udv(CI) (p.638 a-b) also makes the sense
of ‘lamp’ or ‘light’ quite clear:

“*One’s wisdom can be a lamp’ — In a snap of the fingers, it accomplishes

four things. What are the four? It removes ignorance ( avidya); it burns up
the five-aggregate body; it consumes the fat of birth; and it eliminates for-

ever the root of craving....... Even so does the light ( E§ ) of the Way of the
Noble Ones which, in a snap of the fingers accomplishes the [above-men-

tioned] four things ........ [Thed ryas thus] are not defeated by the fools.As
one has the light of the Way, one’s mind cannot be shaken by the heretics.

Hence it says ‘one does not return to the deep water of darkness’ “. Else-

where, the Udv(C1) (p.646a, 646¢c, 647a, etc.) speaks of the Buddha, in or-

der that the great Dharma may continue for long and “become a great torch

- light (K/EHA )) for the future sentient beings”, teaches the verses to
the bhiksus.(cf S V Mahavagga LVI. 38). Also cf following stanza in
Udv(C1) (p.207c):

PRERFTE - BRRGER
MIEEE BREERE
TERATR  KEEBIEA o
Also infra, ch.19#1

" BRI 0 AUIREE o 7

(We are also reminded of the Fire of Knowledge of the Noble Path” in the
Dhammapadatthakatha story connected with Dh(P) 31.)

Udv(C2) here also has ‘lamp of wisdom’ (&' ). Cf also Udv(C2) 16
p.779b “The wise is like a bright lamp.....”.

See note 8 above.
Cf Dh(P) 25; PDh29; Udv(Sk) 1V 5; Dh(Gr)iii; Udv(C1) 5 P638a; Udv(C2)
6 P779a; TbUdV(E) 5 p.16.

¥ in dis an old translation of ogho (see SJD p.302) Levi, followed by
Brough, misses this, leading to diverse conjectures of how the original for
the Chinese text might have been read ( Brough, p.211). The Chinese char-
acter means, primarily, “deep water”, “deep pond”, In our text, it also ap-
pears to translate rahada/hrada (or equivalent), as in Dh(C) 14.82a
L (~ Dh(P) 82a); and oka (or equivalent) as in Dh(C) 15.2¢
(~ Dh(P) 91d. Udv(Sk) XVII 1d has both okam and ogham here - Geiger
considers oka to be a direct contraction of udaka.Vide PTSD p.162). See
also n.4 for Dh(C) 15.2.

Cf Dh(P) 26; PDh 17; Udv(Sk) iv 10; (Dh(Gr) 117; Udv(C1) 10 P.639c;
Udv(C2) 10 P.779a; TbUdv(E) 10 p.16.
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In the last line 24 probably correspond to dhanam settham of Dh(P).
Brough (p-36) in fact has highlighted this as an instance of agreement in
readings between Dh(C) and Dh(P) which are not shared with the other ver-
sions (which have in this case $resthi).

Cf Dh(P) 27; Udv(Sk) 1V 12; Dh(Gr) 130ab, 134cd; Udv(C1) P.640a (iden-
tical with our verse), Udv(C2) 11 P.779a, TbUdv(E) 11 p.16.

This verse alone in the chapter has 6 lines. Cf Dh(P) 28; Mil 387; PDh 19;
Udv(Sk) 1V 4; Dh(Gr) 119; Udv(C1)4 P.637c; Udv(C2)4-5P.779a; T125
P890a; T128 P415c; T128 P.656cf; ThUdv(E) 4 p.15.

Cf Dh(P) 29; PDh 18; Udv(Sk) XIX 4, Dh(Gr) 118; Dh(C) 18 P.570c;
Udv(C1)3P.711c; Udv(C2)4 P.786c; MVS 93 P.482; Old MVS1 47 P.355b;
TbUdv(E) 4 p.71.

However, the simile used in all the above references is that of a horse, and
not a lion, as in our verse.

In Lévi’s translation (Lévi, p.282), 2 K% in d is rendered : “.....on
realise Ia grande sagesse.” (i.e. 7%  is taken as a verb “to become’)

Yuan and Ming read #&  (‘to cover’, ‘becloud’) instead of ¥& (‘fault’,
‘problem’). We have opted for the former, as it is clearly suggested by the
context. FEAR often translates middha., One finds the translations
‘BRHRFTE (covered ‘by sleep’) and BEERFTEGE (
drowsy and heavy, being covered by sleep’) for middha-guruka (cf SID
(p.1042). On the other hand, #( is one of the translations for Nivarana
(ibid p.696. The commoner one, however, is % which also means ‘cover’).
All this, taken into consideration as a whole, leads one to believe that the
whole stanza has a unitary theme of the middha-nivarana binding the igno-
rant, by reason of his lack of apramada, to samsara. Lévi, in his translation
(Lévi, p.282), however, splits the Chinese characters in a-c into seven com-
ponents - apparently treating these as seven distinct (albeit not unconnected)
factors contributing to one’s repeated births.

This verse seems to have no parallel at all in the other versions.

Cf Udv(Sk) 1V 13:
nayam pramadakalah syidaprapte hyasravaksaye pramattam mara
anveti simham va mrgamatrka

Also cf Dh(Gr) 133; UbUdv 1V 12 (TbUdv(E) 12 p.16)

On the connection of this stanza with Jataka 93 v.92, as proposed by M.
Franke (Z.D.M.G. 1906 0.479), sece Lévi p.250. Lévi (ibid p.24a), however,
does not seem justified in translating b of our text as : “il peru maitriser les
courrants et obtenir I’epuisement”. The exhaustion (¥ - ksaya) should
obviously be that of the dsrava. One can hardly find a Buddhist canonical
term corresponding to “mastery of the asrava”!
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Cf TbUdv(E) p.20:

“By keeping pure morality,

And taking pleasure in caution,
Bhikshus, rest in all-knowing equipoise
And take good care of your minds”.

In c of our stanza, we have followed the Yuan and Ming reading of #§
(‘calmed’) instead of ## (‘pure’) as in our text. {&F being a translation
for samahita (cf SJIDp.1425), IE§% (‘properly calmed’ or ‘well calmed’)
could quite easily translate susamahita. '  in the sense of B »

B translated here as ‘thoughts’, is one of the translations for samkalpa
(cf ibid p.1381). Thus, this stanza seems to correspond well to Udv(Sk) IV
36:

apramadarata bhavata susila bhavata bhiksavah
susamahitasamkalpah svacittamanuraksata .

Also cf DI 120; Dh(P) 327ab; Dh(Gr)124; (TbUdv(E) 32 p.20); Udv(C2)
37 p.779%.

DhAv(C)reads 7, precept, and the story tells of a bhiksu who slips from
his precepts to take precious things belonging to a group of merchants ( ibid,
p.584a). This different reading would make the line read: ‘A bhiksu should
be cautious with his precepts’.

Cf Dh(P) 31; PDh 23; Udv(SK) 1V 29 (also cf 27, 28, 30 -32; Dh(Gr) 74;
Udv(C1) 30 p.646¢ (also cf 28, 29, 31 -33, p.645c - 647b); Udv(C2) 28
p.779b; T24 p.910c; ThUdv(E) 26 p.19.

Cf Dh(P) 32; PDh 22; Udv(Sk) IV 32; Dh(Gr)73; Udv(C2) 32 p.779c; T24
p.910c (also cf It(C) 4 p.679a); TbUdv(E) 29 p.19.
This and the next five verses form a group with 4 characters per line.

For a, Levi (p.278) renders quite differently : “ Qui trouve son vonheur et
sajoie supreme....”, inserting quite un justifiably the verb “ trouve”, and tak-
ing B as an adjective.

Cf Dh(P) 172; PDh 20, 21; Mii 104; Thag 871; Thag 872; Udv(Sk) XVI 5;
Dh(Gr) 132; DhAv(C) p.584b; Udv(C1) p.703a, p.704c; Udv(C2) 5 p.785a;
S5 1077 p.281b; SS(var) 16 p.399a; ES 31 p.721b; T2 p.510a, p.543a;
TbUdv(E) 6 p.61. See also following note.

Udv(C1) (p.704c):

If one previously has done evil
But atones by doing good;
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With regard to his attachment to the world,

With mindfulness, his thoughts are emptied of it.

Comparing the fourth line in Udv(Cl) &22H 2% to that in verse 15
SEH B itis possible to see that 22 and £ might have been
interchanged by virtue of the two ideograms being very similar; and like-
wisein verse 16, 3 and B might have been interchanged by virtue of
their being virtually homonyms.

Cf Dh(P) 173; Udv(Sk) XV19, PDh 20; Dh(C) 10 - 18 p.562c; DhAv(C)
p.584b; Udv(C1) 6 p.704b; T23 4 p.103%b; TbUdv(E) 9 p.61 (also of 10,
p.61).

Cf Dh(P) 382,172cd; Udv(Sk) XVI17; Dh(C) 34.22 p.572b; DhAv(C) p.584b;
Udv(C1) 8 p.704c; Udv(C2) 8 p.785b; SA 1077 p.281b; EA 31 p.721b; T2
p-512a; MVS 26 p.125b; TbUdv(E) 7 p.61 (also of 8 p.61).

Cf Dh(P) 173; (also cf 172, 382) Udv(Sk) XV19; DhAv(C) p.584b; Dh(C)
18 p.565a, 16 p.562c¢; Udv(C) 6 p.704b; T234 p.103ab; MVS 99 p.511a; SS
1077 p.281b; S8(Var) 16 p.379a; ES 31 p.721b; T2p.510a, p.512a, p.543a;
TbUdv(E) 9 p.61 (also cf 10 p.61).

H -lit. ‘Way’
The meaning of this verse is obscure, particularly the last line.
Its four lines are exactly the same as in Udv(C!) (p.705a).

Cf TbUdv(E) (p.61) which gives a slightly dxfferent version:
“Those who feel no joy for life,

Feel no pain even at death

The steadfast who behold the state (of Nirvana)

Feel no sorrow though in the midst of pain.”

Udv(C1) (loc.cit) comments as follows:

“Since birth, he has not committed any such evil as killing, stealing, and
sexual misconduct. When dying, his consciousness is clear and calm, with-
out fear; and he sees no hell beings, animals or hungry ghosts, or evil spirits.
He sees only the auspicious signs - Hence, ‘One who when living does naught
to cause suffering, And at death does not grieve'......... This person who has
seen the Truth is already free from the five adversities. Though in the midst
of sorrow, he is indifferent and does not react. Nor does he grieve and cry
causing all kinds of vexation. - Hence, ‘Has seen the Truth and is fearless;
He feels no sorrow where [others] would’.”

The character %7  in the fourth line of our text, is a prohibitive particle
‘don’t’; but this would make the fourth line out of tune with the rest of the
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verse. We therefore prefer to follow the sense in the commentary in the
Udv(C1) and read it as the negative particle £ : ‘not’, which could have
been wrongly replaced by 7]

Cf. Ud p.46; Udv(Sk) XVI 11, 12; Udv(C1) p.705a; TbUdv(E). 11 p.61.

¥ (=& ) lit. ‘reliance’ or ‘leaning on’ Udv(C1) (p.705 a-b) : “By ‘reli-
ance’ is meant reliance on the unwholesome dharmas of lust. For this rea-
son, the Tathagata has said, ‘It is the abandoning of reliance, without attach-

’ 9

ment, that is to be called true practice’.

Cf Dh(P) 87-88; Udv(Sk) XVI 14; PDh 264; Dh(C) 14.14-15; Udv(C1) 12
p.705a; Udv(C2) 11 p.785b.
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11. Mind

The chapter on ‘Mind’ explains that though the mind is empty [of material substance]
and formless, its activities are endless
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Mind rushes to echoes,!

It is difficult to guard, to restrain.

The wise straightens its base?

And its brightness then becomes great3

[Mind] is fickle,# hard to take care of5
It complies with every desire.

To subdue the mind is excellent

One’s mind tamed, there will be calm$

Mind is subtle, difficult to discern;

It moves according with craving.

The wise always protects his own mind;
When it is guarded, there will be peace

[Mind] travels alone, going far off,

Is concealed and incorporeal;

Those who restrain8 this mind, drawing near the way?,
Will be released from Mara’s bonds.10

If the mind does not settle down,

Or know the Dharma;

And is deluded in worldly affairs;
There will be no proper understanding!!

Thoughts do not stop where they should;
They are ceaseless and endless.12
Meritorious actions can halt evil,

He who is aware [of this] is noble.13

Though the mental events taught by the Buddha,
Are subtle and not [ultimately] real;
One must beware of the indulgent thoughts,

And not let the mind go as it likes.14
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Seeing the Dharma, one is happiest;

One’s aims will be fulfilled.

The wise guards the subtle thoughts,

And breaks the causal conditions for suffering.s

The body cannot be had for long,

It will return completely to the ground;
Body decayed and consciousness departed
- What can one covet as a boarder therein?6

The mind strives tol7 build dwelling places,
To come and go endlessly.

[If] one’s thoughts are mostly devious,
One incurs troubles!8 for oneself!9

It is one’s own mind which causes [suffering]
Not one’s father or mother.

One must then work hard to align with the right,
And not turn back from meritorious actions20

Conceal the six [senses] like a tortoise2!

Guard the mind like {the army guarding] the capital,
Fight Mara with wisdom;

And if victorious, there will be no more trouble 22
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Notes

We follow the Yuan and Ming edns to read B2 . The simile of an
echo is a common one in Buddhism to express the idea of the unreality or
non-substantiality of things. Here it also appears to suggest the swiftness of
response of the mind.

The reading in our text here, {E{Efy would give a translation as fol-
lows, “The Mind causcs [one] to be a dog”.

Cf Udv(C1); p.759b-c, the 8th and 9th stanzas. The stanzas contain no echo
simile. But the commentary thereon says, “As soon as the mind is brought
forth, one performs good and evil actions. A mind that thinks of good will
reach immediately following an echo, without any delay in between. A mind
that thinks of evil is like an echo from a sound. To want to guard it is well
nigh impossible. Just like the malicious animals, tigers, wolves, snakes,
vipers, scorpions, etc. - To wish to make them take care of their minds, so
that they won’t do malicious actions - this is also something unheard of
before “ (ibid, p.759b).

Z . Onemay also take &= toreferto Atk , ‘basic nature’. Also
cf Udv(Tb) (Sparham, p.189, n. 303).

Cf Dh(P) 33; PDh 342; Udv(Sk) XXXI 8; Dh(Gr) 136; Udv(C1) 9, p.759c;
Udv(C2) 9, p.795b; TbUdv(E) 8 p.135.

R means ‘fickle’, ‘excitable’, ‘frivolous’. The first character %
lit. means ‘light’; cf Jahuno and laghuno in Dh(P) 35, PDh 346 respectively.

Wetake F¥  tomean #FF - cf Udv(Cl) (p.758c).

Cf Dh(P) 35; PDh 345; Udv(Sk) XXXI 1; Udv(CI) 1 p. 758¢; Udv(C2) 1,
p.795b; YBS 19, p.385b; TbUdv(E) 1, p.134.

Cf Dh(P) 36; PDh 346; Dh(Gr) 138 a. No other parallel versions in Chi-
nese.

¥  here should mean B : ‘restrain’ cf Pali safiiamessanti and Skt.
damayisyanti.

3T  PDh 344chas samyyamehinti.
Cf Dh(P) 37, PDh 344; Udv(Sk) XXXI 8A; ADV p.78; Dh(Gr) 137a; MVS
72 p.371b; Old MVS1 38 p.281b; 2 p.15¢c. Udv(C1) 56 p.774a; Udv(C2) 55

p.779a; Old MV52 2 p.427c; YBS 19 p.386a; T3! p.101c, p.117a, p.139a;
T315 p.185b, 286¢, 340a, 402a; ThUdv(E) 9 p.135.
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For d, both the MVS version agree with Udv(Sk) which reads : vimoksyante
mahabhayit. This agreement is expected since MVS and Udv(Sk) belong
to the same tradition of Sarvastivada. On the other hand, the ADV and Ny,
both also of the orthodox Sarvastivada (Vaibhasika) tradition, differ here :
The former, intriquingly, agrees closely with the Pali:

ADVp.78 Diirarigamam ekacaram,
asariram guhdsayam,
ye cittamm damayisyanti
te mokgante marabandhanat.

But cd of Ny (agreeing with Udv(Sk) XXXIII 55; Udv(C1); Udv(C2)) read:
“He who can subdue the hard-to-subdue,
Him I call the brahmana.”

For a discussion on this stanza, cf Sakamoto, pp.89-102;
Bennett, p.325.

Cf Dh(P) 38; PDh 335; Udv(Sk) XXX128; Dh(Gr) 137c; Udv(C1) 18 p.760c;
Udv(C2) 17 p.795¢; TbUdv(E) 29 p.138.

Same stanza in Udv(C1), p.760b.

On the first and second lines, the Udv(CI1) commentary says, “Those on the
spiritual path [may also] allow their mind to wander about freely, and can-
not concentrate. Even if they hear the Dharma, it does not go into their
heart.” (loc. cit.)

For the second line, the same commentary is obscure. The Japanese
translator of the Udv(C1) in BzE—4I& (Vol. 20, p.161)
takes & fE asaverband #  as refering to anta (-graha-drsti ), and
arrives at the following translation of this line, “The extremes [and other
views] do not get annihilated completely”. In rendering thus, he seems to
have rather forcibly equated the four characters ¥ 58 in the
Chinese commentary (loc cit) with silavrataparamarsa, drsti-paramarsa,
satkdyadrsti, mithya-drsti, respectively. He further suggests that the word
#  in this line (in the verse) is to be counted together with the four
characters above to give the famous group of the paiicadrstaya. But his
equation appears to be a rather forcible one. (note especially that of ¥
with RBX  (drsti-paramarsa) Moreover, the Pafica-drstaya was an
Abhidharmic formulation, and hence may not be appropriate in the
context of the Dharmapada.

Cf Dh(P) 39; PDh 347; Udv(Sk) XXXVIII 6; Udv(Gr) 137d; Udv(CI)
p.760b; (also cf;6.p.743a); Udv(C2) 6p.7928.a. ..

AeETe o
No parallel stanza found so far.
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No parallel stanza found so far.

Cf Dh(P) 41; PDh 349; Udv(Sk) 1 35; Dh(Gr) 153; DhAv(C) p.584b;
Udv(C1) 34 p.622c, p.623a; ThUdV(E) 36 p.7.

In the third line the idea of ‘departed’ suggests the possibility that the origi-
nal word could have been one which corresponds to the Dh(Gr)form avakada
- or Pali apagata.

‘Decayed’ might also possibly correspond to chuddho. On the basis of the
readings in PDh 350bc - abhisehiti, chutho and apeta, answering to
adhisessati, chuddho and apeta of Dh(P) - Palihawadana regards as proved
the ancientness of the Pali stanza. See Brough’s comment ( op. cit., n.153
p.225f), and Palihawadana (n.25 p.439).

It is also noteworthy that in the second line of both our stanza and the par-
allel stanza of Udv(C1), the verb is “to return”, as opposed to adhisessati of
Pali. The commentary of Udv(C1) (p.622c) here, however speaks of a body
which, though of unusual beauty, “will be abandoned on the graveyard.”
(cf Brough’s comment (Joc. cit.) on apaviddha in the Pali commentary)

We follow the Ming edn of this text as well as the Sung, Yuan and Ming
versions of the DhAv(C) (p.584, and n.22) toread #  instead of %
We take the variant reading f in the other edns, as

well as in the DhAv(C) (p.584b).

Cf Dh(P) 42; Ud 39; ItA ii 96; Udv(Sk) XXXI 9; DhAv(C) p.584b.

One could read this verse as a sequel to the previous one. However this
verse also is in Udv(C1) (p.759c¢), but not preceded by our previous verse.
The commentary here (loc. cit.) says, “The mind produces the samskara,
thus incurring troubles for oneself. The doing of evil is by the mind; and not
by parents, brothers and sisters, relations, servants, slaves. Those who real-
ize this will know that it is from [the mind’s] evilness that this {life of]
hardship results — still they do not guard their minds to make it unchaotic”.

Cf Dh(P) 43; VvA 203; Udv(Sk) XXXI; DhAv(C) p584b; Udv(CI1) 10
p.759¢; Udv(C2) 10 p.795b; TbUdv(E) 11 p.135.

Like a tortoise hiding its head, tail and four legs ( DhAv(C), p.584b).

Cf Dh(P) 40; PDh 350; Udv(Sk) XXXI 35 (cf 36, 37, 38); Dh(Gr) 138b;
DhAv(C) p.584bf; Udv(C1) 25 p.762a; Udv(C2) 24 p.795c¢.
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12. Flower fragrance

The chapter on ‘Flower Fragrance’ aims at making clear that whatever one has
learnt must be put into practice; that because of the flower, the fruit is seen; that one
should turn falsehood into truthfulness.

M

)

3

C))

&)

©6)

)

Who can select! the land2:

Leaving hells3 behind and preferring heavens?
Who speaks the words of Dharmad,

Like picking! the good flowers5?

A trainee can select the land,

Leaving hells behind and preferring heavens.
He speaks well the Words of Dharma

And can pick flowers of virtues.

He who knows worldly phenomena as earthenware,
Illusory, and coming abruptly into existence;

Will break the blooming of Mara’s flowers,

And see no more of the lord of deatt?.

He who sees the body to be like foam,
And all phenomena to be illusory by nature
Will break the blooming of Mara’s flowers,
And see no more of the lord of deathi0,

When the body is sick, it withers away,
Like the wilting flowers.

When death befalls one,

It dashes forth like rapidst!1.

He who is insatiate in desires,

His mind becomes distracted.
Amassing wealth through evil means,
He makes an attack on himself12,

As a bee gathers [honey from] flowers,
Without disturbing their colour and fragrance,
Taking away only their taste

Likewise do the sages!3 enter the villagel4
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Do not seek to observe others

As to what they have or have not done;
Always make self-reflection

To know one’s rights and wrongsls.

As a flower pleasing to the mind,
With good colour but no fragrance;
Likewise are fine'6 words

Which if not practised yield no gainl7.

As a flower pleasing to the mind,

With beautiful colour as well as fragrance;
Likewise are finel6 words

Which if practised yield blessings!s.

If one gathers!9 many precious flowers,

The garlands20 made is of distinguished beauty?21.
If one accumulates much virtues,

One’s station of birth will change for the bette22,

Distinguished?3 plants and scented flowers,

Do not perfume against the wind.

Those close to the blooming of Enlightenmeneg4.

- The virtuous - diffuse fragrance in all directiongs

Sandal wood, and various scented substances?6
Blue lotus, fragrant flowers '
[Their fragrance] though said to be real,

Is inferior to the fragrance of morality?7.

The fragrance of flowers is faint;

It cannot be called real.

The fragrance of ethical alignment
Reaches up to the heavens - It is excelleng8

Those who are perfect in morality,

Whose actions are not heedless,

And who are freed through a concentrated mind?
Is far apart from Mara’s path3o.
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(16) As in a field-ditch3!
Near the main road,
A lotus could bloom,
Fragrant, clean and charming32.

an Likewise, in the cycle of rebirths3.
Amidst the [lowest] end of worldlings34.,
The wise ones delight in going forth3s,
To be disciples of the Buddhae.
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Notes

(1) The character##  means ‘to select’, as in 158 which is how itis glossed
in Udv(C1) (p.708c) (See also note 6 below). It also means ‘to pick’,asin  $¢#%
‘making a pick’ (of flowers, alternatives). or ‘to discriminate or differentiate’ as in
#5:  (cf dhamma-vicaya). It seems quite certain that the original word here
must have been either vicessati or its Prakrit equivalent. A Sanskrit reading of
vicesyata has been noted by Bernhard ( Ud p.238). It is note-worthy that in the Pali
tradition while Dh(P) gives vijessati here, the commentary favours vicessati.

(2) Udv(C1) (p.708c) “Land - this means the seeds of craving”. (See also note 5
below).

(3) We follow the Yuan, and Mingedns. toread 8 ‘prison’. The Chinese concep-
tion of hell is an underground prison (#5k ). Beal (p.41, and n.70) wrongly
takes the Chinese word here to stand for Yama - another instance of his reading the
Pali into the Chinese. Nevertheless, it is to be noted that the Pali commentary here
explains yamaloka in the Pali stanza as the fourfold woeful states.

@A), the same two characters as for ¢ Dharmapada’, agreeing with the Pali
verse.

It is interesting that according to Sparham (1 p.67) the corresponding verse in
TbUdv(E) has here ‘The four things’. Sparham, (p.177, n 120) explains these as
“the four-part explanation of the teaching of the twelve lines, or the four noble
truths”. It is not clear whether this explanation is from the Tibetan commentary
itself.

G) Cf Dh(P)44; PDh 131; Udv(Sk) XVIII 1; Dh(Gr) 301; DhAv(C) p.584a;
Udv(C1) 1 p.708b; Udv(C2) 1, p.786a; ThUdv(E) 1 p.67.

Ven Dr. Yin Shun, (Preface to R A , Taipei 1980, p.5) comparing
this Chinese verse with the Pali, remarks as follows: “For “conquer’ [in the Pali],
the Chinese translation has 3 | ‘select’ “discern’ ( Ht#2 ). The Ceylonese
tradition explains this as : “to know truly’ —this makes no difference. According to
the Ka$mirian tradition, land’ here refers to craving. The Ceylonese tradition takes
Ppathavim to be the self; yamaloka to be the four duggati; sadevakam to be the
human world and the six celestial realms. The meaning [of all these explanations]
are neither clear nor satisfactory.

“ As a matter of fact, in the dgama siitras, the Buddha does not always talk about
the five or six gati. He very often takes the existing human world as the basis, and
makes us understand what good and evil are— what do not cause us to fall into
hells but enable us to be reborn in heavens. Therefore, the conquest of pathavi; is
none other than man’s truly understanding, so that he can freely (not pushed by
others, i.e. ‘conquer’) leave the hells and be reborn in heavens. #f [‘land’, ‘earth’,
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‘ground’), refers to humanity on earth; Bf  [‘prison’, ‘hell’] - [corresponding to]
yamaloka — refers to the hells; X  [‘heaven’] refers to the heavens of the three
spheres. This is just like what the following verse says: only the human ‘ saiksa’
(according to Sarvastivada, this is the stage of murdha or ksanti) can in future
births, decidedly not fall into hells but be reborn in the heavenly realms. — Surely

this would accord well with both the words and meanings: When we come to the

interpretations of the various sects, it may be that one is right, the other wrong; or

that both can co-exist; or that we should make a fresh ascertainment of meaning

ourselves: This is yet another instance.

* Glancing through the modern [Chinese] translation of the Pali Dhammapada verses,
the conviction [ have always had — that we should equally respect all the Buddhist
schools and all their canons, without any bias; that we should feel free to make our
own choice — is further deepened...”

(6) Udv(C1) (p.708¢c) ‘A trainee can select the land’ - i.e. [up to] the arhat-
pratipannaka ()P B2 )...... A trainee with firm faith selects ( $232 )
the good land. He gets rid of the root of craving and reaches the goal ( FXi& )
by self-effort”.

(7) Cf Dh(P)45; PDh 132; Udv(Sk) XVIII 2; Dh(Gr) 302; DhAv(C) p.584c; Udv(C1)
2 p.708c; Udv(C2) 2 p.786a; TbUdv(E) 2 p.67.

(8) Bl canrefertoeither BB  (‘open up’ or ‘blooming’ (of flowers), or to
B (‘arrange in order’ - decoration, etc.). Thus we can translate as either

‘blooming of Mara’s flowers’, or ‘Mara’s floral decoration’.

The Udv(C1) (p.711a) comments on this line as follows: “The fetters to be elimi-

nated by seeing the [Four] Truths and by the path of meditation (i.e. the darSana-
bhavana-marga-heya klesa of the Sarvastivada) are completely exhausted without
any remainder. One no longer goes for his words and draws close to him. — Thus

it says, ‘can break the blooming of Mara’s flowers’

9) Cf PDh 134 (loka in its first line agrees witht  in ours); Udv(Cl),
p.710c: TbUdV(E) 17 p.69. Our text reads 4:%E while the Yuan and Ming
edns, as well as the DhAv(C) (p.585a), read JE4= . However, a similar (with
the same third and fourth lines) verse in Udv(C1) (p.710c) reads FEE (lord of
death.), which we believe to be the correct reading; 4  being a mistake for T

. This reading is also supported by the parallel verses in Pali and Tibetan. ( Dh(P)
46; ThUdv(E) p.69 where ‘lord of death’ occurs in 112, 13, 14, 15).

109 Cf Dh(P)46; PDh 134; Udv(Sk) XVIII 18; Dh(Gr) 300, DhAv(C) p.585a;
Udv(C1) 18 p.711a; Udv(C2) 24cd-25ab p.786b; TbUdv(E) 18 p.69.

We have once again read EE in the fourth line following the parallel verse in
Udv(C1). See also note 9 above.

(11) Cf Dh(P) 47; PDh 128; Udv(Sk) XVIIl 14; Dh(Gr) 294; Udv(C1) 14
p.710b; Udv(C2) 15 p.786b; EA 23 p.673a; TbUdv(E) 12 p.68.
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(12)  Cf Dh(P) 48; PDh 129; Udv(Sk) XVIII 15; Dh(Gr) 294; Udv(CI) 15
p.710c; Udv(C2) 16 p.786b; ThUdv(E) 13 p.69.

(13) The Chinese word {=  as an adjective is applied to those who are virtu-
ous, respectable, kind-hearted, etc. In Confucianism, it denotes the ideal of a ‘true
man’. In Buddhism, it is often a translation for muni.

(14) This is one of the very few verses that is parallel almost word for word in
all the versions.

Cf Dh(P) 49; PDh 127; Udv(Sk) XVIII 8; Prat : Mahas, Sarv, Milasarv, Dh(Gr)
292; Udv(C1) 9 p.709b; Udv(C2) 9 p.786a; EA 44 p.787a; MsV p.200a, p.206a;
T22 p.313c; T22 p.555¢; T22 p.564c; T22 p.1022b, p.1030a; T22 p.1040bf; T23
p-478c; T23 p.488a; SarV(C) 50 p.904c; SarbnV(C) 20 p.1010c; T24 p.507¢c; T24
p-517a; T24 14 p.616a; T24 p.659b; T24 6 p.836b; ThUdv(E) 7 p.68.

(15) Note that while the second and fourth lines of Dh(P) 309 and PDh 309 have
katakatamand katani akatani respectively; those of Udv(Sk), Dh(Gr)have krtakrtam
(kidakida) and samani visamani (samani visamani) respectively, PDh 310 have

samasamam and samani visarmani respectively. Cf Dh(P)50; PDh 309, 310;
Udv(Sk) XVII 9; Prat : Mahas, Sarv, Milasarv; Dh(Gr) 271; Udv(C2) 10 p.786a;
EA 44 p.787a; T12 6 p.898a; T12 10 p.426bf; T12 10 p.667cf; T22 p.200a, p.206a;
T22 p.213c; T22 p.555¢; T22 p.564c; T22 p.1022b, p.1030a; T22 p-1040c;
T23p.478c; T23 p.488a; SarV(C) 50 p.904c; SarbnV(C) 20 p.1020a; T24 p.507c;
T24 p.517a; T24 14 p.616a; T24 p-659b; T24 6 p.836b; TbUIV(E) 8 p.68.

(16) We take T to be a mistake for 5 (‘skilful’, ‘beautiful’, ‘good’). Cf the
parallel verse in Udv(C1) p.709a, and n 4.

(17) Cf Dh(P) 51; PDh 125; Udv(Sk) XVIII 6; Dh(Gr) 290; Udv(C1)7 p.709%;
Udv(C2) 7 p.786b; MVS 121 p.630c; TbUdv(E) 6 p.68.

(18) Cf Dh(P)52; PDh 126; Udv(Sk) XVIII 7; Dh(Gr) 291; Udv(C1) 8 p.709a;
Udv(C2) 8 p.786a.

(19) The verb here is actually fE  ‘to do’, ‘to make’.

(20) The Chinese term 35#%  (or H44& ) refers to ancient women’s decora-
tive items, especially hair decorations. The characters literally mean ‘bobbing at
every step’. Beal (op. cit. p.42) misses the meaning of the term completely and
comes up with the following bizarre rending, “As many kinds of flowers when
waved to and fro scatter their scent far and wide”. This he claims to be in agree-
ment with Dh(P) 53 (loc. cit. n 74). As in numerous other instances, he arbitrarily
joins up the four lines of the verse to produce the following translation:

“As many kinds of flowers when waved to and fro scatter their scent far and wide,

so wide is the renown of his accumulated merits, who once is born and lives as
ought”,
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The Udv(CI) (p.709b) commentary on this verse says, “Like the skillful flower-
garland disciple who gathered various flowers to make garlands and sold them for
a living. When the other bhiksus saw what he had done, they started themselves to

make wondrous (GREH “have never been’ — cf abhiita) garlands ........
This makes it clear that the reference is to making garlands. Cf also Dh(P) 53ab:
Yatha pi puppharasimha

Kayira malagune bahu

1) #  in our text means ‘beautiful’, ‘elegant’. The Yuan and Ming edns,
as well as all except one edn of the DhAv(CI), read 3 (‘unusual’, ‘strange’).
Udv(C1) (p.709b) reads (‘distinguished’, ‘admirable’).

22) Cf Dh(P) 53; PDh 130; Udv(Sk) XVIIl 10; Dh(Gr) 293; DhAv(C) 2
p-585¢; Udv(C2) 13 p.786a; TbUdv(E) 10 p.68.

(23) We follow the Sung and Yuan edns to read ¥ (‘distinguished’). The
reading in our text, & (‘unusual’) is also adoptable.

24 E

(25) Cf Dh(P) 54; PDh 121; Udv(Sk) VI 16 (cf AKB p.168); Dh(Gr) 295;
DhAv(C) 2 p.585¢; Udv(C1) 17 p.657b,c; Udv(C2) 18 p.780c; SA 1073 p.278c;
SA(var) 12 p.377a; T2 p.508b; T2 p.507¢c; AK(C) 11 p.60a; AKB(C) 8 p.217b;
TbUdv(E) 14 p.217.

(26) We haveread %7  as ‘many kinds of scented substances’, as the par-
allel verse in ThUdv(E) and the comm. in Udv(C1) both seem to suggest this. %,
however, can also mean ‘much’, in which case, the translation becomes ‘of much
fragrance’.

@7 Cf Dh(P) 55; PDh 122; Udv(Sk) V1 17; Dh(Gr) 296; DhAv(C) 2 p.585c;
Udv(C1) 18 p.657c; Udv(C2) 19 p.780c; SA 1073 p.278c; SA(var) 12 p.377a; T2
p.508b; T2 p.507¢; AK(C) 11 p.60a; AKB(C) 8 p.217b; TbUdv(E) 15 p.27.

(28) Cf Dh(P) 56; PDh 123; Udv(SK) V1 18; DhAv(C) 2 p.585¢c; Udv(C1) 19
p.658a; SA 1073 p.279a; SS(var) 12 p.377a; EA 13 p.613c; T2 p.508b; T2 p.507c;
TbUdv(E) 16 p.27.

QIYEEER . Same in the parallel verse (2 lines identical) in Udv(CI1)
(p.658a, A 17). But the comm. there says nothing on this line. & however could
also be a mistake for & (wisdom, corresponding to sammadaiiiia in Dh(P) 57 and
PDh 124), in which case the translation would be ‘concentration and wisdom’. It
appears that the Sri Lankan Theravada commentarial tradition also has the inter-
pretation here of "meditative-absorption" (jhan [ jhana]) - vide Palihawadana p444
n.28.

30) Cf Dh(P) 57; PDh 124; Udv(Sk) V1 19; Dh(Gr) 297; DhAv(C) 2 p.585c;
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Udv(C1) 20 p.658a; Udv(C2) 20 p.780c; SA 1073p.279a; SA (var) 12 p.377a; EA
13 p.613c; T2 p.508b; TbUdv(E) 17 p.27.

The original Indian version of our Chinese text possibly has something like
maramargam.

(31)  Exactly the same verse in Udv(C1), p.709c¢. Its commentary says, “ ‘field-
ditch is that which accumulates all the impure, filthy things......” (So also the com-
mentary in DhAv(C) (p.586a), thus agreeing with sankaradhana in Dh(P) 58, and
samkara-kuta in PDh 135.

32) Cf Dh(P) 58; PDh 135; Udv(Sk) XVIII 12; Dh(Gr) 303; DhAv(C) 2
p.586a; Udv(C1) 12 p.709¢; Udv(C2) 11 p.786a; TbUdv(E) 9a-b p.68.

(33) 438 usually corresponds to samsara. One suspects that this line in
the Indian original might have something like samsara-bhiitesu, or a Prakrit equiva-
lent, here (cf Pali samkara-bhitesu). Note that though in Dh(P), the first lines of
both 58 and 59 have sankhara-, the corresponding Dh(Gr) verses 304, 304 have
two different words, sagara- and saghassa, respectively.

(34) ¥  Wehaveread #8 asanoun, ‘end’. However, & could also
mean ‘place’, ‘side’, or ‘situate’. Other literal translations of this line will then be

‘In the place where the ordinary worldlings are’, or ‘On the side of the ordinary

worldlings’, or ‘At the fringe of the ordinary worldlings’. The commentarial story

in Udv(C1) (p.710a-b) could also suggest the possibility of this last option. The

story speaks of the Buddha converting a candala who subsequently attained
arahatship - One suspects here that the original of our verse could have something

like anta-bhite where the Pali and PDh both have andha-bhiita.

(35) According to Udv(C1)(p.710b): ‘going forth from the home life ( HZF

) to be the Buddha’s disciples’. Here the translators seemed to have understood a
word corresponding to the Pali atirocati derived from ruc - which means both ‘to
shine forth’ and ‘to like’ - to mean ‘to like’.

(36) Cf Dh(P) 59; PDh 136; Udv(Sk) XVIII 13; Dh(Gr) 304; DhAv(C) 2
p.586a; Udv(C1) 13 p.709¢c; Udv(C2) 12 p.786a; TbUdv(E) 9e-h p.68.
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13 THE FOOLS

The aim of this chapter on the Fools is to clear up the blurred vision [of the fools].
Therefore, herein is described the situation where they find themselves in, so that
with a glimpse into it, they may gain some insight [into their own folly]

1) For the wakeful the night is long.
For the weary, a journey is long.
For the fools, the cycle of rebirths is long,
Not knowing the True Dharmal.

2) The fool’s deluded mind is always in darkness,
Flowing on like a river.
It’s better to fare on singly [than go with fools],
Alone with no companions?.

3) Falling into the company of fools3
Leads to sorrow for long.
Living with fools is painful,
Like being at enmity with oneself.

4) “I have sons, I have wealth”
So thinking, the fool is perturbed.
When even the self is not of one’s own,
Whence5 sons and wealth?

5) “I In summer I shall stay here;
In winter I shall stay here’”?
Thus is the fool always apprehensive,
Not knowing the changes in the futures.

(6) The fool,ignorant of his extreme folly,
Claims himself to be wise.
Being foolish and yet [claiming] to exceP the wise
- This is foolishness to the extremelo,

©)) A fool’s association with the wise
Is like a ladle [being unable] to taste,
Though he has taken liberties with!![the wise] for long,
He still remains ignorant of the Dharmat2.
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An intelligent man’s association with the wise

Is like the tongue tasting the flavour;

Even if he just learns for a moment,

He understands at once the essence of the Wayi3.

A fool performs actions

To incur troubles for himself.
With a happy mind he does evil,
Causing great sorrow [in future]4.

The kind of action is not good,

Which receding from it one will regret;

With tears in the face

[To receive] the fruit from one’s past practicels.

The kind of action is virtuous and good,
Which one will review happily;

Being sure to receive good results,

One is smilingly pleased with the practicels.

So long as a past evil has not ripened,
The fool is calm and at ease.

When the time!7 comes for it to ripen,
He will experience much affliction8.

The fool, looking from where he is,

Sees not that he’s heading towards suffering.
When he is about to fall into adversity,

He’ll then realize that it’s not good!9.

When a fool does evil,

He realizes not [its consequence].

Troubles chase after him and he will burn himself
- By his own evil, he is set ablaze?0.

The fool covets good food;

Month after month his nourishment increases.
Yet he is not even worth one-sixteenth.

Of one who has comprehended the Dharma?1.
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The mental preoccupation of a fool

Will never yield any benefit.

He is incurring punishment for himself;
And retribution [is certain] — it has a seaP3.

One recognizes a fool by observing his situation:
He gives not but seeks much;

Where he falls into, there is no virtue or wisdom,
But very often, evil deeds4.

Those away from the Way and close to craving,
Are [ordained] for food and for a name as a trainee.
As they are greedy and cling to the household,
They abundantly take offerings [from] other clans?s.

Don’t aspire ambivalently as a trainee:

Don’t be a householder-renunciate

Coveting the household goes against the Holy Teaching;
And by so doing one will make oneself destitute?s.

To do so is to be on a par with the fools,

And it only increases one’s craving and conceit
- The aspiration for gain is one thing;

The wish for Nirvana?? is another28,

Therefore, the knowledgeable ones

Should go forth to be the Buddha’s disciples.
Leaving behind lust and worldly practices,
He’ll never get trapped in the cycle of rebirtt9.
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Notes

Cf Dh(P) 60; PDh 185; Udv(Sk) 1 19; Udv(C1) 19 p.616c; Udv(C2) 20
p.777b; MPPS 33 p.307c; TbUdv(E) 19 p.5.

Cf Dh(P) 61; Udv(Sk) XVI 15; Gillll i1 185; Dh(C) 13 p.559c¢; Udv(C1)
12 p.697¢c; Udv(C2) 15 p.784b; MA 17 p.535¢c; DgV(C) 43 p.882c;
TbUdv(E) 12 p.54.

=8 'to be counted amongst’

TheUdv(C1) comm. on the parallel verse (see following note)gives the
story that the Buddha once, while travelling together with Ananda, saw
Devadatta going in front of them. The Buddha then told Ananda, "Let's
go via another road, why meet up with this fool ? .

Cf Udv(C1) 19 p.730a: “Do not see or hear the fool,
(= Udv(C2) 21 p.790b) Or live with the fool.
Living with the fool is difficult,
Like living with an enemy”.

Similar import in TbUdv(E) 23 p.98, 12 p.35 (close to Dh(P) 66). How-
ever, the last line FAERER would remind us of the Pali line
amitten’eva attana in Dh(P) 66. Also cf PDh 174; Udv(Sk) IX 13.

We have followed the Sung, Yuan, and Ming edns to read {i175
Ourtext has [  (‘why worry’), and the Sheng edn has
{a]&  (‘where’, or ‘whence’).

Cf Dh(P) 62; Udv(Sk) 1 20; DhAv(C) p.586b; Udv(C1) 39 p.624b;
Udv(C2) 38 p.777b; ThUdv(E) 20 p.S.

Beal (p.43) seems to have misunderstood the word (£ (‘to
stay’), and accordingly translates as follows:
“If it is hot, it will be so; if it is cold, it will be so”.

The commentary (covering verses 4 to 10) in DhAv(C) p.586a-b) tells
the following story:

An elderly brahmin, almost eighty years old, was rich, but foolish, covet-
ing, difficult to convert, had no sense of morality and did not acknowl-
edge the fact of impermanence”. He was very busy labouring hard him-
self to supervise the construction of a new building with various apart-
ments, rooms and pavilions and halls; to be used for himself, for guest
reception, for his sons, daughters-law, servants, for storing possession,
and for staying during summer and winter.
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The Buddha saw with pity that this man was ignorant of the fact that he
was not going to even survive the day. He went to try to advise him with
verses 4, 5 and 6, though apparently in vain. Later on, when the old man
was passing on a house beam, the beam fell on his head and he died
instantly. At that time, the Buddha had not gone very far away, arriving
at the upper part of the village (Beal wrongly says, “On the old man
returning to his dwelling, he suddenly fell dead from a blow received as
he walked, on which Buddha repaired to the place...”) where He further
uttered verses 7 to 10, to a group of brahmins.

Cf Dh(P) 286; PDh 364; Udv(Sk) I 38; Dh(Gr) 333; DhAv(C) p.586b;
Udv(C1) 37 p.623c, p.624a; Udv(C2) 37 p.777c;, TbUdv(E) 39 p.8.

5 There is no variant reading in the other edns. However, the Sung,
Yuan and Ming edns of the DhAV(C) (p.586, n.26) read &  ‘calm’; so
also the parallel verse in Udv(C1) (17 p.729c). Accordingly we may also
read 5  in our line as a mistake for #§ , and translate, ‘Being foolish
and yet claiming to be wise’.

Cf Dh(P) 63; PDh 184; Udv(Sk) XXV 22; DhAv(C) p.586b; Udv(C1) 17
p-729c¢, 40 p.624b; Udv(C2) 18 p.790b; MsarV(C) 31 p.796¢; TbUdv(E)
21 p.98 (but rather different judging by the English tr.)

The word #/  connotes the idea of regarding familiarly and cheaply,
without any respect.

Cf Dh(P) 64; PDh 191; Udv(Sk) XXV 13; Dh(Gr) 233; DhAv(C) p.586b;
Udv(C1) 12 p.729a; Udv(C2) 13 p.790a; T28 10 p.803b; TbUdv(E) 14
p.97.

Cf Dh(P) 65; PDh 192; Udv(Sk) XXV 14; Dh(Gr) 234; DhAv(C) p.586b;
Udv(C1) 13 p.729b; Udv(C2) 14 p.790a; TbUdv(E) 15 p.97.

Cf Dh(P) 66; PDh 175; Udv(Sk) IX 13; DhAv(C) p.586b; Udv(C1) 13
p.671a; SA 1276 p.351a; T17 p.731b.

Cf Dh(P) 67; PDh 175; Udv(Sk) 1X 14; DhAv(C) p.586b; Udv(C1) 14
p.671a; SS 1276 p.351a; ThUdv(E) 13 p.36.

Cf Dh(P) 68; PDh 176; Udv(Sk) 1X 15; Udv(C1) 15 p.671b; S5 1276
p-351a; TbUdv(E) 14 p.36.

We have followed the Sung, Yuan and Ming edns to read ¥ (‘time’)
instead of B&  (‘place’).

Cf Dh(P)69; Udv(Sk)XXVII 18; Udv(C1) 18 p.744c; Udv(C2) 17 p.792b,
14 p.782a; ThbUdv(E) 19 p.113, 15 p.36.
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Cf DhAv(C) p.587a.

We could perhaps also translate the first two lines as follows:
Where the fool aspires to be

He perceives not that he’ll meet with sorrow.

Cf Dh(P) 136 (cf Thag 146); Udv(Sk) IX 12; Dh(C) 2 p.564c; DhAv(C)
p.587a; Udv(C1) 11 p.670c; Udv(C2) 13 p.782a; T4 p.161a; ThUdv(E)
10 p.35.

ik sanikhata-dhamma. of Dh(P) 70 (But the meaning of the Pali
and Chinese verses seem very different, apart from the common point of
the great worth of the sarikhata-dhamma.)

Cf Dh(P) 70; PDh 386; Udv(Sk) XXIV 20E; Mvu iii 435; Dh(Gr) 313;
Udv(C1) 16 p.726b; Udv(C2) 20 .789b; T3 44 p.856¢c; TbUdV(E) 25
p.9l.

Tkt - lit. *knives and staff’, corresponds to danda.

Cf Dh(P) 72; PDh 177; Udv(Sk) X1l 2; Dh(C) 2 p.571c; Udv(Cl1) 2
p.688c; Udv(C2) 2 p.783c; T15 p.279c; MsarV(C) 23 p.701b; ThUdv(E)
2p49.

No parallel verse has yet been traced.

Cf Dh(P) 73; PDh 178; Udv(Sk) XIll 3; Dh(C) 5 p.571c; Udv(Cl) 3

p-688c; Udv(C2) 3 p.783c; ThbUdv(E) 3 p.49.

Our text seems to have tr. parakula as Fi: “other clans”.

Cf Dh(P) 74 a-d; PDh 179; Udv(Sk) XII 4; Dh(C) 6
p.571c; Udv(Cl) 4 p.689a; ,Udv(C2) 4 p.783c;

TbUdv(E) 3 p.49.

The prohibitive particleJ  (don’t) in our first line suggests that in the
original there could possibly have been ma where Dh(P) has mam.

ES |

Cf Dh(P) 74 ef-75ab; PDh 180; Udv(Sk) XII1 5; Dh(C)6 p.571c; Udv(C1)
4 p.689a; Udv(C2) 4 p.783c; ThUdv(E) 3 p.49.

Note, however that the sense of Dh(C) is quite different from that of
Dh(P).

Cf Dh(P) 75c-f; PDh 181; Udv(Sk) XIII 6; Dh(C) 7 p.571c; Udv(C1) 6
p.689b; Udv(C2) 6 p.783c; ThUdv(E) 3 p.49.
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14 THE WISE

The Chapter on ‘The Wise’ recommends the wise practitioners, to practise merito-
rious actions and make advance on the Path, taking the Dharma as the bright mir-

ror.

M

2

3

“

)

(6)

Q)

He who deeply examines good and evil,
Knows at heart what to fear and shun.

[Thus] fearing, he does not transgress,

And there is always happiness! and no sorrow2.

He who has merit from his previous life,
Should mindfully continue his [good] practices.
Goodness brings realization to his wishes,

And his good fortune will increase3.

Believe in goodness and make merit.

Be not tired of accumulating [good] practices.
Believe and know that there is effect of good deed,
Eventually, [all] will be clear*.

Always avoid unprofitableS [company].
Do not be close to the fools.

Think of following the good friends.
Associate with the noble oness.

e

‘He who finds joy7 in the Dharma sleeps well,
With a happy @nd'clear mind.

The Dharma eX;iQu“hded by the Noble,

The wise always delights in practisings.

The virtuous and wise ones,

Observe precepts and follow the Way;

Like the moon amidst stars,

They illumine the world®.

Fletchers shape!0 the horns,
Navigators shape their boats.
Carpenters shape the wood,

The wise ones shape themselvest1.
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Just as a thick rock

Is unmoved by wind;

The mind of the wise is heavy enough
Not to be upset by praise or blamel2.

Just as a deep pond

Is limpid and clear;

The wise, having heard the Dharma
Becomes clear in his mind and happy!3.

The great man has in his nature no craving,
Every where he shines forth brightly.

Though encountering now pleasure now pain,
He does not loftily show off his wisdom!4.

The virtuous one has no worldly engagement;

He desires neither sons nor wealth nor land.
Always morally conscious, wise and righteous!s,
He covets not material success by unjust means'6.

The wise one knows that when one wobbles,

It is like a tree planted in sand.

If amidst friends, one’s mind is not yet firm,

One gets tainted in accordance with their colours’7.

The world is immersed in the sea;

Few can cross over to the [other] shore.
If there is anyone

Wishing to cross, he must run fast!8.

Those who sincerely desire the Truth!®
Accept the True Teaching

- This is being near the Other Shore;
It is best to be liberated from death?o.

He who cuts off the five aggregates?!,
Contemplative and wise,

Does not return to the deep sea.

Abandoning clinging?2 — this is being wise23.

He who controls his passions,
Giving up pleasure, and craving for naughes,
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Can come to rescue himself
From his sullied2S mind - this is being wise26.

Those who train to obtain right knowledge,
Who contemplate on true Enlightenmeng?,
Who accept Truth with one mind,

Who delight in not grasping2s,

Whose cankers and conditionings are destroyed
- Such persons have transcended the world29.
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Notes

& ‘good’, ‘auspicious’, ‘lucky’, ‘happy’, etc.

No parallel version found so far. Mizuno (p.112-4), however, has taken
this, together with the next verse, to be comparable to Dh(P) 76, which
does not seem justifiable.

No parallel version found so far, See also the preceding note.

One cannot readily explain the difference in meaning between this and
the preceding verse together on the one hand, and Dh(P) 76 on the other
- as Muzuno’s theory (see ultra, INTRODUCTION) would imply - to be
amisunderstanding of the Pali on the part of the tr. of Dh(C). For, among
other things, the idea of ‘goodness bringing fuifillment of wishes’ also
occurs elsewhere (eg Dh(C) 22.13).

No parallel version found so far. Mizuno (p.114) seems arbitrary in tak-
ing this to be a parallel version for Dh(P) 77.

ME  anartha.

Cf Dh(P) 78; Udv(Sk) XXV 3; Udv(C1) 3 p.727c; Udv(C2) 3 p.789cf;
T17 p.732c; TbUdv(E) 3 p.95.

Cf Pali Dhammapiti. But while the Pali commentary ( DhA II 126) ex-
plains piti to mean ‘drinking’ (dhammapdyako, dhammam pivanto), it
seems that the translators of our verse understands the term as ‘joy’. This

is also the case with the parallel verses in Udv(C1) (15 p.754c) and
TbUdv(E) 16 p.128; Udv(Sk) (XXX 13) too has ‘ dharmapritih™; simi-
larly PDh and Dh(Gr) (dhama-pridi). Brough (op. cit. p.244) asserted
that in the orignal verse dhamma-piti was intended to convey a double
sense, both -piti and -priti.

Cf Dh(P) 79; PDh 348; Udv(Sk) XXX 13; Dh(Gr) 224; Udv(CI) 15
p.754c; Udv(C2) 15 p.794b; EA 31 p.718c; ThUdv(E) 16 p.128.

We observe that our Chinese verse as well as that in Udv(C1), corre-
sponds to the Pali verse almost word-for-word, — allowing for the lin-

guistic differences. In both the Chinese versions, even the line order is

the same as that in the Pali:

Dh(P) 79 Dh(C) p.754c Udv(C1)

dhammapi ti sukham seti EIEEAE FRERE
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vippasannena cetasa ~ UMEETE LERES
ariyappavedite dhamme AW  BERHE
sada ramati pandito BEaT BEFTIRE

No parallel verse traced so far.

Th verb in each line is #§ - 'to adjust’, 'to tame’, 'to shape’. We have
used the same word ‘shape’ in the four lines, in order to preserve this
uniformity.

Cf Dh(P) 80; Thag 877; Mii 105; Thag 19; Udv(Sk) XVIII 10; DhAv(C)
p.587b; Udv(C1) 10 p.707c; Udv(C2) 10 p.785¢; SA 1077 p.281b;
SA(var) 16 p.379; EA 31 p.721b; ThUdv(E) 9 p.65.

The verse in Udv(C1) is identical with ours except that the first and sec-
ond lines are interchanged, which is also the order of DhA(P) 80. This may
beconsidered an indication that Udv(C1) does not simply take over the
parallel verses from Dh(C), without scrutinizing the Indian original. The
fact that the Dh(C) verse is not found in the corresponding vagga (i.c.
danda ) and that pada a and b are resersed may constitute another indica-
tion that the original  of Di(C) is not Dh(P).

Cf Dh(P)81; PDh 93; Udv(Sk) XX1IX 49; Dh(Gr)239; DhAv(C)p.587b;
Udv(C1) 38 p.752a; Udv(C2) 43 p.794a; EA 31 p.718c; ThUdv(E) 48
p.-124.

Cf Dh(P) 82, PDh275; Udv(Sk) XVII 11; Dh(Gr) 225; DhAv(C) p.587c;
Udv(C1) 11 p.708a; Udv(C2) 11 p.785¢c; EA 31 p.718c; ThUdv(E) 10
p.65.

Cf Dh(P) 83; PDh 80; Udv(Sk) XXX 52; Dh(Gr) 226; DhAv(C) p.588a;
Udv(C1) 46 p.758b; Udv(C2) 46 p.795b; TbUdv(E) S0 p.133.

FRREE , probably correspond to the silavd, paffiava and
dhammiko in the Pali verse.

Cf Dh(P) 84; PDh 326; Dh(Gr) 324; DhAv(C) p.588b.
No parallel verse found so far.

Cf Dh(P) 85; PDh 261; Udv(Sk) XXIX 33; Udv(C1) 28 p.751a; Udv(C2)
27 p.793b; SA 1051 p.274c; ThUdv(E) 33 p.122.

RE

Cf Dh(P) 86; PDh 262; Udv(Sk) XXIX 34; Udv(C1)24 p.751b; Udv(C2)
28 p.793b; SA 1051 p.274c; TbUdv(E) 34 p.122.

143



@n

(22)

23

(24)
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(28)

(29)

A& (Paiica)skandha-dharma. Cf Dh(Gr) 56b : kanana, and
contraPali kapham dhammam and Udv(Sk) krspam dharmam. It is hardly
possible that the translators of Dh(C) would have got confused here with
such a basic Buddhist term khandah/skandha. Moreover, the latter (or
their Prakrit equivalent) was certainly correctly understoodin 34.14, cor-
responding to Dh(P) 374, where however we have something like udaka-
viya (or -vaya) in place of Pali udayavyaya. This state of affairs suggests
the following possibilities: (1) The original of Dh(C) was in a Prakrit
where the spelling for what correspond to Skt. skandha and udaya re-
spectively can lead to an ambiguity between krspa and skandha in the
former, and between udaka and udaya in the latter; or (2) that this origi-
nal was an ‘unpolished’ Pali version (and ipso facto older than Dh(P))
derived inconsistently or carelessly from an older Prakrit, so that rem-

nants like udaka (meant for udaya) remain.

We have read 5 as the same as & , ‘torely on’, ‘lean on’.
Yy

Cf Dh(P) 87; Udv(Sk) XVI 14a-d; Dh(C) 20 p.562; Udv(C1) 12 p.705a;
Udv(C2) 11 p.785b; TbUdv(E) 13 p.62.

The term here is #% - lit ‘no-doing’; originally a Taoist term and
used regularly in Chinese translation (including those of Shyuan Tzang)
for asamskrta. It is also sometimes a translation for Nirvana.

{HE - the mind of fetters;

»
Cf Dh(P) cittaklesa. However, if we read "] as a verb (to cause); we may
render the last line as “Transforming mind into wisdom”.

Cf Dh(P) 88; PDh 264; Udv(Sk) XVI 14ef.

IFiE  —lit. ‘true Way’.

This line seems to correspond to anupidiya ye rata in PDh 89,
and"#E  here therefore seems to correspond to anupadiya.

Cf Dh(P) 89; PDh 265; Udv(Sk) XXX139; Udv(C1)27 p.762b; Udv(C2)
26 p.795cf; TbUdv(E) 40 p.139.

In d, it is also possible to take §& and ¥ as together corre
sponding to dsava.
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15 THE ARAHAT'!

The chapter on ‘The Arahat’ explains the nature of the true men [i.e. the arahats]:
He is free from craving and without attachment. His mind does not change [inspite
of worldly circumstances].

1) He who has completed the Path2 and is sorrowless,
Who is freed in every way,
Who is released from all bonds,
Is cooled without heat [of passionp.

2) Those whose mind is pure and are mindful,
Delighting in nowhere;
Have crossed the sea of delusion,
Like swans who have abandoned their laket.

3) Those who eat according to the stomach’s capacity,
Who accumulate nothing,
Whose mind is empty and marklesss;
Have passed the various stages of progress
Like the birds in the sky
Which can go far unhindered.

@) Those who have exhausted the world’s conditioning,
Who are no more hung up with food;
Whose mind is empty and sorrow-frees,
Have reached the state of freedom.
They are [unattached] like flying birds
Which land temporarily only to fly away.

5 He whose senses are controlled, according with calml©
Like horses well tamed,
Who has abandoned conceit and the conditioningl!;
Is respected by the godsi2.

(6) Without resentment, like the earth;
Immovable, like a mountain!3;
The true men are taintless,
And have ended the worldly cycle of rebirthst3.

@) His mind is already at rest,
His words and deed too are tranquili4.
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By right understanding he is freed;
Calmly, he goes into appeasementis.

He who has given up craving and is detached

Who has broken the hindrances of the three spheres,
And whose desires are annihilated

- Is indeed a superior man!6.

Be it in village or in forest,

Or on the plains or high lands.

- Wherever the arahats!? pass by
It cannot but become blessed!8.

He finds delight in the wilderness!®
Which the worldlings do not;
Happy indeed are the unattached
Who seek no sensual pleasure20,
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Notes

The Indian word here is transliterated: B2

This is represented by only one character, & (‘gone’), but clearly corre-
sponding to gataddhino in Dh(P) 90.

Cf Dh(P) 90 (virtually word for word identical with our stanza); PDh 86;
Udv(Sk) XXIX 35; Udv(C1) 30 p.751b; Udv(C2) 29 p.793c; ThUdv(E)
35p.122.

Cf Dh(P) 91; PDh 231; Udv(Sk) XVII 1; Udv(C1) 1 p.706¢; Udv(C2) 1
p.785¢; TbUdv(E) 1 p.64.

The Udv(C1) stanza is word for word identical with ours. On the first
line, the commentary (loc. cit.) says “He ties the mind on to the pure,
constantly seeking skillful means in order to get out”. Thus even though
no Chinese character here corresponds to uyyunjanti in the Pali, the idea
of “striving’ does seem to have been understood in the phrase [:5
('mind is pure’).

Significantly, the corresponding stanza, Udv(Sk) XV 1d reads hy okam
ogham jahante te; and Udv(Sk) XXXI 2a, corresponding to Dh(P) 34a,
reads okad oghat samuddhrtah. The corresponding Chinese translations
are EEEH as in our stanza, and DABRROEEHY (‘As
it has left the deep pond (or deep sea)’ in Udv(CI1) 2 p.758c; respec-
tively. That is, we have in both cases, the same word #i - meaning
‘deep water’, ‘deep pond’, ‘sea’ etc; and often translating ogha (see ultra
10.5 and n.9) - where the Pali has oka-.

This means either (i) that the meaning of oka as ‘water’ is known to the
northern tradition - as well as to the Pali commentarial tradition (see
PTSD p.162); or (ii) that the original for the two Chinese stanzas might
have here ogham ogham and oghat oghat, respectively.

On c and d, Udv(C1) p.706c explains: “When the birds realize that there

is much to be feared in the [pond] water, and moreover being frequently

scared by hunters, they abandon the pond, flying high up to avoid the

troubles. ....... Thoroughly veiled by the deep water (or sea, # ) of delu-
sion which penetrates into their bones and marrows, they then seek expe-

dience to utterly destroy [delusion]”.

F8  (‘thought’) ought to be a mistake for #§  (‘mark’) corre-

sponding to nimitta in the Pali stanza.

Cf Dh(P) 92; PDh 87; Udv(Sk) XXIX 26 (cf also 25, 27, 28); Udv(C1)
25 p.750cf; Udv(C2) 24-25ab p.793b; TbUdv(E)
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& - ‘habit’, ‘practice’, ‘conditioning’. Here it seems to corre spond to
asava in the Pali stanza.

B R .However £ w could have been a misprint for 8 (cf
R in earlier stanza), and the line would then corr. to

suififiato animitto ca in the Pali.

Cf Dh(P) 93; PDh 270; Udv(Sk) XXIX 29 (also cf 30-32); Udv(C1) 26
p.751a; Udv(C2) 25 p.793b; TbUdv(E) 23 (also cf
24, 25, 26, 27, 28, 29, 30, 31, 32).

However, Yuan, Ming and Sung have IJF  evenness’;cf PDh 89a
samatam gatani and Udv(Sk) XIX 3a samatam gatani .

Wetake &  to correspond to dsava in the Pali stanza. (See also note (7)
above).

Cf Dh(P) 94; PDh 89; Udv(Sk) XIX 3; Dh(C) 17 p.570c; Udv(CI) 2
p-711b; Udv(C2) 3 p.786¢c; T17 p.732b; MPPS 3 p.81b; TbUdv(E) 3
p.71.

The idea of ‘unmovable’ in the 2nd pada agrees with Udv(Sk) XVII 12b
(aprakampayah) and Miilasarv Uv (na kampate). However, this idea seems
to be known in the Dh(P) comm: afthi lokadhammehi akampiya-bhavena
tadi vatanam sundaratiya subbato .

Cf. Dh(P) 95; Udv(Sk) XVII 12; Miilasarv Uv; Dh(C) 23 p.573c;
Udv(C1) 12 p.708b; Udv(C2) 13 p.785¢c; YBS 18 p.382b; TbUdv(E) 18
p-382b.

The ‘true man’ here probably translates what in Pali is arahant (Mizuno
(p.324) opines that the term translates tadin in the Pali). If so, it is possi-
ble that it translates what appears in the Pali word as rahad. This could
then imply that in the language of the original of Dh(C) , the form raha is
equivalent to Pali araha (cf PTSD, p.567, on rahas) - or at least that this is
taken to be so by the translators. In Sinhalese too we have the corre-
sponding term rahat.

It does not seem so likely that the term rahada (or another Prakrit equiva-
lent) was misunderstood by the Chinese translators; for in Dh(C) 14.9a
Mg (‘Just as a deep pond’) corresponds perfectly to yatha
pi rahado gambhiro of Dh(P) 82a.

We have followed the other edns, as well as the DhAv(C) to read (E
santa.

The word #  lit. means ‘extinction’. It is very often a translation for
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upasama (See SJD) and nirvipa. Here it would appear to correspond to
upasanta in the Pali stanza.Hence we have preferred to translate it as
‘appeasement’ as ‘extinction’ unfotunately connotes utter annihilation.

Cf Dh(P) 96; cd=Si 162; PDh 88; Udv(Sk) XXX145; DhAv(C)2p.588c;
Udv(C1) 34 p.763a; Udv(C2) 33 p.796a; TbUdv(E) 49 p.141.

Cf Dh(P) 97; Udv(Sk) XXIX 23; Udv(C1)23 p.750c; Udv(C2)22 p.793b;
T31 16 p.773b; T326 p.288a; ThUdv(E) 21 p.120.

FEE  (lit. ‘worthy and true’) is one of the old translations for arhat.
Cf Dh(P) 98; Si233; Thag 991; MA ii 250; AA i 230, UdA 184; PDi
245 = Jiii 169, 229; Udv(Sk) XXIX 18; DhAv(C) p.588¢c; Udv(C1) 1§
p.750a; MSarV(C) 8 p.666af, 24 p.755b; TbUdv(E) 17, p.119.

5 (58) is a translation for aranya

KB can be read as a single verb ‘to seek’, ‘to crave’. But it seems
here to correspond to the Pali compound kiamagavesino.

Cf Dh(P) 99; PDh 155; Udv(Sk) XXIX 17; DhAv(C) 2 p.588c¢; Udv(C1.
17 p.7499cf; Udv(C2) 17 p.793b; TbUdv(E) 16 p.119.
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16 ON THE THOUSANDS

The chapter ‘On The Thousands’ explains that in one’s training, it is better [to
learn a few scriptures] which are concise and clear rather than having many scrip-
tures without significance.

1) Though one might recite thousand words!;
If their meanings be improper,
It’s better to recite one with essential [meaning]
Hearing which thoughts will come to cease?-

2) Though one might recite a thousand chapters,
What’s the use if they be meaningless?
It’s better to recite one with meaning,
Hearing and practising which one crosses over.

3) Though one might recite many sutras,
What’s the use if one does not understand?
[It’s better] to understand one dharma verses,
Practising which one may attain Enlightenmens.

“) Battling with thousands and thousands of men,
One man might be the victor,
But he who conquers himself is better
He is indeed the greatest in the battle’.

(5) Best indeed is one who has conquered himself
He is as such called the King of men
Guarding his thoughts and training his self,
He restrains himself till the end8.

©6) Even the gods, said to be exalted,
Or demigods or Mara or Brahma or Sakya,
None of them can defeat
A man who has conquered himselP.

() One might each month offer sacrifices by the thousand,
And continue doing so for one’s whole life;
This is not as good as, for a single moment
Recollecting the Dharma with one-mindedness
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The merit produced by one such thought
Excels that of [offering sacrifice] for a whole lifel0.

8) Though for a whole century,
One might attend to the sacrificial fire;
It’s better, even if for a single moment,
To make offerings to the Three Honoured Ones
The merit of one such offering
Excels that of a century-long [sacrificial act]!1.

9) If one offers sacrifice to gods, for the merit’s sake,
And subsequently expects reward from it;
This would not amount to a fourth [the merit]
From paying respect to the virtuous onesi2.

(10) In him who properly conforms to etiquette
And always respects the elders,
Four blessings automatically increase;
Beauty, strength, long-life and happiness!3.

(1) If one lives a hundred years,
Away from [mental] rectitude and unethical;
It’s better to live a single day
Being ethical, mentally rectified and meditativel4.

(12) If one lives a hundred years
Crooked, insincere and without wisdom;
It’s better to live a single day
With mind a concentrated, acquiring true wisdoms.

(13) If one lives a hundred years
Sluggishly and without diligence;
It’s better to live a single day,
Doing one’s best and with diligence!s.

(14) If one lives a hundred years
Without perceiving the rise and fall of things;
It’s better to live a single day,
Perceiving [that] subtlety and knowing what to shunl7.

(15) If one lives a hundred years
Without seeing the Path!8 of Ambrosia,
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It’s better to live a single day
Tasting-practising-the flavour of Ambrosial’.

If one lives a hundred years

Without knowing the great Righteousness0.

It’s better to live a single day

Studying the essentials of the Buddha’s dharma!.
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DhAv(C) and Udv(Cl)read & (‘varga’)

Cf Dh(P) 100; PDh 376; Udv(Sk) XXIV 1; Mvu iii 434; Dh(Gr) 306;
DhAv(C) 1 p.589b; EA 23 p.673b; T15 44 p.856¢; TbUdv(E) 2 p.88.
Dh(P) in this and other stanzas often has yo ca in a which however
should be yo ce as suggested by the Chinese

1T - samskara

Cf Dh(P) 101; Udv(Sk) XX1IV 1; Mvu iii 434; Dh(Gr) 308; TbUdv(E) 1
p-88; DhAV(C) 2 p.589b; Udv(C1) 2 p.725a; Udv(C2) 3 p.789a.

¥4  dharmapada

Cf Dh(P) 102; PDh 377; Udv(Sk) XXIV 2; Dh(Gr) 309 (but this is very
little different from Dh(Gr) 308); DhAv(C) 3 p.589b ; Udv(C1) p.724c
1, 2 p.725a; Udv(C2) 3 p.789a; T15 44 p.856¢.

Cf Dh(P) 103; PDh 378; Udv(Sk) XXIII 3; Mvu iii 434; Dh(Gr) 305;
Udv(C1) 3 p.723a; Udv(C2) 3 p.788b; EA 23 p.673b; ThUdv(E) 3 p.84.

Cf Dh(P) 104; PDh 319; Udv(Sk) XXII1 4; Udv(C1) 4 p.723a; Udv(C2)
4 p.788b; TbUdv(E) 4 p.84.

Cf Dh(C) 105; PDh 320; Udv(Sk) XXII1 5; Udv(C1) 5 p.723a; Udv(C2)
5 p.788b; TbUdv(E) 5 p.84.

Our understanding of this stanza, particularly the Sth line, has been guided
by the parallel stanza in Udv(C2) (p.789a) which is effectively a para-
phrase of ours.

Cf Dh(P) 106; PDh 379; Udv(Sk) XXIV 21, 29, 16; Mvu ii 435; Dh(Gr)
310; ToUdv(E) 27 p.91, 32 p.92.

Cf Dh(P) 107; PDh 380, 384, 385, 387, 388, 389; Udv(Sk) XXIV 16, 22,
23,24, 18, 19, 20E; Muv iii 435; Dh(Gr) 320; Dh(C) 18 p.559c; DhAv(C)
2 p.589c; Udv(C1) 14 p.726a; Udv(C2) 33 p.789c; T3 44 p.856c;
TbUdv(E) 17 p.90, 26-28 p.91.

In the first line of our translation, ‘whole’ translates #%  (‘completely’,
‘ultimately’, ‘up till the end’). It is not impossible that in place of jantu in
the Pali verse, there could have been a different Prakrit word translated
by the Chinese#% (Cf Udv(Sk): yac ca varsasatam piirpam).
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Dh(C) also differs from Dh(P) in the third line ; ‘triple gem’ (=8 )of
our stanza contra eka ca bhavitattanam. Mizuno (p.325) is prepared to
regard this simply as an error of the Chinese translator. Yet it must be
observed that in the Tibetan version, the parallel stanzas #26, #27 and
#28 of the 24th chapter also speak of respecting the Buddha, the Dharma,
and the Sangha, respectively.

The idea of the superiority of the offering to or faith in the Triple Gem is
also quite explicit in the parallel stanzas of PDh (383, 384, 385, 387,
388, 389 - na tam buddhe prasidassa, ......... Dhamme........ s ....sanghe......).
See also Udv(Sk) and TbUdv(E) references given above.

Cf Dh(P) 108; PDh 381; Udv(Sk) XXIV 30; Mvu iii 435f; Dh(Gr) 321;
Udv(C1) 22 p.727a; Udv(C2) 21 p.789b; TbUdv(E) 34 p.92.

This is the only Chinese version we have.
Cf Dh(P) 109; Dh(Gr) 172.

Dh(P) 110; PDh 390; Udv(Sk) XXIV 3; Mvu iii 436; Udv(C1) 3 p.725a;
Udv(C2) 4 p.789a; T3 44 p.856c; TbUdv(E) 3 p.88.

Cf Dh(P) 111; PDh 391; Udv(Sk) XXIV 4; ThUdv(E) 5 p.88.

Cf Dh(P) 112; PDh 392; Udv(Sk) XXIV 5; Mvu iii 436, Dh(Gr) 316;
Dh(C) 17 p.559¢; Udv(C1) 5 p.725a; Udv(C2) 5 p.789a; T4 p.152c;
TbUdv (E) 4 p.88. .

The last line may also be understood as: ‘Perceiving even the tiniest
[wrong] to be shunned’. Cf Dh(P) 113; PDh 393; Udv(Sk) XXIV 6; Mvu
ii436; Dh(Gr)317; Udv(C1) 6 p.725b; Udv(C2) 6,7 p.789a; T3 44 p.856¢;
T24 40 p.410a; T50 2 p.302c; TbUdv(E) 6 p.89.

In Dh(Gr) and one of the manuscripts of the Mvu, we have the reading
udaka in place of udaya. On this, see also Dh(C) 34.14 and notes.

Udv(C2) here has 4] (‘word’, ‘verse’), apparently for pada.

Cf Dh(P) 114; PDh 395; Udv(Sk) XXIV 15; Mvu iii 436; Udv(C2) 15
p.789b; T3 44 p.856¢; ThUdv(E) 13 p.89.

EFE  Or, shall we decipher A as ‘the meaning of the Great
Way’?

Cf Dh(P) 115; PDh 394; Udv(Sk) XXIV 14; Mvu iii 436; Dh(Gr) 318;
Udv(C2) 13 p.789b (very close to Udv(Sk)); ToUdv(E) 11 p.89 (?).
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17 EVIL DEEDS

The chapter on ‘Evil Deeds’ aims at converting the evil men. [It explains that even
a tiny evil thought] stirred up [in the mind] will yield evil retribution. If one does
not do [any evil], one will be free from misfortunate.
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He who does not follow suit on seeing good done,
Will reverse to follow his evil mind,

He who does not seek to make merit properly
Will reverse to delight in sexual misconduct,

The ordinary worldlings, when doing evil,

Are not aware themselves of [the danger involved].
Being foolish, they find pleasure in it,

And thereby accumulate poison for the future?.

When a bad man does vices,

He gets submerged in them again and again,
Doing them with joyful desires.

He receives accordingly the retribution of his evik.

When a good man does virtuous deeds

[His virtues] increase progressively.

Doing them with a willing mind,

He receives accordingly the retribution of his merif.

[Though] the evil man might see as merit
His evil, while it has not ripened;

When his evil ripens,

He will experience the result of his evik.

{Though] the virtuous man might see as evil
His good deed, while it has not ripened;
When his good deed ripens

He will experience the blessing.

He who strikes others will be struck.
He who hates others will be hated.
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He who abuses others will be abused.
He who is angry with others will get angeB.

®) The worldlings have no learning,
And do not understand the True Dharr'na.
Our life here is short;
How is it proper to do eviB?

) Do not regard a tiny evil lightly,
Thinking that it will bring no troubles.
Water drops, though very tiny,
Gradually fill up a big vessel:
An evil is filled up,
Bit by bit,to its accomplishment!0,

(10) Do not regard a tiny good lightly,
Thinking that it will bring no merit
Water drops, though very tiny
Gradually fill up a big vessel:
A merit is filled up,
By accumulating from the very tiniestl!.

an When a man performs an action
Whether it be a good or evil one;
It is in each case for himself,
And [its effect] is not obliterated at deatht2.

(12) He who is fond of taking [others’ things]
May think that there’s nothing wrong with it;
[But] if you take things belonging to others
Others will also take your things!3.

(13)  Evil done does not immediately [bear fruits];
As in milkingi4 a cow,
Its retribution awaits in the nether world,
As a fire concealed beneath ashes!s.

(14)  One may laugh in doing an evil;
[But] having!6 done it personally,
One will cry in experiencing its retribution,
When following one’s action the result of evil comes!”.
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Doing evil,[the fool] does not rise up!8,
As if he has been blocked by an army.
On being dragged along, he then realizes,
That he has fallen into evil practicel®.

He subsequently suffers the result,

Of what he has done earlier0.

Like poison being rubbed into a wound
Like a ship getting into an eddy,

When evil deeds multiply

They do harm to alR!.

He who falsely accuses one

Who is pure and unsullied

Harm will bounce back to this fool,
Like dust thrown against the wind?2,

Committing a mistake is not [necessarily] evik3.
It becomes good when one repents subsequently.
Such a person illuminates the world,

Like the unclouded sun24.

Whatever act a man has done?5,
He will himself witness [the result]:
A good act yields good [result],
An evil act yields bad [result]26.

The consciousness of some2? enter the womb:
The Evil ones are born in hells;

The doers of good?8 ascend to heavens.

Those unattached to existence attain nirvanazd.

Neither in the sky, nor mid-ocean,

Nor hiding places in the mountains and rocks

No place is to be found here

To escape the misfortune resulting from evil deedo.

All beings are [similarly] afflicted:

Not being able to escape old-age and death.
Only the kin and wise [are spared],

Not being bent on wrong and evil like others31.
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Cf Dh(P) 116; PDh 96; Udv(Sk) XXVIII 23; Udv(C1) 23 p.745c;
Udv(C2) 22 p.792c; TbUdv(E) 24 p.114.

(2) Udv(C1) comm. (p.671) “Like a man travelling on a steep mountain
- steep on both sides - with closed eyes, without being aware of the dan-
ger he is in or that he may lose his life.”

Identical verse in Udv(C1) p.671a. Also cf Dh(P) 136; Udv(Sk) IX 12;
Dh(C) 14 p.563c; DhAv(C) p.587a; Udv(C1) 11 p.670c, 18 p.744c, 24
p.745¢; Udv(C2) 13 p.782a; 17 p.792b, 23 p.792c; T4 p.161a; TbUdv(E)
19p.113,25p.114.

One could perhaps also understand this stanza as sequential to the pre-
ceding one, in which case the two stanzas together may be translated as
follows:

He who does not follow suit when seeing good done
But instead follows his evil mind,

Who does not properly seek to make merit

But instead delights in Sexual misconduct;

{Such] an ordinary worlding, in doing evil

Is unaware himself of [what he’s doing];

Being foolish to find pleasure in it,

And thereby accumulating poison for the future.

Identical stanza in Udv(Cl) p.670c. Cf Dh(P) 117, PDh 97;

Udv(Sk) XXVIII 21; Dh(Gr) 207; Udv(CI) 12 p.670c, 21
p.745b; Udv(C2) 20 p.792b; TbUdv(E) 22 p.114.

Identical stanza in Udv(C1) p.671b. Cf Dh(P) 118; PDh 98;
Udv(Sk) XXVIII 22; Dh(Gr) 208; Udv(Cl) 22 p.745b; Udv(C2)
21 p.792bf; TbUdv(E) 23 p.114.

Cf Dh(P) 119; Ji231; Si 85; PDh 102; Udv(Sk) XXVIII 19;
Udv(C1) 19 p.745a; Udv(C2) 18 p.792b; TbUdv(E) 20 p.113.

Cf Dh(P) 120; Ji 231; PDh 103; Udv(Sk) XXVIII 20; Udv(CI)
20 p.745a; Udv(C2) 19 p.792b; TbUdv(E) 21 p.113.

No parallel stanza for this has yet been traced. It might
be significant that  this verse is not recorded in the Sheng
edn.
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No parallel stanza for this has yet been traced.

Cf Dh(P) 121; PDh 193; Udv(Sk) XVII1 §5; Dh(Gr)
209; Udv(C1) 5 p.707a; Udv(C2) 5 p.785¢c; T12 15 p451c, 25
p.536¢; T12 14 p.693c, 27 p.781c; TbUdv(E) 25 p.114.

Cf Dh(P) 122; PDh 194; Udv(Sk) xvii 6; Dh(Gr)
210; Udv(C1) 6 p.707b; Udv(C2) 6 p.785¢c; MSarV(C) 22 p.74b;
TbUdv(E) 26 p.114.

Cf Udv(C1) p.670a (identical stanza); Udv(C2) p.781c;
Udv(Sk ) IX 8. Udv(C1) comm. (loc. cit.) says, “ It is in each
case for himself, and [its effect] is not obliterated at death’ -
The good and evil done by a person ..... all without exception
will be retributed ....... The results of good and evil are never

destroyed”.

Identical stanza (except for the last five characters, which judg
ing by the comm., however, seem to be textual corruption) in

Udv(C1) p.670b.

The comm. therein says: “He who deceives others and is
dishonest, will for hundreds of thousands of lives be deceived
by others... as retribution corresponding to his previous deed.
Just as in planting a fruit tree, if [the seed] is bitter, the fruits
will [accordingly] be bitter........ ”

Cf also Udv(Sk)IX 9.

Our text reads # ; Yuan and Ming both give ¥ (or #& ), a syno-
nym - ‘to milk’.

Udv(C1) commentry (p.671c) on this identical stanza says,”when a per-
son does an action, its result does not come immediately. Formerly, in a
certain country, there was an ‘instant - respond’ herb. When this herb
was put into milk,curd is formed immediately, with no lapse of time”.
Buddhadatta ( op. cit., p.19, n 1) insists that muccati in the corresponding
Pali verse (71) has to be understood as'release’ and not “curdle’. He says:
“.... in Pali,nowhere else have I seen this used for “curdling’, “release’ is
the meaning generally given. Comparison here too seems incongruent
when taken in the sense of curdling. Milk is immediately released when
one milks a cow or when an infant sucks its mother’s breast. So its fruit
is instantaneous,but the resulting of an evil action is not so”. But in the
light of the Udv(Sk) verse (IX 17) which reads miirchati, and of the
Udv(C1) comm. quoted above, the Pali commentarial understanding of
muccatiwould seem well justified in spite of Buddhadatta’s complaint.
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The Sarviastivada version preserved in the MVS5(p.393b) certainly
gives this sense without the slightest ambiquity: ‘[The effect of] evil
done is not experienced at once; unlike milk turning into curd. It is like
fire covered on top with ashes; a fool gets burnt only after stamping on
it for a long time.’

YERARNSZ » FEANFLERES -

WIKEX L BBEATE

Cf Dh(P) 71; PDh 107; Udv(Sk) IX 17; Udv(C1) 17 p.671b; Udv(C2) 15
p-782a; T126 p.892c, 893a; T129 p.419a; T129 p.660a; MVS 51 p.264a,
76 p.393b; Old MVS 28 p.205a, 40 p.294a; T287 p.464c, 465a; ThUdv(E)
16 p.36.

Our text hasA. We follow the variant in all the other versions includ-
ing Udv(CI) toread & .

Cf Udv(C1) 14 p.671b (identical verse); Udv(C2) p.782a; TbUdv(E) 15
p.36. Also cf Dh(P) 67; PDh 175; Udv(Sk) IX 14; Dh(C) 10 p.563c;
DhAv(C) 2 p.586; Udv(Cl1) 14 p.677a; SA 1276 p.351a.

We have followed the variant #8 in all the other versions as well as in
Udv(C1) (p.670b). Our text reads 7  (‘cover’).

Udv(C1) (p.670b) reads B2  (=durgati).

Cf Udv(Sk) IX 16; Udv(C1) p.670b (which differs slightly in the third,
fourth and sixth lines). Also cf. ThUdv(E) 18, p.36.

Our translation of the first 2 lines is based on the following comm.on
them in Udv(CI)(loc. cit.):

“‘Doing evil {the fool] does not rise up’ - The fool is worried to be with
the good ones. Day and night, he gives rise to thoughts of killing, steal-
ing and sexual indulgence,committing the ten evil actions.’As if he has
been blocked by an army’ - He never turns back and changes to reflect
within. Why? The fool thinks thus: ‘The danapatis are always poor,
whereas the miserly and jealous are rich’. Thus,seeing this the fool turns
cynical. He becomes stubborn in views and does not come to understand.
Thus it is that ‘doing evil, [the fool] does not rise up, as if he has been
blocked by an army.””

No parallel stanza traced so far.

Cf Dh(P) 125; PDh 115; Udv(Sk) XXVII19; Udv(C1)9 p.743b; Udv(C2)
9 p.792b; SA 1154 p.307bf; SA(Var) 77 p.401a; T4 p.177b; ThUdv(E) 9
p-112.

BRIOIERE . One could also possibly understand this line as:
‘The evil of making mistakes and doing wrong’or ‘If one makes mis-
takes, commits wrong and evil’.
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Cf Dh(C) 10.16, 10.18, 10.15; Udv(C1) p.703d, 704b, Udv(C2) 5,6
p.785a; TbUdv(E) 9,5, p.61.

The Udv(C1) comm. on the verse (p.7032) relates the story of Angulimala
who subsequently repents to the Buddha.

All the other versions read AX+LIFT

Cf Udv(Sk) XXV III 10, Udv(C1) p.743b-c; Udv(C2) 10 p.792b;
TbUdv(E) 10 p.112.

We take 5 i%; to mean ‘There exist some consciousnesses’; cf eke pf
Dh(P) 126.

T  might support the Pali variant Sukatino instead of sugatino.
Udv(C1) (P.618cf) also probably supports it. Cf Buddhadatta p.35 n.1.

Cf Dh(P) 126; PDh 274; Si97 Udv(Sk)124; Mvu 1i 66, 424; Udv(C1)
24 p.618cf; Udv(C2) 25 p.777b; SA 1127 p.335¢; SA(var) 54 p.372b;
EA 23 p.670b; ThUdv(E) 24 p.6.

Cf Dh(P) 127; Udv(Sk) IX 5,125; Divy 532, 561; DhAv(C) 2 p.591b;
Udv(C1) 5 p.669b; Udv(C2) 6 p.781c; T3 50 p.887a; T12 31 p.549c;
T1229 p.795b; T22 21 p.141b; T23 36 p.260b; MsarV(C) 45 p.877b;
T24 18 p.192c; T24 5 p.870a; MPPS 6 p.104a; T3 p.467a; ThUdv(E) 4
p.34.

Cf Thag 496; Udv(Sk) 6; Udv(C1) p.669c; Udv(C2) 7 p.781c (differs
in last line, which reads ‘who can be spared of being bound by evil’).
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18 KNIVES AND RODS:

The chapter on ‘Knives And Rods’ has the aim of teaching the practice of compas-
sion — Not to harm sentient beings using knives and rods.

I All are afraid of death.
None does not fear the pain [inflicted with] rod$.
Just as you would forgive yourself,
Don’t kill; don’t strike with rods3.

2) He who ever cares for the well-being of creatures,
And does not inflict pain on them;
Will meet with no harm in this life,
And be always well and happy hareaftert.

3) Do not speak harsh words;
He who speaks thus must fear retribution.
Evil being done, disaster will follow,
And knives and rods will come upon your bodys.

@) Be kind in uttering words,
Like knocking at a gong [gently].
When you dispute no more,
You will transcend existence easilys.

) He who strikes the good ones with sticks,
And vilifies those who are innocent;
Will be retributed ten-fold with misfortune.
Which will befall him promptly and inevitably?.

6) [Firstly], severe pain while livings;
[Secondly], physical injury;
[Thirdly], spontaneous illness;
[Fourthly], mental disorder’;

@) [Fifthly], false accusation from others;
[Sixthly], trouble from the magistrate;
[Seventhly], destruction of assets;
[Eighthly], separation from relativel0;
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[Ninethly] His houses, and everything therein
Being burnt away by fire;

[Tenthly] Falling into hell at death.

Such are the ten [misfortune]i1.

Though one might go naked or shave one’s head,

Or for life put on straw-clothes,

Or bathe oneself [in sacred rivers] [or] squat on rocks,
What use are these for [overcoming] one,s doubtsi2?

He who neither strikes, kills nor burns,
Nor seeks to be a winner;,

Who loves!3 all living beings,

Will meet with no enmityl4.

If there be a person in the world,

Who knows to be shameful;

He is one being induced to progress,
Like a thorough bred being whipped!s.

Like a fine horse when whipped,

Advances far on the path.

Even so a man endowed with faith, virtue,

Mental concentration and vigour;

Commits to the Path!6 and accomplishes wisdom!7,
Thereby eliminating all sufferingsi8.

He who [though] well adorned practises the dharma!9,
Who restrains himself20 and upholds the pure life,
Laying aside the cudgel towards all creatures,

Is said to be a Sramana, a spiritual cultivator2!.

He who is harmless towards all creatures,
Will never in his life be harmed.
If he is always kind towards all,
Who is there to be his enemy22?
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JIHE - Less literally: ‘infliction’.

The first two lines are interchanged with those of Dh(P) 129. We cannot
therefore simply attribute this to “misunderstanding” on the part of the
translators, as Mizuno usually does.

Cf Dh(P) 129, 130; PDh 202; Mil 145; Sn705; Udv(Sk) V 19; Udv(C1)
16 p.653b ; Udv(C2) 16 p.780a (Identical. Also cf§15) T12. 6 p.898b;
T12 10 p.426¢c; T12 10 p.668a, b; T14 p.955c; MPPS 24 p.235b, 30
p-278b; TbUdv(E) p.23 (also cf 119).

It’s noteworthy that whereas Dh(P) has two verses (129, 130) identical
except for the third lines, Dh(C) agrees with other versions in having
only one such verse.

Cf Dh(P) 132; PDh 204; Udv(Sk) XXX 4, 3; Udv(C1)4 p.753b; Udv(C2)
4 p.794af, ThUdv(E) 4 p.126.

Cf Dh(P) 133, PDh 197; Udv(Sk) XXVI 3; Udv(C1) 3 p.731c; Udv(C2)
3 p.790b; TbUdv(E) 4 p.99.

Cf Dh(P) 134; PDh 199; Udv(Sk) XXVI 5; Udv(C1) 5 p.732a; Udv(C2)
5 p.790b; TbUdv(E) 5, 6 p.99f.

It is interesting to observe the simile of ‘striking a gong’ (or a vessel)
used differently in the different versions.

Cf Dh(P) 137; Udv(Sk) XXVIII 26; DhAv(C) 2 p.591c; Udv(Cl1) 26
p.746a; Udv(C2) 25 p.792¢; TbUdv(E) 27 p.114.

There appears to be some textual corruption with regard to this first line:

If Janim in Dh(P) 138 is the uncorrupted form and is to be counted sepa-

rately as one of the misfortunes, then the total number of misfortunes

will amountto 11 and not 10 by the end of Dh(P) 140. Moreover, Udv(Sk)
XXVIII 26 reads vedanam katukam vapi; i.e. without anything corre-
sponding to jani. The Udv(C1) (p.746af #27)- believed to be a tr. from a
version of Udv(Sk) — which otherwise corresponds perfectly with the
Pali verse, has “pain and rude speech” here. TbUdv(E) too does not sup-
port the Pali.

Cf Dh(P) 139; Udv(Sk) XXVIII 28; DhAv(C) 2 p.591c; Udv(Cl1) 27
p.746af; Udv(C2) 26 p.792c; TbUdv(E) 27 p.114.
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Cf Dh(P) 139; Udv(Sk) XXVIII 27; DhAv(C) 2 p.5%91c; Udv(CI) 28
p.746b; Udv(C2) 27 p.792¢c; TbUdv(E) 27 p.114.

Note that the order of the four misfortunates listed here differs from those
in Dh(P) 139 and Udv(C1) p.746b §28. This may be taken as another
instance suggesting that the original of Dh(C) was probably not Dh(P).

Cf Dh(P) 140; Udv(Sk) XXVII 29; DhAv(C) 2 p.591c; Udv(C1) 29
p.746b; Udv(C2) 28 p.792c; TbUdv(E) 27 p.114.

Our text has £ (‘delusion’). We have preferred the variant
2% (‘doubt’) in all the other versions, as this is supported by the Pali
and Skt parallel verses. Note, however, that Divy, 339 reads visodhayen
moham avisirpakariksam.

Cf Dh(P) 141; PDh 195; Udv(Sk) XXXIII 1; Mvuiii 412; Divy 339; Gil
Il iv 40; DhAv(C) 2 p.592b; Udv(C1) 1 p.768c; Udv(C2) 1 p.798a; T23
4 p.1036b; THUV(E) 2 p.155.

We have followed the variant {~5 in all the other versions.

No parallel has yet been traced.

Cf Dh(P) 143; Udv(Sk) XIX 5; Udv(C1) 4 p.711c; Udv(C2) 5 p.786c;
SA 578 p.154a; SA(var) 163 p.435b; T17 p.733a; TbUdv(E) 5 p.72.

3  —lit: ‘accept (or uphold) the path’.
This line might just correspond to the Pali sampannavijjacarana.

Cf Dh(P) 144; PDh 329; Udv(Sk) XIX 1; Dh(C) 31.15 p.570c; Udv(C1)
1 p.711b; Udv(C2) 1 p.786¢; TbUdv(E) 1,2 p.71.

While Dh(P) 142 and PDh 196 read saman (samam) here; all the Skt and
Chinese versions as well as Dh(Gr) have dharma (¥ ).

As in the other three versions, which give J{#8 -‘decrease’. As
our text stands (#E ), we may also render: ‘who eliminates

harmfulness...".

Cf Dh(P) 142; PDh 196; Udv(Sk) XXXIII 2; Mvu iii 412; Divy 339; Gil
11 iv 40f; Catu 17.16; Dh(Gr) 80.

No parallel verse has yet been traced.
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19 OLD AGE

The chapter on ‘Old Age’ aims at persuading us to be diligent. If we do not struggle
with the [fleeting] life, what is the use of regretting when old?

N What’s there to rejoice, what’s there to laugh?
Life is always in a blaze!
Deeply concealed in Darkness,
It’s better to seek light!.

2) .Look at this physical body
Which [the fool] clings? to as comfort.
It’s full of [false] thinking and causes sickness,
How does [the fool] know its unreality3?

3) When one gets old, the body becomes weak,
Sickness befalls and lustre is lost;
The skin slackens, and muscles contract.
One is fast approaching death.

4) When the body dies, consciousness departs,
Like a driver abandoning a vehicle;
The flesh disappears, the bones scatter
What is there in the body to rely on5?

5) The body is like a city,
Framed with bones and plastered with flesh.
From birth till old-age and death,
It stores nothing but hatred and concei$.

6) When one gets old, the body changes,
Just like an old vehicle.
The Dharma can end suffering
- practise it with diligence’.

V)] If a man has heard no [wise teaching]
He will grow old to be like a bull:
With only well developed flesh,
But no wisdoms.
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®) The cycle of birth and death is boring;
The coming and going is troublesome.
When one’s thoughts are attached to the body,
Endless suffering will follows.

) As the wise perceives suffering,
He accordingly abandons the body;
His thoughts are ceased and conditioningl® cut off;
And lust being ended, there is no more birthi!.

(10) He who neither practises the Brahma-like faring,
Nor has acquired any wealth;
At old age, is like a white heron
Watching an empty pond!2.

an If one neither observes the precepts,
Nor accumulates wealth;
When old and weak and panting,
What’s the use of reminiscing the past!3?

(12) At old age, one is like the autumn’s leaves;
One moves!4 in filth, and wears tattered clothes!s.
Life is rapidly escaping from this birth;
There is nol7 use to regretis,

(13) Life is running out as days and nights pass.
Strive hard when there is still time.
What pertains to the world is truly impermanent,
Don’t be deluded and fall into darkness!9.

(14) Learn to kindle the mind lamp,
And train yourself to gain wisdom.
Move away from taints, don’t get stained,
Holding the [mind] candle, watch the stages of progres0.
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Notes

We have followed to Ming edn and DhAv(C) (p.592c) to read
A4 instead of X  in the 4th line.

Cf Dh(P) 146; PDh 233; Udv(Sk)14; Mvuiii 376; Dh(Gr) 143; DhAv(C)
p-592c; Udv(Cl1) 4 p.6l1c; Udv(C2) 4 p.777a.

f& (‘lean on’, ‘cling to’) in the second line could be a mistake
forfa] (‘what’), in which case the line would read ‘what is there to take
as comfort (or safety)?’

Cf Dh(P) 147; Udv(Sk) XXV 20; DhAv(C) p.592c; Udv(C1) 16 p.738b;
Udv(C2) 16 p.791c.

Cf Dh(P) 148; PDh 259; Udv(Sk) 1 34; Dh(Gr) 142; DhAv(C) p.592c;
Dh(C) 14 p.559a; Udv(CI) 33 p.622b,c; T3 8466¢.

Cf Dh(P) 149; Udv(Sk)15; Divy 561; Dh(Gr) 154, 155; DhAv(C) p.592c;
Udv(C1) 5 p.612a; Udv(C2) 5 p.777a; T24 12 p.260b; TbUdv(E) p.63.

Cf Dh(P) 150; Udv(Sk) XV, Dh(Gr) 284; Udv(C1) 19 p.706b; Udv(C2)
20 p.785b; YBS 19 p.383a.

Cf Dh(P) 151; Udv(Sk) 128 (cf Jm XXXI 74); Dh(Gr) 160; Udv(C1) 27
p.620b (corresponds exactly); Udv(C2) 30 p.777¢; SA 1240 p.340a;
SA(var) 67 p.397a; T3 p.466¢; T28 10 p.80k.

Ourtexthas 8%  ; but we have preferred the variant reading &'&
as in the Ming edition.
Cf Dh(P) 152; Thag 1025; PDh 209; DhAv(C) 3 p.598b.

Cf Dh(P) 153; Udv(Sk) XXXI 6; DhAv(C) p.598b; Udv(C1) 6 p.759b;
Udv(C2) 6 p.795b; EA 11 p.597af; SmP(C) 1 p.675c.

We have taken T  in the third line to refer to samskara, ‘conditioning’,
or ‘formation’. However, if the word is taken to mean ‘action’, the line
can be translated thus,

“His [lustful] thoughts are extinguished and [lustful} actions abandoned,”

Also cf Udv(C1) (p.759 b-c): “ “The mind having left behind the
samnskara’ - The so-called samskdra (T ) is the chief of all fetters. It is
because of the samskaras that being are submerged in samsdra - all such
misfortunes result from the creation of samskira. When a holy person is
born in the world, he cultivates himself vigorously to break the root of
the samskaras, so that there will be no further rebirths.”
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Cf DhAv(C) p.598b; T28 10 p.803a. Also cf Dh(P) 154; Udv(Sk) XXXI
7; Udv(C1) 7-8ab p.759b; Udv(C2) 7 p.795b; EA11 p.597b; SmP(C) 1
p.675c.

Cf Dh(P) 155; PDh229; Udv(Sk) XVl 3; Dh(Gr) 139A; DhAv(C)p.593a;
Udv(C1) 4 p.707a; Udv(C2) 4 p.785c; SA 1162 p.310af; SA(var) 85
p.403b; MVS 126 p.660a.

Cf Dh(P) 156; PDh 230; Udv(Sk) XVII 4; Dh(Gr) 139B; DhAv(C) 3
p-593a. Also cf Udv(CI) 3 p.706¢; Udv(C2) 3 p.785¢; SA 1162 p.310a;
SA(var) 85 p.403b.

The two verses of Udv(Cl) are included in the chapter on “Water’, ( loc.
cit.) and read as follows:

He does not practise the Brahma-like faring;
And at youth does not accumulate wealth.

The fool [thus] sleeps on,

Keeping to the old way and achieving nothing.

He does not practise the Brahma-like faring,

And at youth does not accumulate wealth.

[The fool when old] is like a stork beside the pond;
What is the use of keeping to the old way?

The commentary (p.706¢-707a) tells us that once the Buddha and Ananda
saw two elderly men, weak and limping with haunch-backs. The Buddha
explained to Ananda that “if these two men, in this state of Sravasti had
been accumulating wealth since childhood *, they would have been the
wealthiest in Sravasti; or if they would [subsequently] leave behind their
wives and sons and estates to take up the spiritual training fully, they
would have become arahants. If they had been accumulating wealth since
youth up to today, they would have been the second [richest] family in
Sravasti; or if they had left home for spiritual training they would have
achieved the fruit of non-returner. If these two men had been accumulat-
ing wealth since their middle-age up to today, they would have been the
third [richest] family in Sravasti; or if they had left home for the spiritual
training, they would have achieved the fruit of once-returner. But these
two men {lived their lives] contrary to their former aspirations, attending
to the superficial and neglecting the essentials, and thus ending up to
suffer hunger, cold, hardship and a host of tribulations. Thereupon, [the
Buddha spoke the second verse above].

It is just like an old stork watching by the side of a pond waiting for fish

to come ashore so as to eat them. But it tried hard for the whole day
without any success; and finally it died of excessive mental effort.
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Indeed, the old have a way which befits the old, while the young and
strong have their strength. This stork with the way of the old [tried to]
practise the strength of the young; it would never succeed. It recollected
the way it caught fish when young, not realizing that it had grown old:
Llkewise, these two elders remembered only the time when, young and
strong, they were amusing themselves with singing, dancing, joking, gam-
bling and chess games; without considering that they are today advanced
in age. Squatting with their hands folded over the knees, they reminisced
all those former experiences. They don’t practise the way of the old, but
instead recollect their youth, being extremely deceitful. Thus it is said
“Like a stork beside the pond; What is the use of keeping the old way?”

(“Ihaveinterchanged 2> and /)™ to get the proper sequence : from child-
hood, to youth, to middle-age)

The following commentary given in DhAv(C) (p.592¢-593a) also sug-
gests that the advice on brahmadcarya is that at old age one should abstain
from sex altogether and practise brahmacarya. The idea, at least in the
DhAv(C), could have been influenced by the Hindu notion of the four
asrama.

“...... Buddha told the young brahmins, ‘There are four things in the world
which are difficult for people to practise. Those who practise them will
gain merit and not be so poor. What are the four? (i) When one is young
and strong, one should not be arrogant (ii) At old age one should vigor-
ously [practise the spiritual life] and not crave for sexual pleasure (iii)
When one has wealth and treasure, one should always think of giving
(iv) One should learn from a teacher and accept proper advice. Now this
elder practises none of the four. He thought of [the former high status
and wealth he had enjoyed] as being permanent, and does not realize that
failure can follow success. Once [his former fortune] was lost, he would
be like an old crane watching a pond empty [of fish], without ever achiev-
ing anything.”

As with the Udv(C1), the ThUdv(E) (p.64) also includes two parallel
verses in the chapter on ‘Water’:

3. Those who do not have good conduct
And find no riches in their youth
Become like old worn-out sea-gulls
In dirty, turbid, fished-out ponds.

4. Those who do not have good conduct
And find no riches in their youth
Curl up like a ball and sleep,
Remembering the things they did before.
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We take the variant reading T (‘move’) as in all the other versions.
We take the variant reading ##2 as in the Ming edition.

We take the variant reading 4£  as in the Yuan and Ming editions.
We follow the Yuan and Ming editions to read ~

No parallel verse has yet been traced.

No parallel verse has yet been traced.

JEH# (= bhimi ?). Cf the translation of yogicarabhimi siitra as

BT
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20 SELF CONCERN:

The aim of this chapter on ‘Self-Concern’ is to advise us to learn that which will
ultimately benefit ourselves, and help us to get rid of evil and accrue merit.
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He who has love for himself

Should cautiously protect what’s being guarded,
He should aspire for the release from craving
And, forgoing sleep, to be rectifiedt

Oneself comes5 first,

One shouldsé train hard oneself;,

When benefit is derived, then instruct others.
The wise is thus not vexed’.

First learn to rectify oneself,

Then only rectify others.

Train yourself to enter wisdom,
And you will surely move upwardss.

If one cannot benefit oneself,

How can one benefit others?

When one’s mind is tamed, and body rectified,
‘What aim is there that cannot be achieved®?

What has been done by oneself before,

One will experience its effect later.

Having done evil one [suffers] through oneself,
Like a diamond boring through a gemio.

If one does not observe the precepts,
[Craving] will spread like a rattan creeper.
One’s desires being unrestrained,

Evil actions will increase day by day!!

Evil actions endanger oneself;

They are easy for the fool.

Good actions are one’s best security;
They are difficult for the foolt2.
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Those who accord with the True Men’s teaching,
And live!l3 in accordance with Truth,

The fool envies them,

And views them as evill4.

Evil actions yield bad [results],

Like the sowing of bitter seeds.

Having done evil, one suffers oneself;

Having done good, one experiences happiness oneself.
And15 each [result] must ripen [accordingly]

- It cannot be [experienced] on each other’s behalf.
[Like-wise], good actions yield good [results}],

Like the sowing of sweet seeds!6.

One should benefit oneself as well as others,

And there will be benefit without much effort7.

If one desires to know how to benefit oneself,

[Here it is]: Precepts and knowledgel8 are the best!9.

One who has love for himself,

And wishes to be born in heavens,

Should, with respect and delight, listen to the Dharma
And remember the Buddha’s Teachings20.

One must think carefully before any undertaking,

So that one’s effort would not be spoilt.

Thus one’s thinking becomes more and more trained,
And one does not miss the time for any undertakingl.

One who has his undertaking well prepared,

Can reach the goal and achieve profit.

A true understanding should be put into practice,
And one will thereby achieve one’s aim®2.

173



M

¢)]
3)

@

)
(©)

0

®)

&)

(10)

(11)

(12)

Notes

‘Self-love’ would be a more faithful translation. But it may unfortu-
nately be confounded with narcissism.

BEHE

Beal (p.59) gives, “let him carefully protect that which he is so anxious
about (i.e. himself)”. “What is being guarded” may refer to the ‘self’, as
in the Pali (cf Dh(P) 157). But it may also refer to the precepts,
i.e. 5F=5FR

Cf Dh(P) 157; PDh 312; Udv(Sk) V 15; DhAv(C) p.593b; Udv(C1) 12
p.652b; T4 p.161a.

We followed all the other edns of Dh(C) to read 5%

We follow the Sung Yuan, Ming and Sheng edns of the DhAv(C) (p.
593, n2l1)toread & instead of % .

Cf Dh(P) 158; PDh 317, Udv(Sk) XXIII (cf XXIII 6); Dh(Gr) 227,
DhAv(C) p.593b; Dh(C)20 p.559¢; Udv(C1) 7 p.723b; Udv(C2) 7 p.788¢c
(cf T26 1 p.24b); TbUdv(E) 7 p.85 (cf 6 p.85).

Cf Dh(P) 159; PDh 318; Udv(Sk) XX 8 (cf XX 111 9); DhAv(C) 3 p.593b;
Udv(C1)7 p.723b, 8 p.723bf; Udv(C2) 6 p.788b-c (also cf 7, 8 p.788c);
TbUdV(E) 6 p.85.

In the light of Udv(C2) p.788b-c, one may also render the last line of our
stanza as: “One will surely become a superior”

In spite of the references given by Mizuno (p.150) as parallel versions,
except for the identical verse in DhAv(C) p.593b our verse is different in
wording and content from those references. However, also cf Udv(C1) 8
p.723bf; Udv(C2) 8 p.788b-c; TbUdv(E) 8 p.85.

Cf Dh(P) 161; PDh 307; DhAv(C) p.593b; ThbUdv(E) 13 p.112 (also cf
Udv(C1) 11 p.743c). Udv(C1) 12 p.743c, given by Mizuno (p.150) as a
parallel version, is in fact very different in meaning (see especially the

comm. on it, p.743c)

Cf Dh(P) 162; PDh 306; Udv(Sk) X1 10; Dh(Gr)330; Udv(C1) 10 p.679c.

Cf Dh(P) 163; PDh 167, 168; Udv(Sk) XXVII 16; Dh(Gr) 264. Also cf
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Udv(C1)16p.744b, 17 p.744c; Udv(C2)15p.792b, 16 p.792b; TbUdv(E)
17, 18 p.113.

We follow the Ming edn and DhAv(C) (p.593b) to read ¥E instead
of¥k .

Cf Dh(P) 164; PDh 315, 314; DhAv(C) 3 p.593c; Udv(C2) 10 p.781b;
TbUdv(E) 7 p.32.

This shows that this and the next three lines are connected with the pre-
vious four. In fact DhAv(C) (p.593c) groups verses 8 and 9 together. The
content of the two verses too justifies this grouping.

Cf Dh(P) 165; PDh 308; Udv(Sk) XXVIIL; DhAv(C) 3 p.593; TbUdv(E)
10, 11, 12, p.112. (Also cf Udv(C1) 10 p.743 b-c, 11 p.743c; Udv(C2) 10
p.792b.

HMAE . However,  could be a mistake for & (both being
homonyms); in which case, we could translate: “One benefits [others]
and yet does not neglect [oneself]”. If so, this would bring our verse
closer to the Dh(P) 166.

[ lit: ‘listening’, sutatta

Cf Dh(P) 166; PDh 325; Udv(Sk) XXIII 10; Dh(Gr) 265; Udv(C1) 10
p.723c; Udv(C2) 10 p.788c (also cf ThUdv(E) 9 p.85).

No parallel verse has yet been traced.

Or: ‘And one loses no time in accomplishing things.’
No parallel verse has yet been traced.

No parallel verse has yet been traced.
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21 THE WORLD

The chapter on ‘The World” explains that the world is an illusion; that we should
[therefore] give up the ‘floating flowers’ — [the unreal material comfort], and
diligently practise the spiritual path
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As a cart travelling on the road,

Which, leaving the level, broad road,

Turns onto a small side road and is crashed

- There is the sorrow of the breaking of the axlest.

Likewise, leaving the Dharma

To follow and develop that opposed to Dharma,
The fool keeps his way till death

- And there is also the sorrow of being broker2.

Fare in accordance with Dharma,

Do not accord with evil deed;

The dharma-farer sleeps well,

And there is no sorrow in every existencet.

All things are like foam,

The mind is like a wild horse;
Living in a world like a mirage,
How can one delight in it5?

If one can break away from this,
Cutting the tree at its roots,

And persisting thus day and night,
One will surely achieve concentratiors.

Some give in accordance with faith,
Like people who are happy;

Others, from a perturbed mind,

Offer food to the [monk-] community
- Such people, day and night
Achieve no mental concentration?.

The worldlings have no eyes;
They see not the truth of the Way.
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Those with even a little clarity of vision,
Should nurture good thoughtss.

® Like a goose heading its group,
To fly high in avoidance of the net;
The wise one leads the world,
To get freed from the evil ones.

9) All worldlings must die,
There is no security in the three spheres.
Though the gods may enjoy themselves,
They too die when their merit is exhausted!o.

(10) Observe the worldlings:
No birth does not come to an end.
If one wishes to escape the cycle of rebirth,
One should practise the true Pathil.

an Delusion covers up the whole world;
Greed causes the loss of sight.
False [views]!2 and doubt lead to rejecting Truthi3.
- The afflicted fools accord with thesel4.

12) He who has transgressed one dharma,
Namely, the liar,
Will not escape future existence,
And there’s no evil that he will not further5 do16.

(13) Though one may pile up treasure,
To as high as the heavens,
Thus filling up the whole world;
It’s better to gain insight into the Path!7,

(14) What is not good appears to be good,
Lust appears to be not lust;
Suffering is taken for happiness
- The insane is devoted to!8 [these false views]19.
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Notes
Cf Udv(Sk) IV 17; Udv(C1) p.641c - 642a; TbUdv(E) 15a-b p.17.
Cf Udv(Sk) IV 18; Udv(C1) 642b; TbUdv(E) 15e-h p.17.
We follow all the other edns to read T3  dhammacari in the Pali.

TH-H lit ‘world [after] world’ or life [after] life”

Cf Dh(P) 169, Ji 90, iii 268; PDh 225; Udv(Sk) XXX 5; Avsi 220,
Dh(Gr) 110; Udv(C1) 5 p.753b; Udv(C2) 5 p.794b; SmP(C) 17 p.791b;
MPPS 16 p.178¢c; TbUdv(E) 5 p.126.

Cf Dh(P) 170; PDh 258; Udv(Sk) XXVII 15; Udv(C1)12 p.738; Udv(C2)
12 p.791b; TbUdv(E) 12 p.107.

Cf Udv(C1) 12 p.677b (identical verse); Udv(C2) 15 p.782b; TbUdv(E)
13 p.39.

Udv(C1) comm (loc cit): “*If one can break this’ - one who is afraid of
the evil in future existences would not give rise to conditions leading to
future births; he cuts off from the very root, so that there can be no pos-
sibility of growth again. The same is true here: If one can cut off thoughts
[of craving] from their very root, one will gain peace ( ksema) day and
night, and one’s concentration will not be disturbed; one can direct one’s

mind to whatever thought there is in the mind”.

Cf Udv(C1) 10, 11 p.677b,; Udv(C2) 13, 14 p.782b; TbUdv(E) 11, 12
p.38.

The content in these parallel verses are, however, considerably different
from that of ours.

No parallel verse found so far.

Here is an example where, although some of the terms used in the Pali
and the Indian original of the Chinese Dharmapada appear similar, the
meanings produced are quite different. This may have occured either
because (a) one or the other text has corrupted readings in the corre-
sponding places; or (b) the originals of both versions were actually quite

different from each other.
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Cf Dh(P) 175; PDh 232; Udv(Sk) XXVII 2; Udv(C1) 2 p.706c; Udv(C2)
2 p.785c; TbUdv(E) 2 p.64.

No parallel verse found so far.
No paraliel verse found so far.

We have read the two characters Jf &% as two separate terms. But
one could also take Ff to be an adjective; the term will then be ‘false
doubt’.

E

No parallel verse found so far. Mizuno (p.156) however compares this
with Dh(P) 174.

We have taken §6 to be an adverb (‘more’, ‘further’). One could also
take it as a verb, meaning ‘experience’, in which case the translation will

be: “There is no evil that he will not experience’.

C.f. Dh(P) 176; p.18; PDh 297; Udv(Sk) IX 1; Udv(C1) 1 p.668a;
Udv(C2) 1 p.781c; MA 3 p.436b; SA 1075 p.280b; SA(var) 14 p.378a;
T12 7 p40Sa; T12 7 p.645c; Sdsp 8 p46b; MsarV(C) 14 p.697a, 25
p.761a; T24 11 p.966¢.

No parallel verse found. However, one might compare this with the fol-
lowing: Dh(P) 178; T32 12 p.458a; Dh(C) 8 p.560a.

Ourtexthas BR  (‘disgust’), as is in the DhAv(C) (p.594b). We follow
all the other edns to read 2{ . The Sung edn of the DhAv(C) reads quite
differently: 3R % BT, “ (‘the devas are destroyed’) It is
also possible that R in our text could have been a mistake for
(‘to destroy’), in which case we may translate: ‘The insane is [thus] de-
stroyed’.

No parallel verse found so far. However, cf Udv(Sk) V 12.
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22 ON THE BUDDHA

The chapter ‘On the Buddha’ explains the [Buddha’s] holy virtues which are al-
ways beneficial for salvation; they are made clear so that they may serve as guiding
principles for the world.

¢))] Having! made the conquest he is not subject to eviP,
He is completely victorious over the world;
Saintly wise, and of boundless sphere,
[The Buddha] initiates the ignorant into the Patl3.

)] Disentangled from [craving’s] net and unimpeded;
Lust exhausted, amassing nothing;
The Buddha’s mind is profound, without a limit.
He leads those not on the Path to embark on it.

3) Steadfastly established in one-mindedness,
Left home, in quiescence day and night,
Root cut off, with no lustful thoughts
- [Such are] the awakened oness, the clearly mindful.

4) He has seen the Truth, and is pure, undefiled,
Having crossed the sea of the five pathways
— The Buddha - arises, illuminating the world,
In order to remove sufferings’.

%) Difficult it is to be born as a human.
Difficult too the obtaining of lorgivity for mortals.
Difficult is the arising of Buddhas in the world.
Difficult it is to hear the Buddha-dharma.

(6) I had no one for a master®,
Alone, nor had I any companion.
Accumulating one!0 practice I have become a Buddha
By myselfl! I have mastered the Noble Path!2,

@) A boatman can cross over water;,
Vigour serves as the bridge.
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Men are bound by their castes;
He who can cross over is a hero!3.

Those having destroyed evil and crossed over are the Buddhas.
Those on the land are the brahmins.

Those who remove famine are the Dharma-trainees.

Those who cut off the caste lineage are the disciples4.

Of mental devotion, endurance is foremost.
‘Nirvana is supreme’ say the Buddhas.

He who has left home!5 to be a Sramana.
Does no harm to otherst6.

Do not harass by speech or harm;

Restrain fully in accordance with the precepts;
Be moderate in food and give up bodily greed;
Maintain your practice in a secluded abode;
Apply your mind to the gaining of wisdom!7.
— This is practicing the Buddhas’ teachingis,

Not to do evil,

To cultivate all good,

To purify one’s own mind,

— This is the Teaching of the Buddhas!9.

[I,]20 the Buddha am the Exalted One;

{I] have eradicated the cankers and have no lust;

[} am the hero amongst the Sakyans;

The whole lot {of gods and menP! accords with [my] mind22.

Happy indeed is the result of merit;

Whereby all wishes are fulfilled.

[One with merit] promptly moves to quiescence
And arrives by himself at Nirvana3.

Many go for refuge

To spirits in hills, rivers and trees,

And to images in shrines;

Offering sacrifices and praying for blessing®4.

Refuges like these
Are neither safe nor supreme.
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They cannot come
To deliver us from all unsatisfactorinesss.

If one goes for refuge

To the Buddha, Dharma and Sangha;

The virtuous Four Truths;

One will definitely see [with] Right Knowledge?s:

[Namely], That samsara is extremely unsatisfactory;
That from {seeing] the Truths one crosses oveg’.
That the Eight-fold Path which transcends existence,
Eradicates all unsatisfactoriness?8.

Refuge in these Three Treasured Ones,

Is most safe, is supreme;

Only if one has these [refuges]

Can one transcend all unsatisfactoriness?9.

If a man [accords with] the middle and the proper,
And sets his mind on the Way, without miserliness;
Propitious indeed such a man is,

Who goes for refuge in the Buddhaso.

A man of wisdom is hard to encounter,
And he is not to be found everywhere;
Where such a man is born,
The kinsmen are blessed?!.

Happy is the arising of Buddhas.
Happy is the preaching of the Doctrine.
Happy is the unity of the Sangha;
Unity brings constant peace32.
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Notes

Both our text and the parallel verse in Udv(C1) p.717c has ©  (‘one-
self’). But we have taken this to be a manuscript mistake for £ (‘al-
ready’ - indicating a ‘perfect tense’). Cf jitam in Dh(P) 179.

Udv(C1) commentary 9 p.717¢c): “When an enemy is conquered the
worldly people call it a conquest. But such a conquest is not [true] con-
quest. It is only when the asravas are destroyed and klesas are exhaustec
and all fetters are completely annihilated that we can call it a conquest.
One [then] is a king to the whole world, without a match”.

Cf Dh(P) 179; PDh 276; Udv(Sk) XXIX Yuga 52; Mvuiii 91; Udv(CI,
5 p.717¢c; Udv(C2) 6 p.787c; T3 51 p.888b, p.890a; T28 7 p.468c; (c!
also Udv(CI) 42 p.752c; Udv(C2) 47 p.7194a); ThUdv(E) 7 p.79(2)

Cf Dh(P) 180; PDh 277; Udv(Sk) XXIX 53; Mvu iii 92; T3 51 p.888b
p-890a; MVS 188 p.942a; T28 7 p.468c (cf also Udv(Cl) 41 p.752b
Udv(C2) 46 p.794a)

WebelieveZ2  (‘to train’) to be a manuscript mistake for B = (‘awake
- bud). The second line too speaks of a continuous quiescence (of Nirvana)
which can only be of the Buddha. Moreover, the Pali line sambuddhanan
satimatam in the parallel verse of Dh(P) 181 supports this reading. As
the word stands ( 2 ), however, the line will have to be rendered:

His training is proper and his mindfulness is clear.

— ‘training’ referring presumably to that of the bodhisattva before Bud-
dhahood. Udv(C1) (p.718b) has a parallel verse with the first two lines
identical, but the last two lines entirely different from ours. It refers the
first two lines to any practitioner deserving praise from the Buddha (rather
than to the Buddha Himself). TbUdv(E) 8 p.79,, however agrees with the
Pali here.

Cf Dh(P) 181; PDh 244; Udv(Sk) XX19; Udv(C1) 9 p.718; Udv(C2) 10
p.787c (also cf TbUdv(E) 8 p.79).

No parallel verse found so far.
Cf Dh(P) 182; PDh 334; Dh(Gr) 263; DhAv(C) p.5%4c; T12 p.733a
We follow the other three editions toread Kifi  (‘master’). The last line of

the first two verses of Udv(C2) (p.787b), however, suggest that Efiftf
is to be separated as “master and certifier (or guarantor)’.

The Udv(C2) (p.787c) version says ‘many practices’ ( 21T )

-
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E4F - lit ‘naturally’.

Cf Udv(Sk) XX14; Udv(C1) p.717b; Udv(C2) p.787¢c; TbUdv(E) 4 p.78.
Cf Udv(C2) p.787c (identical).

No parallel version found so far. However, cf Udv(Sk) XI 15

We have taken SE to be a manuscript mistake for 8 (‘home’). Cf
Pabbajito in Dh(P) 184. All the parallel verses (see following notes) agree
with the Pali here.

Cf Dh(P) 184; PDh 239; Udv(Sk) XXVI1 2; Prit (of Mahas, Milasarv,
Sarv); Mahdvadina 1l 159; Dh(C) p.573a; Udv(C1) 2 p.731a; Udv(C2)2
p.740b; EA 44 p.786¢; T p.158a; T22 p.199¢; T22 p.213c; T22 p.555¢;
T22p.564c; T22p.1022b, p.1030a; T22p.1040b; T23p.478c; T23p.488a;
MSarv(C) 50 p.904b; MSarbnv(C) p.517a; T24 14 p.615b; T24 p.65%b;
SmP(C) 5 p.707c.

However, HE5 could be the transliteration for yoga (The standard
one, however, is F{f ), suggested by adhicitte ca ayoga in Dh(P)
185.

Cf Dh(P) 185; Udv(Sk) XXXI 50; Prat (of Mahas, Milasarv, Sarv);
Udv(C1)39c¢d, 40 p.763c; Udv(C2) 38¢cd, 39 p.796a; EA 44 p.787a; T22
p.200a, p.206a; T22 p.213c; T22 p.555¢; T22 p.564c; T22 p.1022b,
p.1030a; T22 p.1040b; T23 p.478c; T23 p.488a; MSarv(C) 50 p.904b;
MSarbnv(C) 20 p.1019c; T24 p. 507c; T24 p.517a; T24 14 p.615c; T24
p.659b; SmP(C) 5 p.707¢c; TbUdv(C) 54 p.141

Cf Dh(P) 183; PDh 357; Udv(Sk) XXVIII 1; Mvu iii 420; Prat (of Mahas,
Miilasarv, Sarv); Udv(CI) 1 p.741b; Udv(C2) 1p.792a; EA 1 p.551a, 44
p.787b; T1215 p.45ic; TI12 14 p.693c; T22 p.200a, p.206b; T22 p.213c;
T22p.555¢; T22p.565a; T22p.1022¢, p.1030a; T22 p.1040c; T23 p.478c;
T23p.488b; MSarV(C) 50 p.904c; MSarbnV(C) 20 p.1020a; T24p.507c;
T24 p.517a; T24 14 p.616b; T24 p.659c; SmP(C) 5 p.707¢c; MPPS 18
p.192b; T26 10 p.77b, 13 p.92a; JPS 1 p.920b; T26 1 p.774b; MVS 14
p.71a; Old MVS 9 p.58a; YBS 17 p.385a; ThUdv(E) 1 p.111.

Udv(C1) p.717: ‘1 am the World-honoured One’ Udv(C2) p.787b: “l am
the Buddha, the World-honoured one”

Both Udv(C1) (p.717a) and Udv(C2) (p.787b) have “gods and men” as
the third line.

Cf Udv(C1) p.717a (identical verse); Udv(C2) p.787b (also cf TbUdv(E)
5 p.78).
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Cf Udv(C1) p.754b; T4 p.160c; TbUdv(E) 13 p.127. Udv(CI) (p.754c)
gives the occasion for the utterance of this (parallel) verse as follows:
“..... Formerly, Mara led an army of eighteen billions, who had a hundred
heads in a single body, horrifying in appearance; and also tigers, wolves,
lions, poisonous snakes, scorpions - in order to terrify the Tathagata. The
Tathagata, by the force of His merit, crushed the demons. Mara then
receded, whereupon the Bhagavat spoke this verse...”

Cf Dh(P) 188; PDh 216; Udv(Sk) XXVII 31; Divy 164; AKB p.217;
ADYV p.127; DhAv(C) 3 p.601c; Udv(C1)25 p.740b; Udv(C2)25p.791c;
T24 26 p.333a; MVS 34 p.177a; MVS(old) 18 p.134a; Ak(C) 14 p.76c;
Akb(C) 11 p.233c; TbUdv(E) 26 p.109.

Cf Dh(P) 189; PDh 217; Udv(Sk) XXVII 32; Divg 164; AkB p.217;
ADV p.127; DhAv(C) p.601c; Udv(C1) 26 p.740b; Udv(C2) 26 p.791c;
T24 26 p.333a; MVS 34 p.177a; MVS(old) 18 p.134a; T28 6 p.574cf;
AK(C) 14 p.76¢; AKB(C) 11 p.233¢; TbUdv(E) 27 p.109.

Cf Dh(P) 190; PDh 218; Udv(Sk) XXVII 33; Divy 164; AKB p.217;
ADV p.127; DhAv(C) p.601c; Udv(C1) 27 p.740b; Udv(C2) 27 p.791c;
T24 26 p.333a; MVS 34 p.1777a; MVS(old) 18 p.134a; T28 6 p.574a;
AK(C) 14 p.76¢c; AKB(C) 11 p.233c; TbUdv(E) 28a-f p.109.

Unlike in the parallel Pali verse, duhkha-samuccaya is not explic
itly mentioned here. One could perhaps see this included in ‘[see ing] the

Truths’” which would include the seeing of the origin of duhkha.

Cf Dh(P) 191; Udv(Sk) XXVII 34; Divy 164; AKB p.217; ADV p.127,
DhAv(C) p.601c; Udv(Cl1) 28 p.740b; Udv(C2) 28 p.791cf; T24 26
p.333a; MVS 34 p.177a; T28 6 p.574a; AK(C) 14 p.76¢; AKB(C) ii
p.233c; TbUdv(E) 28 ghi p.109.

Cf Dh(P) 192; PDh 219; Udv(Sk) XXVII 35; Divy 164; AKB p.217;
ADYV p.127; DhAv(C) p.601c: Udv(C1) 29 p.740b; Udv(C2) 29 p.792a;
T24 26 p.333a; MVS 34 p.1777a; MVS(old) 18 p.134a; T28 6 p.574a;
AK(C) 14 p.76c; AKB(C) 11 p.233c; TbUdv(E) 28j-m p.109

There seems to be no parallel verse for this.

Cf Dh(P) 193; PDh 79; Udv(Sk) XXX 27; Mvu iii 109; Dh(Gr) 173;
Udv(C1) 28 p.756b; Udv(C2) 28 p.794c; T17 p.733a (also cf ThUdv(E)
27 p.129).

Cf Dh(P) 194; PDh 68; Udv(Sk) XXX 22; AKB p.T; Udv(C1) 23 p.755c¢;
Udv(C2) 23 p.79%4c; T1p.860c; T17p.732a; T24 p.65%; T24 1 p.525b;
T32p.726a; AK(C) 1 p.2¢c; AKB(C) 1 p.163b; T3 p.479c.

185



23 HAPPINESS:

The chapter on ‘Happiness’ differentiates between what leads to happiness and
what leads to danger. [It explains that] when one gives up evil and accords with
good, one gains happiness and will not fall.
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We2 already live in happiness,
Hating not amidst the hateful.
While others harbour hatred,
We course without hating3.

We already live in happiness,
Not falling sick amidst the sick.
While others fall sick,

We course without sickness?.

We already live in happiness,
Worrying not amidst the worried.
While others have worries,

We course without worryings.

We already live in happiness,
Pure, desiring naughts.

We feed on joy,

Even as the Radiant Devas?.

We already live in happiness
Living a simple life, contented.
The fire of Mithila kingdoms

- How can it burn us®?

Victory begets hatred;

The defeated feels inferior.

Renouncing thoughts of victory and defeat,
One is happy, without combattingl0,

There is no heat like lust,

There is no poison like anger;

There is no misery like the body;

There is no happiness like the quiescence [of Nirvana]l.
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Without being happy with small happiness,
Small eloquence, small intelligence;

He who sets his mind on the big ones,

Will achieve big happiness!2.

I am the World Honoured One,

Forever released, sorrowless.

I have perfectly transcended the triple existence;
And alone, defeated the evil ones!3,

Happiness is seeing the holy ones.
Happiness is the association {with them].
Being able to part with fools

Is good and uniquely happy!4.

Happiness is the keeping to the Right Path.
Happiness is the skillful'5 preaching of Dharma.
By not disputing with the world,

And endowed with precepts, one is always happyl6.

Happiness is living with the virtuous,

Like [that of] meeting with kinsfolk.

He who draws near to the virtuous and wise
Will hear much and get far awayl?.

Few are those who live long,

And many are those who leave the world.
In one’s training one should seize the means
Which gives happiness till old agels.

For those wishing for the ambrosia,

The Cessation Truth - the removal of craving - is bliss.
Those wishing to transcend the suffering of samsara;
Should take the taste of ambrosia!9.
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Notes

The Chinese character & conveys not only happiness, but also peace,
serenity, comfort, safety, security etc. The title, Z2%  in fact may be
said to convey more the sense of ‘peace’ and ‘serenity’ than just ‘happi-

ness’.

In this connection, we should also note that in this chapter, where in the
Pali and Sanskrit parallel verses we find sukha, the corresponding Chi-
nese are found to be variously & , 4%, t# . This is quite likely due
to the inconsistency of translation on the part of the translators who in-
cluded both Indians and Chinese.

% inthe Chinese can be in singular, ‘I. The same remark also applies
to the first line of the next four verses.

Cf Dh(P) 197, PDh 255; Udv(Sk) XXX 47, 43, 45, 46, 48; Dh(Gr) 166,
165, 167, 168; TbUdv(E) 44 p.132.

This seems to be the only Chinese version (also included in DhAv(C)
p.594). But also cf Udv(CI) 43 p.758b; Udv(C2) 43 p.795a.

Cf Dh(P) 198; PDh 235; Udv(Sk) XXX 45, 43, 46 - 48; TbUdv(E) 42
p.132.

This seems to be the only Chinese version (also included in DhAv(C)
p.594(C). But also cf Udv(C1) 43 p.758b; Udv(C2) 43 p.795a.

Cf Dh(P) 199; PDh 256; Udv(Sk) XXX 43, 45 - 48; Dh(Gr) 165, 164,
167, 168. '

This seems to be the only Chinese version (also included in DhAvV(C)
p.594c). But also cf Udv(C1) 42 p.758b; Udv(C2) 42 p.795a.

0 5 lit. ‘not doing’, ‘non-action’, is usually the translation for
asamskrta.

Cf Dh(P) 200; PDh 257; Udv(Sk) XXX 49, 44, 50; Mbh xii 276; Dh(Gr)
168, 164-167; TbUdv(E) 47 p.131; Udv(C1) 44 p.758b; DhAv(C) 3
p.594c; Udv(C2) 44 p.795a; SA 1095 p.288a.

This stanza finds a parallel only in ThUdv(E) ( 47 p.132). The Tibetan
commentary (op. cit.,n.91) says that “a king gave up his attachment to
the kingdom of Mithila. When it caught on fire the Buddha spoke these
words to him.”

This appears to be the only Chinese version (also included in DhAv(C) p
594c - 595a). Cf TbUdV(E) 46 p.132.
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Cf Dh(P) 201; PDh 81; Udv(Sk) XXXI; Avsi 57, Dh(Gr) 180; DhAv(C,
3 p 594c¢; TbUdv(E) 1 p.126; Udv(C1) 1 p.753a: Udv(C2) 1 p.794; SA
1153 p.307b, 1263 p.338c; SA(var) 63 p.395c T4 1 p.207¢c; T4 2 p.456b.

This is the only Chinese version (also included in DhAv(C) p.595a). Cf
Dh(P) 202; PDh 81.

This appears to be the only version. But also ¢f TbUdv(E) 30 p.130;
Udv(C1) p.757a; Udv(C2) p.7%4c.

This appears to be the only version.

Cf Dh(P) 206; PDh 69; Udv(Sk) XXX 25, Dh(Gr) 175, DhAv(C)3 p.601c;
Udv(C1) 26 p.756b; Udv(C2) 26 p.794c; Bc(C) 48 p.877c; TbUdv(E) 25
p.129.

The last two lines may also be rendered as follows: “[Happiness] is be-
ing able to part with fools. The doing of good is uniquely happy.”

We have followed the variant reading ¥ (“skillfully’).
This appears to be the only version.

Cf. DhAv(C) 3 p.601c; Dh(P) 207; PDh 70; Udv(Sk) XXX 26, XXV 24,

:Dh(Gr) 176; Udv(C1) 27 p.756b, 19 p.730b; Udv(C2) 27 p.794c, 21

p.790b; TbUdv(E) 27 p.129, 23, 24 p.98.
This appears to be the only version.

This appears to be the only version.
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24 AFFECTION

The chapter on affection aims at teaching us to restrain from over indul-
gence in affection. If we can be free from craving, we shall be without

SOITOWS.

¢} What contravenes the spiritual lifel one accords with it;
What accords with the spiritual life one contravenes it,
Leaving the real good one grasps at the pleasant
- Such is according with craving?.

2 Do not seek to be with the beloved
Nor should one have unbeloved.
The meeting with the beloved is painful;
Meeting with the unbeloved is also painfuB.

3) Therefore create not any endearment
Affection and hatred originate from evil.
For those who are free from bonds,
There is neither affection nor hatredt.

4) Endearment begets sorrow
Endearment begets fear
For him free from endearment
Whence sorrow, whence fear?

(5) Attachment begets sorrow,
Attachment begets fear.
For him free from attachment
Whence sorrow, whence fear?

(6) Craving begets sorrow
Craving begets fear
For him liberated, without craving;
Whence sorrow whence fear?

@) He who desires the Dharma, endowed with virtue,
Who is truthful and shameful,
Who goads himself to be near the Way8,
Him do people hold dear?.
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He who externalizes not his desire state,

Who speaks having first rectified his thoughts,
Whose mind is free from lust;

Will stop the stream and cross overt0,

As one who has gone on a long journey,
And returns safe from afar;

His kinsfolk are well and happy,
Rejoicing to see him returni 1.

Likewise, he who delights in merit-making,
Having gone from here to there

Will receive the blessing of his merit

Just as kinsmen’s rejoicing in his return!2,

Rise up and follow the holy teachings,

Restrain from what is unskillful.

When you meet one close to the Way, devote to him;
Do not get close to those away from the Way!3.

Those near the Way and those not,
Will gol4 to different places:

Those near Way will ascend to heaven;
Those not near will fall into helll5,
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Notes
3 lit. ‘way’

This is the only Chinese version. cf Dh(P)209; PDh 173; Udv(Sk)
V 9; Dh(Gr) 266.

Cf Dh(P) 210; PDh 73; Udv(Sk)V S; Udv(C1)6 p.651b; Udv(C2)
5, 6 p.780a.

Cf Dh(P) 211; PDh74; Udv(Sk) V 8; Udv(C1) 4 p.650c.

Cf Dh(P) 212, PDh 72; Udv(Sk) V 1, V 2, 11 2,3; Avs i 191;
DhAv(C) 3 p.595c; Udv(Cl1) 1 p.649c; Udv(C2) 1 p.779; TI2
p437c; T1211 p.679b; T3p.391bf; T17 p.723c.

Cf Dh(P) 214; Udv(Sk)11 3,2, V 1, DhAv(C) 3 p.595¢c; Udv(C2)
3 p.778a.

Cf Dh(P) 216; Udv(Sk)112, 3,V 1, DhAv(C) p.595¢c

THIE f BEEREE »
BESE & and BEREBH S
in Udv(C1), Udv(C2), YBS (C), respectively.

Cf Dh(P)217; PDh 294; Udv(Sk)V 24; Dh(Gr) 322; DhAv(C) 3
p.595¢; Udv(CI1) 21 p.654a; Udv(C2) 21 p.780b; YBS(C) 18
p.380b; TbUdv(E) 24 p.24.

Bkas in the second line of Udv(C2) is a mistake for 3
{5 (asin Udv(Cl)); cfalso EFE in YBS (C) and |
in saccavadinam in Dh(P) ). Willemen, however, translates:
“who perfectly believes” (Op. cit. p.26).

Cf Dh(P) 218; Udv(Sk) Il 9; DhAv(C) 3 p.595c; Udv(C1) 10
p.629b.

Cf Dh(P) 219; Udv(Sk) V 20; Udv(C1) 17 p. 653c; Udv(C2) 17
p.780; TbUdv(E) 22 p.24.

Cf Dh(P) 220; Udv(Sk) V 21; Udv(C1) 18 p.654a; Udv(C2) 18
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p.780b; TbUdv(E) p.24.
Identical verse in Udv(C1) p.654a. Cf ThUdv(E) 24, 26 p.24.

Our text reads{¥  (‘live’). We follow the variant reading in the
other versions as well as in Udv(C1), £ (“go”).

Identical verse in Udv(C1) p.654a. Cf also TbUdv(E) 27 p.24.
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25 ANGER

The purpose of the chapter on ‘Anger’ is to [make us] see the damages resulting
from anger and hatred. [It explains that] he who is forgiving, kind and gentle, is
beloved of gods and men.
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He who is angry sees not the Dharma;
He who is angry knows not the Wayl.
He who can remove anger,

Merit and joy always follow him2.

He who is lustful sees not the Dharma;
The same for he whose mind is deluded.
He who removes lust and delusion,

His merit stands foremost.

He who can refrain from anger,

Like halting a running chariot;

Is indeed a fine charioteer,

Who leaves darkness to enter brightnesst.

Forbearance excels angers;
Good excels evil;

The winner® is one who gives;
Truthfulness excels deceit’.

Do not cheat, do not get angry,
Do not seek much in your mind,
He who [can do] these three,
Ascends to heaven at death®.

Those who are ever restrained in body,

Who are kind and do not kill;

Go to the celestial abodes

And having reached there become sorrowless’.

Those whose mind is always awake.

Who diligently practice day and nightlo;

With their mind determinedi! to end corruptions!2.
They will attain Nirvanal3.
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People blame one another,

From time of old till now.

They blame him who speaks much,

They blame him who is reluctant to speakl4,
And him who speaks in moderation;

In the world none is not blamed!s.

One with a craving mind is unlike a noble one,
Not being able to keep to the Middle.

He either blames altogether or praises altogether;
All in order to promotel6 his own namel7.

He who is praised by the wise,

Is to be regarded as virtuous.

Such a man endowed with wisdom and precepts
Is beyond any blame whatsoeveri8,

He who is pure as an arahat;
Do not vilify him.

He is praised by godst9,

As by Brahma and Sakya20.

Always guard and be cautious of your body,
So as to be restrained from anger2!.
Forsaking evil bodily acts,

Advance in the practice of virtues?2.

Always guard and be cautions of your speech,
So as to be restrained from anger.

Forsaking speech of evil,

Rehearse the words of Dharma23.

Always guard and be cautious of your mind,
So as to be restrained from anger.
Forsaking evil thoughts in the mind,
meditate and be mindful of the Way24.

He who is restrained in body and speech
And who controls his mind;

Giving up anger and practising the Way,
Is the strongest in forbearance?s.
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Give up anger, renounce conceit

And avoid all lustful cravings?.

Not clinging to the psycho-physical existence,
And being unattached, one will end suffering?.

He who removes anger the moment it arises;
He who restrains from lust as it occurs;

He who is heroic in renouncing ignorance;
All these people will find happiness8.

He who cuts off anger sleeps well,
Hatred ceasing, there is no?? sorrow.
Anger is the root of all poisons.

A brahmin with a soft mind

And good words will gain fame;
[Anger] removed, there is no worry20.

He who, together with other like-minded,
Collaborates in evil doing;

Company being parted, is left with anger,
With which fire he torments himself3!.

He who knows no moral fear or shame,

Who observes no precepts and is angry;

Is dragged on by anger

And never gets tired of the toil of existences2.

The strong goes near [and clash with] the warriors.
Those without strength go near the weak.

[But] endurance is indeed best;

One should always endure the weal33.

A person slighted by all

Is endured by one with strength.

For endurance is indeed best;

One should always endure the weak34.

We as much as others,

Have great fear regarding three3s

If we perceive the [mis-] deeds of others

We should destroy [the faultPs within ourselves37,
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(24) Do things from the view-points of both:
Ourselves as much as otherss.
If we perceive the [mis-] deeds of others
We should destroy [the faults] within ourselves9.

(25) The very wise excels the fools#,
Who utter abuse and evil words.
He who wishes to win always,
Should remain silent to [abusive] wordst!.

(26) The doers of evil
Get retribution of anger for their anger,
Those who reciprocate not anger with anger,
Win over those defeated in clashest2.
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Notes

H

This and the following verse are not found in any other Dharmapada
versions. They are the only two verses in this chapter which are
pentasyllabic.

See n.2 above.

Cf Dh(P) 222; Udv(Sk) XX 22, Dh(Gr) 275; Udv(C1) 20 p.716b; Udv(C2)
19 p.787b; SA 1107, p.291b, 1108, p.291c, 1109, p.292a, 1151, p.307a;
SmP(C) 15 p.780b; SA(var) 74 p.400b, 75 p.400c; TbUdv(E) 23 p.77.

Though the parallel Pali verse, Dh(P) 223, has jine in the imperative, the
Chinese verse does not suggest such a mood (Nor does the Tibetan judg-
ing from TbUdv(E), p.76). Moreover, the Udv(C1) comm. (p.716a) on
this same verse clearly shows that the sense is not imperative.

Udv(C1) comm (p.716a) : “ 'winner' here means he who has defeated
avarice.”

Cf Dh(P) 223; Udv(Sk) XX 19; Mbhv 39, 73, 74; Dh(Gr) 280; Udv(C1)

18 p.715cf; Udv(C2) 17 p.787b; SA 1151 p.306¢f; SA(var) 75 p.400c;
TbUdv(E) 20 p.76.

Cf Dh(P) 224; Udv(Sk) XX 16; Dh(Gr)281; Udv(C1)15 p.715b; Udv(C2)
14 p.787b; TbUdv(E) 17 p.76.

In comparison to the Chinese versions, the Tibetan one is closer to Dh(P)

Cf Dh(P) 225; Udv(Sk) VI 7 (see also VII 8-10); PDh 240; Udv(C1)7
p.661b; Udv(C2) 7 p.781a; Udv(Cl) is almost verbatim identical with
Dh(P).

We follow Sung, Yuan, Ming, to read B instead of & (‘ad
mire’).

B can also be rendered ‘mind freed’. But it seems to correspond
to adhimutta in Dh(P) 225. Udv(C2) p.780 paraphrases by HFf#
(‘clearly understanding’), which supports our interpretation.

¥ -asava

Dh(P)226; PDh269; Udv(Sk)XV 8; Dh(C)9 p.561b; Udv(C1)10p.700c;
Udv(C2) 8 p.784c, 8 p.780c; TbUdv(E) 8 p.56.
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(18)

19)

(20

(21)

(22)

(23)

(24)

(25)

(26)

Ourtextreads Z , ‘endure’. We have followed the other three variant
versions which read%l] , ‘reluctant to speak’.

Dh(P)227; PDh 283; Udv(SK) XXIX 45; Dh(Gr)237; DhAv(C) p.596b;
Udv(C1) 5 p.695c, 35 p.751c; Udv(C2) 40 p.793c; Arv(C) p. 177b;
TbUdv(E) 45 p.123.

We have taken #l] as a verb ‘to benefit’, following the line
EFE A in the parallel verse in Udv(Cl) p.752. The same is
suggested by Udv(C2) 41 p.793c. But it can also be understood as a noun
(‘gain’, ‘profit’), as suggested by DhAv(C) (p.596b) comm on the paral-
lel verse.

Cf Dh(P) 228 (sense quite different from that of Dh(C); PDh284; Udv(Sk)
46; Dh(Gr)240; DhAv(C)p.596b; Udv(C1) 36 p.752a; Udv(C2)41p.793;
Arv(C) p.17Tb.

Cf Dh(P) 229; PDh 286; Udv(Sk) XXIX 47ab, 48ab; Dh(Gr) 241;
DhAV(C) p.596b; Udv(Cl1) 37 p.752a; Udv(C2) 42 p.793c.

Our text has A (‘men’). But we follow the variant X  (deva ) in the
other three versions, as it is supported by Dh(P) 230.

Cf Dh(P) 230; A ii 8; Vm 48; PDh 287; DhAv(C) p.596b.

This second line is identical with those in the next two verses (on speech
and mind). The idea seems to be that caution in body, speech and mind,
each helps to restrain one from anger. This latter idea, which seems quite
fitting in this chapter on anger, is not explicit in the parallel Pali verse
(Dh(P) 231, 232, 233); and as a result the English translations generally
do not show it (eg. cf. Nirada p.195; Buddhadatta p.63). The same sense
is indicated by Dh(C) 25.15 below.

Cf Dh(P) 231; Udv(Sk) VII 1, PDh 279; Udv(C1) 1 p.660a; Udv(C2) 1
p.781a; TbUdv(E) 1 p.28; EA 12 p.604b.

Cf Dh(P) 232; PDh 280; Udv(Sk) VII 2, Udv(C1) 2 p.660b; Udv(C2) 2
p.781a; TbUdv(E) 2 p.28; EA 12 p.604b.

‘Way’ is 38 cf Dh(P)233; PDh 281; Udv(Sk) VI 3; Udv(CI) 3 p.660c;
Udv(C2) p.781a; ThUdv(E) 3 p.28; EA 12 p.604b.

Dh(P) 234; Udv(Sk) VII 10; Dh(Gr) 51; Udv(C1) 10 p.662b; EA 12
p.604b; TbUdv(E) 4 p.28.

Our text has® &  (‘meeting with the beloved’). We have pre-

ferred the variant in the other three versions, =& (‘lustful crav-
ing’, ‘attachment’).

199



@7
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29

(30)

(31

(32)

(33)

(34)

(35)

(36)

Cf Dh(P)221; S123, 25; PDh 238; Udv(Sk) XX 1; Dh(Gr) 174; Udv(C1)
1 p.713b; Udv(C2) 1 p.787a; TbUdv(E) 1 p.74.

Cf Udv(C1) 2 p.713b; Udv(Sk) XX 2; TbUdv(E) 2 p.74.

Our text reads ¥£2  (‘lust’), which does not fit in with the sense of the
first line. We take it to be a misprint for &  (‘remove’) or # (‘no’,
‘without”). This is supported by the sense in the parallel verse in Udv(C1)
and Udv(C2) (ref. in next note).

Cf Udv(C1) 3 p.713c; Udv(C2) 2 p.787a; Udv(Sk) XX 3; Dh(Gr) XVII
16; Netti p.145; TbUdv(E) 3, 4 p.74.

The parallel verse in Udv(C2) (p.787a) has :

One who gives rise to anger

In committing unskillful deeds;

If he subsequently can remove anger,
His wisdom-fire will blaze up.

The ‘fire’ here understood, then, is not that ‘fury’ which torments. Cf
Udv(C2) 3 p.787a; Udv(Sk) XX 4; TbUdv(E) 5 p.74.

Cf Udv(C1) p.714a; Udv(C2)4 p.787a (also cf Udv(Sk) XX 5; TbUdv(E)
6 p.75).

Cf Udv(C1) p.714a; Udv(C2) p.787a; TbUdv(E)7 p.75 (also cf Udv(Sk)
XX 7)

We may note the zig-zag piece - the third and fourth lines -common to
both this and the previous verse.

Udv(C1) (p.714b) : " 'A person slighted by all' - If there be a person
slighted by everybody, a wise one amidst the multitude is able to bear
with [this slighted person]. Why? This person is alone and weak, and
without a refuge; how can one, on top of that, give rise to anger towards
him? .......... 'One with strength' refers to [one with] endurance......"

Cf Udv(C1) p.714b; Udv(C2) p.787a; TbUdv(E) 22 p.75. (also cf
Udv(Sk) XX 9)

Body, speech and mind? Orcan = (‘three’) be amisprintfor —. (‘two’)?
Cf comm in Udv(CI) (p.714a) on the parallel verse for Dh(C) 25.24
quoted in n 37.

Cf Udv(C1) p.714b: MOKIHMEE » HECHE
-‘If we perceive the anger of others, we should destroy the faults within
ourselves’,
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(37

(38)

(39

(40)

41

42)

Cf Udv(C1)p.714b; Udv(C2)p.787a; TbUdv(E) 13 p.75. (cfalso Udv(Sk)
XX 10, 11)

We take #{  to be a misprint for#}  as supported by the parallel ver-
sions in Udv(C1) and Udv(C2) (ref. below). Udv(C1) (p.714c): “...... For
the sake of ourselves and also for the sake of others; protecting ourselves

and also protecting others. One constantly reflects in order to avoid two

things (see n34 above): (i) fear that one may experience hardship in this

very life; (ii) fear that one may get the retribution in the next life.”

Cf Udv(C1) p.714c¢; Udv(C2) p.787a.

We have followed the other three variant versions which read
ZBBE The Udv(C1)(p.714c) gives - EBEEE here
(the same as Udv(C2) p.787b); otherwise identical. TbUdv(E) 16 p.76
(which also gives the same sense) comments:

“The ever evil gang up with their companions to harm the good ones.
Day and night they hurl extremely evil words; without there being a sin-
gle [good] word. [In this way] one evil [word] after another, and their
evil heaps up like a mountain. Others of their kind praise them, and com-
pete with one another to be the winner [of evil speech].....”

“He who wishes to win always, should remain silent to [abusive Jwords -
The Noble Silence is praised by the wise. When [the wise] is slandered
he feels no sadness. When he is honoured he is not thereby pleased. When
abused, he returns no abuse, and practises endurance. When he is struck,
he remains silent without retaliating.”

Cf Udv(C1)p.714c; Udv(C2)p.787b; TbUdv(E) 16 p.76 (also cf Udv(Sk)
XX 13).

Cf Udv(C1)p.715c; Udv(C2)p.787b; TbUdv(E) 20 p.76 (also cf Udv(Sk)
XX 18).
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26 TAINTS

The chapter on ‘Taints’ distinguishes between purity and corruption. In one’s train-
ing, one should remain pure, without practising any corruption.

1 He who while living has done no good,
At death will fall into the evil destinies.
Swiftly he will go with no [rest] in between
And on arriving, he will find no provisions'.

2 You should seek wisdom
To light up the mind lamp2.
Remove taints, don’t be defiled;
And you will be rid of the unsatisfactory body3.

3) The wise man, gradually,
Slowly and progressively,
Cleanses his mind of stains;
Like a smith refining gold+.

4) Evil, arisen in a man’s mind
Corrodes his own body,
Even as rust from an iron
Eats away itselfs.

5) Non-recitation is the taint of words
Non-exertion is the taint of the home
Non-adornment is the taint of beauty
Heedlessness is the taint of works.

(6) Avarice is the taint of giving
Unskillfulness is the taint of action,
Both in this life and in the next,
Evil dharmas always constitute taints’.

@) The taint of all taints
Is ignorance, the worst.
Train to give up evil,
O bhiksus! and be taintlesss.

@®) An easy life is one without shame,
Like a crow with a long beak.
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Which brazenly bears dishonour.
- Such is a life of defilemen®.

A shameful person, though life be hard,

Takes righteously, [remaining] cleanly [of life].
He shuns dishonour and recklessness.

- Such is a life of purityl0.

A fool is one indulging in killing,
In speaking untruth,

In taking what is not given,

In trespassing on other’s wives!1.

In conscious moral transgressions

In getting addicted to intoxicating drinks
Such a man, in every life

Digs up his own root!2,

Understand thus, O man

Do not contemplate on evil;

A fool who draws near to wickedness
Will for long get himself burnti3.

People give either out of faith

Or in order to get fame.

If one covetsl4 others’ worthless ornaments,
One will not attain pure concentrationls,

If one completely removes covetousness,
Cutting off the [craving] mind by the root,
And remains one-minded day and night,
One is sure to attain mental concentrationt6,

Sensual attachment!? constitutes a taint;

From defilement, there is the corruptioni8 of taints

Not getting defiled, nor coursing [in sensual attachment]
One becomes pure and leaves behind the fools!9.

Seeing others corroding themselves,

One should always reflect within:
Corruption in practice is self-humiliation;
Corruptions having ended, there is no taing0.
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(19)

There is no fire hotter than lust.

There is no speed greater than anger.

There is no net denser than delusion.

The craving stream is more rapid than a rive2l.

There is no track in the sky

There is no outside thought for a Sramana
Men all delight in evil22

Only the Buddha is pure, without defilemene3.

There is no track in the sky.

There are no outside thoughts for a &ramana.
In the world nothing has permanence.

For the Buddha, there is naught of the self4.
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Notes

Cf Dh(P) 237; T4, p.161a; MVS 69 p.356a; OLD MVS 36 p.264b.

& hereis to be understood as being the same asthe §¢ corresponding
to dipam. Both X  and$E&% are ancient translations of
dipamkara. The Pali tradition, however, understands dipam in Dh(P)
238 as “island”. Cf %EHH in Udv(C1) 3b p.702¢ Brough (op. cit.)
argues quite cogently that here the context of Dh(P) 235-8 makes it cer-
tain that the sense of 'light' was that primarily intended by the author.

Cf Dh(P) 238; Udv(Sk) XVI 3; Udv(C1) 3 p.702c; Udv(C2) 3 p.785a;
TbUdv(E) 2 p.60. (Here it is interesting that the English translation
gives:‘And by concentration and fortitude, become an island unto your-
self’).

Cf Dh(P)239; Udv(Sk)11, 10; PDh 163; Udv(C1)p.629b; Sdsp 63 p.379a;
ThUdv(E) 10 p.10.

Cf Dh(P) 240; PDh 160; Udv(Sk) XI 19; Udv(C1) 19 p.671c; Udv(C2)
18 p.782a; T17, p.731b; ThUdv(E) 19 p.36.

Cf Dh(P) 241; PDh 157; DhAv(C) 3 p.5%c.

Cf Dh(P) 242; PDh 158; DhAv(C) 3 p.596¢.

Cf Dh(P) 243; PDh 159; DhAv(C) 3 p.596c.

Cf Dh(P) 244; PDh 164; Udv(Sk) XXVII 3; Dh(Gr) 221; Udv(C1) 3
p.736b; Udv(C2) 3 p.791b; ToUdv XXVII 2; TbUdv(E) 3 p.105. Levi
(op. cit. p.291) remarks that ‘with a long beak’ in a appears to suppose an

original damsinad where Dh(P) has dhamsina, understood in DhA as
from dhams- (dhvams-) ‘to destroy’.

Cf Dh(P) 245; PDh 165; Udv(Sk) XXVII 4; Jm XVI 3; Dh(Gr) 222;
Udv(C1) 4 p.736¢; Udv(C2) 4 p.791b; TbUdv XXVII 3; TbUdv(E) 4
p.105. Levi (op. cit. p.291), however seems to have deciphered a and b
quite differently.

Cf Dh(P) 246. This and the next three verses are found only in our work
and in the Pali.

This verse is continued from the previous one. Cf Dh(P) 247.

Cf Dh(P) 248.
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(24)

Ourtexthas® (‘meet’). But we have preferred the variant & (‘tocovet’)
in the other three versions; being supported by Udv(C1) 11 p.677: “...
And covets others’ food and clothing.”

Cf Dh(P) 249; PDh 327; Udv(Sk) X 12, X 13; Udv(C1) 11 p.677b; Udv(C)
14 p.782b; TbUdv(E) 12 p.38.

Cf Dh(P) 250; Dh(P) 263; PDh 328 Udv(Sk) X 13, X 12; Udv(C1) 12
p.677b; Udv(C2) 15 p.782b; TbUdv(E) 13 p.39.

Our text has 5 We follow the variant S8R (‘desire’)
% lit ‘leakage’. We take it to correspond to  dsrava.
This seems to be the only version.

This seems to be the only version. EK in the third line could also
mean ‘self-deception’.

Cf Dh(P) 251,202; Udv(Sk) XXIX 37, YBS(C) 19 p.383c; ToUdv(E) 37
p.122.

We may suspect a textual corruption somewhere between the word
papaiica (Dh(P) 254), and prapaiica (inUdv(Sk) XXIX 38) and papafica
(which obviously must have been in the original for Dh(C) 26,18). Or
one could perhaps take this as another indication that the original for
Dh(C) was not Dh(P).

Cf Dh(P) 254; Udv(Sk) XXIX 38; Udv(C2) 34 p.793c, MVS 75 p.388c;
Old MVS 39 p.291b; YBS(C) 19 p.384a; ThUdv(E) 38 p.122.

Cf Dh(P) 255; Udv(C2) 35 p.793c.
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27 THE SPIRITUALLY COMMITTED!

The Chapter on the ‘The spiritually committed” explains what moral principles are.
In Dharma, moral virtues are valued, and there is no place for greed.

€)) He who is committed to the spiritual path?
Does not compete for profits.
Regarding the profitable and the unprofitable,
He is desireless and undeluded.

) He who is ever kind and ready to learn,
Who courses with a righteous mind
Embracing the precious [Dharma] at heart, wise;
Is indeed one cultivating the pathé.

3) One becomes a wise one
Not necessarily by arguing much.
He who is secure and fearless
And guards his goodness, is indeed wises.

“) One is an upholder of the Dharma
Not simply by speaking much.
He who, though not having heard much
Puts the Dharma into practice himself
And who forgets not the Teaching
May be called a Dharma upholder?.

) One becomes an elder
Not simply by being old,
With ripened body and grey hairs.
Such a person [can] be just a fooB.

6) He in whom are truth, Dharma,
Restraint and kindness;
Who is wise? and pure,
Is indeed an Elderto.

N One becomes gracefulll
Not by having flower-like complexion!2
While being miserly, jealous and deceitful,
And acting contrary to his words!3.
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He who can renounce evil
Having cut it off by its root,
Who is wise and hatred-free
Is said to be gracefull4,

One becomes a Sramana

Not merely by shaving one‘s head

while still telling lies and coveting,

Full of desires like the ordinary peoplels.

He who can stop doing evil

Who generously propagates the Teaching
Who stills his mind and thoughts

Is indeed a Sramanals.

One becomes a bhiksu

Not merely by begging at times

While having evil acts and sexual indulgence
This is bhiksu by name only!7.

He who abandoning bad and good!8
Being pure, leads the spiritual life
Who is wise and destroys evil,

Is indeed a bhiksul9.

One becomes a sage

Not by [mere] silence,

Having impure intentions within
And pretending externally20.

He whose mind attaches to naught,

Who courses contentedly within

Having attained quiescence here and beyond
Is indeed a sage2!.

One is said to be spiritually advanced?
Not [simply] by saving one life

He who strives for universal salvation,
Harmless, is indeed spiritually advanced?3.

Do not boast of your observances,
[Or that] “My actions are mostly truthful’24.
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[Or that] “I have attained mental concentration
By resorting to solitude.”25

Be determined to seek happiness;

Don’t learn from the ordinary worldings.
So long as your corruptions are not extinct
You will not be liberatedzs.
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Notes

Cf BiFEE ‘One who upholds the Dharma’ (in stanza #4 be-
low) - hence one committed to the Dharma, the spiritual Path. Also cf.
SFELRTS (loc. cit.) yo dhammam nappamajjati (Dh(P) 259).

il  — lit * The Path of the siitras’.

Cf Dh(P) 256. In this chapter this and verses # 2,3,13, 14,15 are found
only in Dh(C) (also included in DhAv(C)).

Cf Dh(P) 257; DhAv(C) 3 p.597a.
Cf Dh(P) 258; Dhv(C) 3 p.597a.

5P lit ‘keeping to the Way (= dhamma in Dh(P) 259)’. See alson.1
above. We have followed the variant reading % instead of =
as appamada is often understood in Buddhism as 'mindfulness'. But =
may also be a corruption of 2. - negligence, which certainly agrees
well with pamada .

Cf Dh(P) 259; Udv(Sk) 1V 21; Dh(Gr) 114; DhAv(C) 3 p.597b; Udv(C1)
21 p.643; Udv(C2) 20 p.779b; TbUdv(E) 18 p.18, 17 p.17.

Cf Dh(P) 260; Udv(Sk) X1 II; Dh(Gr) 182; Kalp 138; Kalp(C) 261b;
MBbhiii 1063, xi 12, xii 323, 324; Manu 156; DhAv(C) 3 p.597a; Udv(C1)
11 p.680; Udv(C2) 11 p.782; EA p.659¢ 22; MPPS p.224b 20; ThUdv(E)
11 p4l.

Our text has BE3E We follow the variant reading BH#E

Cf Dh(P) 261; PDh 289; Dh(Gr) 185; Udv(Sk) X T; DhAv(C) 3 597a;
Udv(C1) 12 p.680a; Udv(C2) 12 p.782c;  EA p.659¢ 22; TbUdv(E)
12 p4l.

We have followed the variant reading %31E (cf sadhuriipa) instead
of ¥R

One suspects a textual corruption somewhere between * vamna puspa (
=V avia ), varapuskala, varnapugkalarpa vanna-pokkhara, etc.

Cf Dh 262; PDh288; Udv(Sk) XXIX 10; Dh(Gr) 186; DhAv(C) 3 p.597a;
Udv(C1) 9 p.748bf; Udv(C2) 10 p.793a; TbUdv(E) 8 p.118.

Cf Dh(P) 263; PDh 289; Dh(Gr) 187; DhAv(C) 3 p.597a; Udv(C1)
10 p.748c; Udv(C2) 9 p.793a; ThUdv(E) 9 p.118.

Cf Dh(P) 264; PDh 235; Udv(Sk) X1 13; Dh(Gr) 188; DhAv(C) 3 p.597a;
Udv(C1) 13 p.680b; Udv(C2) 13 p.782c; TbUdv(E) 13, 14, 15 p.41.
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19)
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(22)

(23)
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(25)

Cf Dh(P) 265; PDh236; Udv(Sk) XI 14, XX XIH1 8; Dh(Gr) 189; Udv(C1)
14 p.680c; Udv(C2) 16 p.783a; TbUdv(E) 15 p.42.

Cf Dh(P) 266; Udv(Sk) XXXII 18; Mvu iii 422, Dh(Gr) 67; DhAv(C) 3
p.597b; SA 97 p.27a; SA(var) p.263; T28 p.803b; ThUdv(E) .

The Udv(CI) verse whose a and b are identical with those of Dh(C),
comments as follows:

"Birth among devas and men - this is punya . Entering into the hells and
the animal realm - this is papa . He is already cut off[from samsara ] and
will not be born any more. He has exhausted its source and does not

cultivate for future existences. Thus, he is said to be "one who has aban-

doned bad and good." ‘

Cf Dh(P) 267, Dh(Gr) 68; Udv(Sk) XXXII 19, XI 12; Mvu iii 422;
DhAv(C)3 p597b; Udv(Cl1) 12 p.680a; SA 97 p.27a; SA(var) 263p.466b;
I 28 10 p.803b; MPPS 22 p.224b; TbUdv(E) 21 p.146. Kalp gaitha 3
(vide Tomomatsu E Joc. cit. , pp283ff );Also cf. Kalp(C) p.261b.

In a, we haved followed the order "bad and good" as it stands, though
Dh(P) has ' puiifiafi ca papafica '. The Dh(C) order may or may not be
significant. But ¢ differs significantly from Dh(P) 267c. See infra,
INTRODUCTION 4.2

Cf PDh 268; MNd 58, 336; CNd 84; DhAv(C) 3 p.97b.
Cf PDh 269; MINd 58, 336; CNd 84; DhAv(C) 3 p.597b.
BE

Dh(P) 270; DhAv(C) 3 p.597b.

%8  Would this suggest that the original could have been something
akin to the form bahusaccena, like in Dh(P) 271; and not in the Skt form
bahusrutya (cf Udv(Sk) XXXII 31) which could not have been missed ?

Cf DhP 271; PDh 271; Udv(Sk) XXXII 31; Mvu iii 422; Dh(Gr) 65;
Udv(C1) 23 p.767a; Udv(C2) 22 p.797a; TbUdv(E) 36 p.148.

Cf Dh(P) 272; PDh 272; Udv(Sk) XXXII 32; Mvu iii 422; Dh(Gr) 66;
Udv(C1) 23-24 p.767a Udv(C2) 22-23 p.797a; TbUdv(E) 36 p.148.
Udv(C1) (loc.cit) comments on a very similar verse as follows:

“A practitioner resorts not only to vigour, patience, one-mindedness and
understanding, for the sake of liberation. Nor does he [only] rely on in-
tellectual knowledge derived from having heard much, in order to com-
prehend the internal and external dharmas, and thereby attain the uncon-
ditioned. He must {first] attain the worldly mental concentration and there-
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after proceed to the subtle ultimate. Or, he should meet with spiritual
friends in remote secluded countryside, to discuss the proper path, and
not the wrong path. O bhiksus! This practice is one pertaining to the
anasrava dharmas. Therefore those who have put an end to suffering are
all the arahats who have destroyed the 4srava. The Srotapanna, sakrdigami
and anagami still have their suffering.”
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28 THE PATH

The purpose of this chapter on ‘The Path’ is to explain in essential the way to
emancipation, which is the most wonderful.

)] The best of paths is the eight-fold right [path]
The Four-Truths are the track of Dharmal
The best of practices is the giving up of lust.
The giving of lamps? ensures the obtaining of eyes?

) This is the Path, there is no more fear?
When views are purified, one will transcend existence,
This [Path] can crush Mara’s army;
Walk on with effort to end sufferings

3) I have already opened up the Right Path,
To fully display the unique splendour.
Having heard it you must train yourself;
Treading it leads to release from the evil bond$

“) Phenomenal existence’ is impermanent and unsatisfactory;
He who sees this is a wise one.
If one wishes to be freed from unsatisfactoriness,
Tread the Path, and it will all be remove®

) Phenomenal existence? is impermanent and empty.
He who sees this is a wise one.
One wishing to be freed from unsatisfactoriness,
Has only to tread the Path with deligence?

6) One should get up when it’s timel0 to do so
Don’t be like the fools drowned in deep water,
Who assemble with the lazy!! and indifferent,12
And feel too tired to advance on the Path!3

@) Mindfulness of that to be mindful of is right,
Mindfulness of that not to be mindful of is wrong.
Be wise and don’t give rise to wrong [thoughts]
Thoughts being rectified, the Goal will be reached4

8 Cautious in speech’ and watchful of the mind,
And doing no bodily act which is unskillful
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(12)

(13)

(14)

(15)

(16)

- He who thus removes the threefold [unskillful] deeds
The Buddha declares, has achieved the Goalls

If the tree is cut without being uprooted;
The root still remaining, it will grow again.
Remove the root, then there will be no tree,
And the bhiksu will gain Nirvanalé

So long as one cannot cut down the trees;

There being mutual attachment between relations 7
One binds oneself with the greedy mind

Like a calf after [the mother’s] milki8

He who can cut off the root of craving!?
[The root of] the endless cycle of rebirths 20
Is said to be near the Way?2!

And will soon attain Nirvana?2

Lust results in ageing;

Hatred results in sickness;

Delusion results in death;

The three removed, one will reach the Goal 23

Released at the beginning, released at the end,
Released in the middle-one crosses to the other [shore]
All thoughts having been extinguished,

There will be no more old-age and deatt24

To one entangled with wife and sons,

Not contemplating on the ill [nature of] dharmas,
Death will come abruptly,

Like the rapid flow of flood wate25

Neither father nor son can save,

What hope then from other kinsmen?

To lean for support from kinsmen at life’s end,
Is like a blind relying on a lamp6.

The wise who understands this meaning,

Should put into practice the sitra and vinaya?7,
Practising diligently to transcend the world,

And unsatisfactoriness will be completely removed?28
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a7 Get far away from the deep-water
Like the wind banishing the clouds
All conceptions having ceased;
It is said to be the vision of wisdom2?

(18) Wisdom is the world’s foremost;
[With it] one contentedly delights in the unconditioned,
And knows30 the true teachings,
Bringing an end to birth and deaths!

19) He who knows the conditioning to be empty,
- This is seeing with wisdom -
Becomes disgusted with worldly unsatisfactoriness;
And from this Path [unsatisfactoriness] is removed2

(20) He who knows the conditioning to be unsatisfactory
- This is seeing with wisdom -
Becomes disgusted with worldly unsatisfactoriness;
And from this Path [unsatisfactoriness] is removed33

21) He who knows the conditioning to be non-self
- This is seeing with wisdom —
Becomes disgusted with worldly unsatisfactoriness
And from this Path [unsatisfactoriness] is removed4

(22) I expound to you the Dharma,
Having [myself once] been shot with the arrows of cravings
You should endeavour yourself
And accept the Tathagata’s words36

(23) I am one who have completely destroyed {the defilement]
And ended the coming and going - birth and death.
*It is for the liberation of not [just] one single being,
What has been expounded, the Path-eye37

24) Just as rivers flow into the sea,
*And the water in turn flows on to quickly fill ups.
Therefore is [the Path] taught to the wise,
By which they can be led to taking the amrta.39

25) The hitherto unheard of dharma-wheel
[The Buddha] turned, out of compassion for beings.
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(26)

27

(28)

Those who devote themselves to Him
Salute Him, and transcend the triple existence40

Three thoughts?#! are to be cultivated; being skillful
Three also are to be removed;#2 being unskillful.
From thoughts, there arises actions;

These ceased, it is true abandonment3

Three meditations can transform thoughts#.

Give up attachment and practise the immeasurable.
Attaining these three, three dens are removed45
To be freed from the fetters, be mindfubé

He who knows to restrain from evil with the precepts,
Contemplative and wise, delighting in mindfulness,
Has understood the arising and perishing of the world,
His thoughts having ceased, he is liberated from all47
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Notes

o 1 is clearly the translation for dharmapada.

Corresponding to the dipadanaii in the Pali verse, the translator of Dh(C,
seems to have read or have had a reading before him, something of the
form dipa-danam (note that Dh(C) also has the variants dvipadianam anc
dipadanam). PDh 358 has dupadanam. The first two lines of the verse in
Udv(C1) (1 p.681b) are identical with those of ours. The 3rd and 4th
lines read: “This Path is called the Unconditioned. By means of the lamp,
the darkness of lust is destroyed”. On the 4th line, its comm (p.681c)
says; “There are also three kinds of lust (or attachment, raga) for exist-
ence: for kama-bhava, ripa-bhava and ariipa-bhava. This lust binds the
person firmly, produces scattered thoughts, and there is much affliction.
By what can it be eradicated? Answer: The Noble Eight-fold Path, which
eradicates it forever, so that it will arise no more. — Hence it says, ‘By
means of the lamp, the darkness of lust is destroyed’”. We thus encoun-
ter here too the understanding of dipa (and not dipada/dipada) as lamg
explained as the Eight-fold Path. The verse in Udv(C2) (4 p.783a) differs
only in the 4th line which reads “This lamp of wisdom illuminates [and
dispels] the darkness of ignorance”, which suggests that here too dip:
has been understood as “lamp’. However the idea of ‘biped’ occurs in
another verse(#4) of Udv(C1), which is even much closer to our verse,
except for the last line, at least in content. It is in fact virtually identical
with the Pali verse:

Of paths, the Eight-fold Right [Path] is wonderful.

Of truths, the Four-line [Truth] is best.

Of dharmas, passionlessness is best.

Of the bipeds, [the one with] clear sight. ( ibid, p.682a).

As to the third line, the comm. (ibid, p.682b)

explains passionlessness as a synonym of Nirvana, which is the supremely
true dharma - hence the best amongst all the dharmas, samskrta and
asamskirta.

The TbUdv(E) 4 p.43, also agrees in content with the Pali verse.

Cf Dh(P) 273; PDh 358; Udv(C1) p.681b, 4 p.682a; Udv(C2) 4 p.783a;
ThUdv(E) 4 p.43

mER Comparing this with the parallel verses in Dh(P), Udv(CI)
and ThUdv(E), it seems possible that the last character here could be a

manuscript mistake for ffi or & or some such character corresponding
to aiia. If so, this line will agree completely with those of the parallel

verses.
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(12)

(13)

(14)

15)

(16

Cf Dh(P) 274; PDh 360; Udv(Sk) XII 11ab; Udv(C1) 11 p.684, Udv(C2)
12 p.783b; ThUdv(E) 11 p.44

Cf Dh(P); 276; Udv(Sk) X119cd; PDh 359; Udv(C1)9 p.683a, 10 p.683c;
Udv(C2) 10 p.783b; TbUdv(E) 9,10 p.44.

-4 lit. (The cycle of) births and deaths.

Cf Dh(P) 277; PDh 374; Udv(Sk) XI1 5; Udv(C1) 5, p.682b; Udv(C2) 6
p.783; TbUdv(E) 5 p.43

Cf Dh(P) 279 (?); PDh 374 (?); Udv(Sk) XII 7; Udv(C1) 7 p.682c;
Udv(C2) 8 p.783a; TbUdv(E) 6,7 p.44

#ERF possibly corresponds to utthanakala in Dh(P) 280.

We takeB (to fall) to be a manuscript mistake for {§  (lazy), the two
being homonyms.

We follow the Sheng edn to read #f instead of
B o fENE will then mean ‘not looking afar’, ‘not caring for any-
thing’.

Cf the sense of Dh(P) 280; PDh 30; Udv(C1) 22 p.761; Udv(C2) 21
p-795¢; TbUdv(E) 33 p.138.

Cf Dh(P) 282; PDh 375; Udv(Sk) XXIX 40cd.

Ct Dh(P) 281; PDh 278; Udv(Sk) VII 12; Prat (Sarv, Milasarv); EpInd
1V p.135; Udv(C1) 12 p.662c; Udv(C2) 14 p.781af; EA 12 p.604c; T22
p-200a; T22 p.214a; T22 p.555c; T22 p.565a; T22 p.1022¢, p.1030b;
T22 p.1040c; T23 p.478c; T23 p.488b; Msarv(C) 1 p.628a, 50 p.904c;
MsarbnV(C) 20 p.1020a; T24 p.507c; T24 p.517b; T24 14 p.616b; T24
p.659¢; TbUdv(E) 11 p.30.

The first two lines correspond very closely to Pali - the second line word-
for-word identical; even the Pali word-order is preserved quite against
the usual Chinese syntax:
vacanurakkhi manasa susamvuto
kayena ca akusalam na kayira,
HETES HTERT

»
Cf Dh(P) 283; PDh 361; Udv(Sk) XVHI 3; Dh(Gr) 93; Dh(C) 32 p.571;
Udv(C1) 3 p.708c; Udv(C2) 3 p.786a; TbUdv(E) 3 p.67.

This is an example where though the underlying idea -gaining Nirvana

by completely uprooting craving - is the same, the wordings are quite
different apart from the common simile of cutting trees.
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(22)

(23)

(24)

(25)

(26)

Mizuno (p.330) opines that this difference apparently results from the
translator’s failure to understand the Pali verse properly. Yet it is quite
possible that the Indian original for this verse was different from Dh(P)
283. The mention of cutting down trees together with their roots is not
necessarily due to any ‘misunderstanding’ on the part of the translator -
the idea occurs also in the Udv(Sk) verse : chitva vanam samilam tu.

Cf second line of PDh 362: .......... narassa Aatisu

Also cf narasya bandhusu of Udv(Sk). The Chinese version too all have
the same idea of ‘relative’ or bondage (< bandha ?). It does seem that the
original word in Dh(C) is different from that in Dh(P).

Cf Dh(P) 284; PDh 362; Udv(Sk) XVl 4; Dh(Gr) 94; Dh(C) 33 p.571b
Udv(C1) 5 p.708¢cf; Udv(C2) 5 p.786a; TbUdv(E) 4 p.67.

B But considering the sense of Dh(P) 285 (cf sineham), we be-
lieve that® (mind) could be a mistake for & (greed). The sense in the
other parallel versions too supports this conjecture of ours.

We have takenZ®  (‘strong’) to be a manuscript mistake for &
(‘boundary’).

H

Cf Dh(P)285; PDh 363; Udv(Sk) XVIII 5; Dh(Gr)299; Udv(C1) 6 p.709a;
Udv(C20 6 p.786a; TbUdv(E) 5 p.67.

Goal:38
There does not seem to be any parallel verse.

The second line is obscure; the translation here is tentative. There does
not seem to be any parallel verse. However, cf Udv(Sk) XXIX 57.

Inb,%# taken here as the same as 22 could correspond to vyasatta
(or vyasattamanasam) in the Pali verse. Cf Dh(P) 287; PDh 365; Udv(Sk)
1 39; Mbh XII 169.17; Dh(Gr) 334; Udv(C1) 38 p.624a; TbUdv(E) 40
p.8.

Note that although thematically speaking, one could say that this verse

and the next do not quite belong to this chapter on * Magga’, they are so
found in both the Dh(C) & Dh(P)(and PDh). In the Udv(C1)and Udv(C2),
they are found in the chapter on Tmpermanence’.

Cf Dh(P) 288; PDh 366; Udv(Sk) 1 40; Dh(Gr) 261; Dh(C) 1 p.576¢c

(closer to the Pali); DhAv(C) 1 p.576¢, 3 p.598a; Udv(C1) 20 p.617c, 41
p.625a; Udv(C2) 38 p.777c; TbUdv(E) 41 p.8.
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The simile at the end of the Chinese stanza is not to be found in any other
versions. Mizuno (p.331) opines that it was probably added by the trans-
lator. But it must not be forgotten that Jy Chien had agreed not to tamper
with the literal translations. Nor can we imagine the line as a replace-
ment of what the translator could not understand in the text (as Mizuno
does quite frequently), when words like tandya etc had apparently been
well understood in the first line - even assuming, for argument’s sake,
with Mizuno that the original were Dh(P).

AR usually corr. to ‘siitra’ and ‘Sila’ (or vinaya) One could prob-
ably also read the term as “the precepts in the discourses”.

Cf Dh(P) 289; Udv(Sk) VI 15; (also Udv(Sk) X 8b; Dh(Gr) 175d); PDh
369 (considerably different from the Pali); DhAv(C) p.598a; Udv(C1)
16 p.657b

Cf Udv(C1), p-681c (identical, except for one word £ in the first and
last lines, which however does not change the meaning); TbUdv(E) 2
p-43, Udv(Sk) X112

Udv(C1) commentary explains that #i  (‘deep pond’, abyss) may refer
to either ‘deep water’ or ‘wind dust’; and then continues, “dust taints the
human body ........ causes dim vision, ....... prevents one from far-sight,
[so that] one does not discriminate between true and false. At one time,
the naga king, out of compassion for the delusion of the wordlings, wish-
ing them to be freed from the various troubles, causes cool wind and
shower which crush the dust and mist. And great brightness results. Thus
it says ‘Get far away from deep-water, Like the wind banishing the clouds’.
The practitioner one-pointedly strives to extinguish the inner dust-con-
ceptions. [Such] conceptions are of three kinds - craving, malice, and
delusion ......... which obstruct the wisdom-eye ........ When one can con-
trol this mind, the various conceptions will not arise. Thus it says, ‘all
conceptions having ceased, it is said to be vision of wisdom’”. Cf similar
explanations in ibid, p.686b.

Or: “He who knows to accept the true teaching,
Will put an end to births and deaths”

Udv(C1) (p.682a)reads &'  (‘knowledge’ or ‘The Wise®) instead of 4l
(‘know’) as in our verse.

Cf Udv(C1) p.682a; (identical, except one word in d, which however
does not alter the meaning); Udv(C2), p.783a; TbUdv(E) 3 p.43. Also cf
It 41.2(see below); Udv(Sk) XII 3. Udv(C1) commentary (loc. cit.): *
"Wisdom is the world’s foremost’ - It is the supreme, the highest, the
subtle, the wonderful ... By means of this wisdom light, the eighteen
dhatus, the twelve dyatanas, and the five skandhas are illumined.
Worldlings of the past, present and future are universally illumined by
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(33)

(34

(35)

this wisdom, as a result of which they gain much benefit and accomplish
much. [With it] one contentedly delights in the unconditioned’ - This
means: Riding on this wisdom, one leaves birth and death far behind,
and is able to analyse skillfully without any doubt; one also analyses the
Four Truths without any doubt. 'And knows the true teachings, ending
birth, old age and death’ -The reason why we suffer is because there is
birth. If there is no birth, whence comes suffering? Just as a target is shot
at with many arrows; likewise, this body is tainted with many forms of
suffering.”

We have taken $£% to refer to the asamskrta, as suggested by the
following parallel verse in Udv(C2) 9 p.783a (note however that in the
older translations, and certainly in Df(C), it can also give the meaning of
detachment):

Wisdom is the foremost for world-transcendence

[With it] one happily realizes the asamskrta.

He who knows the true teaching,

Will forever end birth, old-age and death.

It (loc.cit) gives: paiifia hi settha lokasmim, yayam nibbedha-gamini,
yadyam samma pajanati, jati-bhava-parikkhayam . For a, also cf. Udv(Sk)
P.H. Ms ( Vide Willemen n.5,p.53): prajiia [hi] Srestha lo[ke].

References as for 4 above (also cf Udv(Sk) XII 7)

This and the following two verses (and perhaps also #22 comparable to
#3) are, in content, repetitions of verses 4 and 5 above. They are however
closer to the corr. Pali verses (277, 278, 279) than #4 and 5.

Cf Dh(P) 278; PDh 373; Udv(Sk) Xl 6; Dh(Gr) 107; Udv(C1) 6 p.682
bf; Udv(C2) 7 p.783a.

Cf Dh(P) 279; PDh 374; Udv(Sk) X 1 8; ADV p.319; Dh(Gr) 108;
Udv(C1)8 p.682¢c; Udv(C2)9 p.783b; MVS 9 p.44c; MVS(Old) 5 p.33b;
TbUdv(E) 8 p.44.

In rendering this rather obscure second line, we have followed the first
part of the commentary on it in Udv(Cl1) p.683b: “This means I have
first been awakened to it, then subsequently declare to others’. Just as a
doctor would first study medicine [himself]. Having examined the root
of the sickness without the slightest error, he would then prescribe the
medicine. In the same way, [the Buddha] having first achieved the fruit
of the Path and realized the complete exhaustion of [His} own fetters,
then subsequently explains to others their sickness of fetters. Having ana-
lysed each individual case, He would then prescribe the spiritual medi-
cine HIE , 50 that they can forever be freed from obstruction to
vision”.(The DhA explanation on Dh(P) 275d similarily stresses that the
Buddha teaches the Path from His own experience).
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But immediately after this, the next sentance says, ‘With supremely sharp
arrows, [He] shoots at their fetters’ ( Joc cit) — This is an instance of the
problem of textual confusion in Udv(ClI).

Udv(C1) in fact contains another parallel verse (p.683c) which differs
only in the second line, which reads,

‘[For the] removal of the hard thorns of craving™
Udv(C2)9 P.783b) similarily contains two parallel verses corresponding
to the two in Udv(C1) (loc cit)

Cf Dh(P) 275; PDh 359, 360; Udv(Sk) XII 9 ; Udv(C1) p.683a, p.683c;
Udv(C2) p.783b (c verses); T2 4 p.539c; TbUdv(E) 9, 10 p.44

No parallel verse found so far. However, cf Udv(Sk) XII 14.
This line is obscure. Ming gives #  in place of ¥&

Cf Udv(CI) 685a; Udv(Sk) XII 15; Udv(C2) 16, p.783b; TbUdv(E)
14,p.45.

The stanza in Udv(CI) gives the following variants: In b - 8 instead
of % , 9% insteadof ¥ ;inc- 38 instead of & .It comments as
follows:

On a- “... The Ganga River is attended on by the Brahmins as the teacher.
The herectics say among themselves that if a practitioner stays a 100
yojanas away from the Ganga and utters thrice the name of Ganga -
‘Ganga! Ganga! Ganga!” -inspite of his being a 100 yojana s away from,
all his evil will be removed, like a snake shedding its skin. All the
Ganga water returns to the sea pure and unsullied.”

On b - “... It flows on until it reaches the sea, day and night unceasingly.
From the sea, again it flows back ... eventually returning to its source;
flowing on day and night incessantly, one round after another. Neither
does the sea get filled up nor does the flow cease.”

On d - “ It leads to the realm of Nirvana wherin to seek the amrta. Just
as all the rivers and streams are said to be the sea, all accomplishing the
work of the sea. Likewise is this drya dharma-vinaya ; [by it] the realm of
Nirvana is gradually reached”.

Cf Udv(Sk) XII 16; Udv(C1), p.685b (identical verse) Udv(C2) p.783b;
TbUdv(E) 15 p.45S. The commentary in Udv(C1) (loc. cit.) contains a
Jjataka story, similar to the Pali Nigrodhamiga-jataka (jataka No 12), ex-
plaining the origin of the name of Vanarasi, Rsipatana Mrgadaya. To-
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wards the end of this commentary (p.686a) there is also the story as in
the Tittira-jataka (jataka No 37) (cf also Mahisasaka Vinaya fas 17;

Dharmagupta vinaya fas 50; Mahasamghika - Vinaya fas 27 etc. - Vide
J.Tr.Tp 10, p.282, n.2.)

The Udv(C1) commentary here (p.686b) does not at all help us to under-
stand this and the following lines. It simply says, “Thoughts are pro-
duced at any time - even when one is eating or resting. One should al-
ways think of the skillful( kusala) and be endowed with the roots of all
VIItUES .ocverenees ” The latter part explains that 'ceased’ in the verse refers
to the ceasing of the dust-taint of the mind; and gives the same simile of
the naga showering to crush the wind-dust, as quoted above supra, n 29.
This gives us a clue as to what the 'three thoughts’ refer to: craving,
malice and delusion - aku$ala; and the opposites of the three - kusala.

The commentary on the following verse (p.686b) also tells us that the

Buddha, while still a bodhisattva “gave rise to three akusala thoughts (
=FER ) — craving, malice and harmfulness” (see below, n

44). This agrees with the Tibetan tradition which apparently explains the

three skillful ones as 'renunciation, love and compassion’, and the three

unskillful ones as longing-desire, malice and unkindness’ (Vide TbUdv(E)
p-173, n 67).

Comparing this line with the corresponding one in Udv(C1) (p.686a) and
Udv(C2) (p.783b), we believe ¥ is a manuscript mistake for &
and have translated accordingly.

Cf Udv(C1) p.686a; Udv(C2) p.783b; Udv(Sk) XII 17, TbUdv(E) 16
p45

Udv(C1) (p.686b) has ‘three contemplations’ ( =8 ) in the first line,
The commentary (ibid, p.686b - c) says: “ ‘Three contemplations effect
the transformation of thoughts’ At that time the Bhagavat told the
bhiksus, ‘Formerly, before my attainment of Buddhahood, I gave rise to
three aku$ala thoughts : craving, malice and harmfulness ........... Then
the bodhisattva got disgusted with the two - [craving and malice, the
combination of which produces harmfulness] - and sought to destroy the
akusala thoughts. By the force of endurance, he subdued the enmity of
Mara, abandoning scattered thoughts and not producing evil thoughts,
and thus quickly attained the fruit of the Path”. This would therefore
suggest that the three meditations are those on craving, malice and harm-
fulness.

We may get a hint on the meaning of this rather obscure line in the
Udv(C1) commentary’s explanations here of the four dhyanas in relation
to thoughts (p.686¢-687a): “[This means:] Abiding in the fourth dhyaina,
one enters into samadhi of purity, and does not give rise to fetters of
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thought-attachment............ In the first dhyana, there are internally unfixed
thoughts - there are vitarka and vicara ablaze like fire, burning the dharma
body ( #:& ). Externally, {[when correspondingly] there are unfixed
thoughts, one (?) is burnt by fire. In the second dhyana, internally there
are unfixed thoughts of priti vedana (we have followed the Yuan and
Ming edn here) like water. Externally [when correspondingly] there are

unfixed thoughts, one is crushed by water. In the third dhyana, internally
there are unfixed thoughts like wind, there being inhaling and exhaling.

Externally, [when correspondingly] there are unfixed thoughts, one is

stirred by wind. In the fourth dhyana, internally there are no unfixed
thoughts and it is not included by the external dharmas; one has [then]

attained the protection of mindfulness, and got rid of the unfixed thoughts”

- So, 'the three dens’ could refer to the first three dhyanas where there are
“unfixed thoughts’; and 'the earlier three’ could mean the 'three medita-

tions’ (or 'contemplations’) referred to in the first line, where all scat-

tered thoughts and evil thoughts are completely ceased (see preceding

note).

Cf Udv(C1) p.686b; Udv(C2) p.783b; Udv(Sk) X1, 18; TbUdv(E) 17
p45.

Also cf Kalp(C(RKFERAh 270 ¢)
BEEDHRA=ZEE BRER =%
—RE=iE

‘The buddhas in the past, as numerous as the sands of River Ganga,
achieved the Three Penetrative Wisdom, removed the Three Hindrances,
and contemplated the Three Period of Time"

Cf TbUdv(E) 18 a-d p.45; Udv(Sk) XII 19.
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29 SPREADING EXTENSIVELYl

The chapter on ‘Spreading extensively’ explains that all good and evil, however small, will
accumulate to become greater and greater. It consists of stanzas conducive to spiritual reali-
zation.

(1) Though the happiness in giving may be small
Its retribution is very great.
The wise one, from a small giving,
Sees in retribution, a great blessing2.

) He who by causing hardship to others
Seeks to gain blessing
Misfortune will befall him,
Having himself befriended enemies widely3.

3) For one has done various things,
Including the improper ones,
And is sporty and heedless;
His corruptions increase day by day*.

4) He who vigorously practises meditation,
Who pursues the proper and gives up the improper,
Who cultivates himself and is mindful,
Is indeed one endowed with the right practice.

5) For one who being intelligent,
Is moreover keen to learn;
[His knowledge] will gradually expand,
Like ghee when thrown into waterS.

6) For one who being unintelligent,
Is moreover not keen to learn;
His knowledge will contract and get less,
Like curd when thrown into water?.

@) The names of the spiritual cultivators shine forth
Like snow on high mountains.
Those with no spirituality remain obscure
Like arrows shot at night!0.
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8) The disciples of the Buddha,
Are ever awake and self-aware.
Day and night they recollect the Buddha,
Reflect on the Dharma, and are mindful of the Sanghall.

) The disciples of the Buddha
Are everl2 awake and self-aware.
Day and night they think of meditating,
And delight in contemplation and one-mindedness'3.

(10)  One should maintain mindfulness
And know the amount!4 to eat
One’s sensual craving!s is then reduced
And digestion being regulated, one lives longis.

an Hard it is to undergo training and give up evil.
Hard too it is to live the household life.
Hard [also] is living and sharing with others.
Of all hardships, existence is the greatesti7.

12) Hard it is for a bhiksuto beg [for alms]
How then can you not spur yourself on?
With vigour, you’ll obtain ease
And thereafter!8 you’ll not covet others’ [things]19.

(13) He who has faith20 will be endowed with virtue;
From virtue, he will attain wealth,;
From the same will he obtain a happy partner;
Wherever he goes, he receives offerings?!.

(14) He who sits alone, rests in one place?2,
Walks alone, unindolent,
And keeping to solitude rectifies the self;
Will delight in forest dwelling23.
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Notes

This title, BERT , is apparently a translation of prakirnaka/pakkinnaka ‘miscella-
neous’. In the preamble, one may discern the translator’s (or editors’) understand-
ing of the Indian term: This chapter is supposed to explain how “all good and evil,
however small, will accumulate to be greater and greater”. This understanding,
possibly derived from the import of the first stanza, appears also to be a literal one,
of the term pra + Vkr. ‘Spreading extensively’; hence our rendering.

Beal (p.78) gives the title as ‘Wide and Diffusive’ (?).

Mizuno (p.204) gives Dh(P) 290 as a parallel stanza for this. But the Pali stanza, if
understood correctly by the Pali commentarial tradition, would find a very much
closer parallel in Dh(C) 23.8.

However, one could perhaps also consider the meaning of the Pali stanza in the
light of our Chinese stanza.

Cf Dh(P) 290; PDh 77; Udv(Sk) V1 30; Dh(Gr) 164; Udv(C1) 31 p.757; Udv(C2)
31 p.794c; TbUdv(E) 30 p.130.

Cf Dh(P) 291; PDh 117; Udv(Sk) XXX 2; Dh(Gr) 179; Udv(C1)2 p.753a; Udv(C2)
p.794a; TbUdv(E) 2 p.126.

Cf Dh(P) 292; PDh266; Udv(Sk) IV 19; Dh(Gr) 339; Udv(C1) 19 p.642; TbUdv(E)
16 p.17.

For the Pali word unnala, see Brough’s (op. cit. p.279ff) lengthy discussion in
which he rejects the explanation by the PTSD as ud + Vlal. The third line of our

stanza, however, would lend support to the explanation.

Cf Dh(P) 293; Udv(Sk) IV 20; Dh(Gr) 340; Udv(C1) 20 p.642c; TbUdv(E) 17
p-17.

No parallel stanza has yet been traced.

No parallel stanza has yet been traced.

¥T# - lit those ‘Near the Way’. Cf Pali santa.

i - lit those ‘Far away from the Way’. cf Pali asanta.

Cf Dh(P)304; Udv(Sk) XXIX 19; Udv(C1) 19 p.750; Udv(C2) 18 p.793b; MsarV(C)
22 p.747a; TbUdv(E) 18 p.119.

Dh(P) 296 (also cf Dh(P) 297-301) Udv(Sk) XV 12 (also cf XV 13-26); Dh(Gr)

100; Dh(C) 6.12 (p.561b); DhAV(C) p.581a; Udv(CI) 14 p.701b; Udv(C2) 14
p.784c; ThUdv(E) 12, 13, 14 p.57.
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Beal (p.80) translates this last line as *but difficult beyond comparison is the pos-
session of worldly goods’, and has missed the meaningof 7§ (bhava) as samsaric
existence.

Ourtext has &  (‘should’). All the other versionsread % (as in the previous
verse) which we have followed.

Cf Dh(P) 301 (cf Dh(P) 296-300), PDh 242; Udv(Sk) XV 25, 12-24, 26; Dh(Gr)
105 (cf also Dh(Gr) 100-104); Udv(C1) 19 p.702; Udv(C2) 19, 26 p.784c, p.785a;
TbUdv(E) 22 p.58.

Wetake B  to be a misprint for %%.

DhAv(C) p.598b has ¥ 2B M “From this the use of feeling (& is a
common old translation of vedana - or is it pain, as the word also means that) is
reduced.

Cf S 3.2.3. (Dapapaka); SA p.306¢; SA(var) p.400a; TbUdv(E) 13 p.119.

Cf Dh(P) 302; Udv(Sk) X 18; Dh(Gr) 262; DhAv(C) 3 p.599; Udv(C1) 8 p.679b;
Udv(C2) 8 p.782c.

Dh(C) agrees with Udv(Sk) and Dh(Gr) in having 4 padas, and without the men-
tion of addhagi. Brough (op. cit. p.257) seems rather unusually kind to the Pali
tradition here to remark that “it seems very probable that in this respect the Pali
shows the older form.” He also regards bhavah in Udv(Sk) as resulting from a
replacement of siya by bhave (optative) or bhava (imperative). On the other hand,
our stanza here too agrees with Udv(Sk).

Udv(C1) (= Udv(C2) except for the last word & in d, which however could be a
copyist mistake for 7 ) comments on this identical stanza as follows:

“A bhiksu who, though having gone forth, is always attached at heart to worldli-
ness; recalls his family matters and does not cultivate goodness. In the midst [of his

monastic career], he becomes aware of the regret in his mind: 'why did I go forth to

practise the Sramana dharma? He is worried as a man who is confronted with
death, [or like] a deer fleeing with fear. His thoughts being attached, he blunders

much. His mind is like a monkey; his lack of mental concentration is just like this.

He thinks only of form, sound, smell, taste, touch and mental objects, and trans-

gresses the vinaya. Following this, he loses his spiritual aspiration, regressing to
think of the family ties. Thus does he accumulate evil for himself, without attain-

ing to eternal quiescence. Hence [ a and b).

“Hard is living and sharing with others” - As is said in the sutra, the Buddha told
the ‘bhiksus, “Hard is living abroad; hard is begging from the poor; hard is living
and sharing with others. Bhiksus! When you go to beg from a house, you should
always remind yourselves not to be perturbed by the {householders]. Whatever you
get - good or bad - do not quarrel (lit: do not give rise to [notions of] rights and
wrongs). Hence [ c].
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(23)

“Of all hardships, existence is the greatest” - This refers to the coursing in the
existences of hells, animals and hungry ghosts. The Buddha told the bhiksus: 'The
purpose for your going forth is to get rid of the triple existence, and not give rise to
them. You have abandoned your family and completely given up your wives and
daughters-in-law, solely in order to end existence, and because you do not wish for
its arising. O bhiksus! Ever since your accumulated existence (cf. Upacita bhavah
of Udv(Sk)), you have traversed innumerable lives and gone through immeasur-
able suffering. Hence [ d].’

DhAv(C) p.599c has # (‘never’) instead of 8  as in our text.

No parallel stanza has yet been traced. (Also included in DhAv(C) p.599b).

On this, Udv(C1) p.674a comments: “Who is endowed with faith and virtues? They
are the aryas - Srotapanna and sakrdigami. The prthagjanas, having been endowed

with them, may lose them again.......”

Cf Dh(P) 303; PDh 331; Udv(Sk) X 8, Dh(Gr) 323; Dh(C) 4.8 (p.560c); DhAv(C)
p.599c; Udv(Cl1) 6 p.674a; Udv(C2) 8 p.782b; TbUdv(E) 8 p.38.

—BEEA. This agrees with TbUdv(E) 2 p.84.

Cf Dh(P) 305; PDh 313; Udv(Sk) XX111 2; Dh(Gr) 259; DhAv(C) p.599¢c; Udv(C1)
2 p.722¢; Udv(C2) 2 p.788b; TbUdv(E) 2 p.84.
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30 THE HELLS

The chapter on ‘The Hells” explains what happens in the hells: He who commits
evil will experience evil retribution. His evil will drag him along, without letting

go.

¢y

2

©))

C)

)

(6)

Q)

The liar approaches hell,

[also] he who having done something says he hasn’t.
Both these offenders here after will suffer alike,
Having dragged themselves there with such actions'.

Those who donning the robes;
commit evil, and are unrestrained;
Such base evil doers,

At death will fall into hells2.

If one, being immoral, accepts offerings,
Would he not be harming himself?

At death he will swallow red-hot iron balls,
And be burnt by flaring charcoals3.

Four things beset the heedless man

Who is fond of committing adultery:

[First] bad sleep, [second] demerit,

Third ill-repute, and fourth sensual indulgencet.

There being demerit, he will have bad rebirth.

The fearful [man] and fearfuls [woman] enjoy but little.
The king imposes heavy punishment on them.

And at death they go to helle.

Just as in the uprooting of wild grasses’;

If not grabbed properly, they cut the hand.

In ethical training, if there be no proper restrain,
One is picked for hell through one’s own making.

In the ordinary man’s faring, if there be slackness,
It cannot lead to the removal of hardship.

In the spiritual faring, if there be faults,

It will never yield great blessinglo,
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) Always do what you ought to do,
Persevere and make your practice strong.
Separate yourself from the heretics;
Don’t be influenced and tainted!!.

(€)] If one does what ought not be done,
One will later be poisoned with depression.
If one does good one will always be well,
And wherever one is, one has no remorsel2.

10) He who with regard to an evil deed,
Intends to do or has already done;
Cannot be freed from the ensuing suffering:
Evil retribution nearing, he finds no escapel3.

(11) He who gives false evidence to get bribes;
He who himself having behaved improperly,
Malign the good ones out of hatred;
He who treats the learned unjustly;
- Such people, bound by their evil,
Throw themselves into pits!4.

12) Like a guarded border city;
Firm within and without.
So guard your own mind,
[Let] no evil thought!$ arises.
Lapses in action beget grief;
And will lead you to hell6,

(13) Those unashamed of what is shameful,
And ashamed of what is not shameful;
- Such beings, holding false views,
Go to hell at death!?.

(14) Those unafraid of the fearful,
And afraid of what is not fearful;
- Such beings, disposed towards false views;
Go to hell at death!8.

(15) Those who don’t shun what should be shunned,
And don’t approach what should be approached;
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(16)

- Such beings, addicted to false views,
Go to hell at death!9.

Those who approach what should be approached,
And leave what should be le{t behind

- Such beings, always kecping to right views,

Go to good destinies at death?0
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Notes

Cf Dh(P) 306; PDh 114; Udv(Sk) VIII 1; Dh(Gr) 269; Udv(C1) 1 p.663cf;
Udv(C2) 1 p.781b; T247 p.878¢c; ThUdv(E) 1 p.31.

Cf Dh(P) 307; PDh 113; Udv(Sk) X1 9; DhAv(C) p.604b; Udv(C1) 9
p.79b; Udv(C2)9 p.782c; SmP(C) 12 p.755¢c; T247 p.878c; ThUdV(E) 9
p41

Cf Dh(P) 308; PDh 295; Udv(Sk) I1X 2; Dh(Gr) 331; Dh(C) 19 p.571c
(much closer to Dh(P) 308); Udv(C1) 2 p.668a; Udv(C2)2 p.781c; MA
3 p.436¢; SA 1075 p.280b; T17p.572a; T15p.792c; MsarV(C) 14 p.697a,
25 p.761a; MsarbnV(C) 11 p.966; SmP(C) 12 p.755¢; T24 7 p.879%a.

Of all the versions extant, our Dh(C) is the only one which lists sensual
indulgence as the fourth. All the other versions mention hell. Udv(C2)
has hell as the first:

“Four things beset a heedless man
Who is fond of committing adultery:
First hell, second demerit,

Third ill-repute, fourth [bad] sleep.”

It is interesting to note that while the verse in Udv(C1) is verbatim iden-
tical with that in Dh(C); in the comm of the former, still ‘hell’ is men-

tioned as the fourth.

Cf Dh(P) 309, PDh210; Udv(Sk)1V 14; Dh(Gr)270; Udv(C1)11 p.640b;
Udv(C2) 13 p.779a; TbUdv(E) 13a-d p.17

We follow the other edns to read [fi here instead of 5& . It is impossi-
ble to discern the sense of ‘the man’ and ‘the woman’ in the Chinese. We
have here followed the Pali verse which specifies the gender clearly
(bhitassa and bhitaya).

Cf Dh(P) 310; PDh 211; Udv(Sk) IV 15; Udv(C1) 15 p.641a; Udv(C2)
14 p.779a; TbUdv(E) 13e-h p.17

® Themeda forskali.

Cf Dh(P) 311; Udv(Sk) X14; Dh(Gr) 215; Udv(C1) 4 p.678c; Udv(C2) 4
p.782¢c; DgV 43 p.882c; TbUdv(E) 4 p.40.

AFT is contrasted with 34T (brahmacarya) in the third line.

Cf Dh(P) 312; Udv(Sk) XI 3; Dh(C) 27 p.572b; Udv(C1) 31 p.678b 26
p.767a; Udv(C2) 2 p.782a, 25 p.797a; TbUdv(E) 3 p.40.
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(18)

(19)

20$)

Cf Dh(P) 313; Udv(Sk) X1 2; Udv(C1) 2 p.678b; Udv(C2) 24 p.797c.

Cf Dh(P) 314 PDh 100, 101; Udv(Sk) XX1 41, 42;Dh(Gr) 337; Udv(C1)
31, 32 p.751bf; Udv(C2) 32, 33 p.793c; TbUdv(E) 42 p.123.

No parallel verse has been traced yet. However, ThUdv(E) 28, 30, 32
p-115 have a rather similar sense. Also cf Udv(Sk)IX 4.

We have followed Sung, Yuan, Ming,toread § ina,and #£ ind.Cf
Udv(C1) p.669c (which has an identical verse. But the comm. therein is
unhelpful - almost irrelevant); Udv(C2) p.781c. Also c.f. Udv(Sk) IX 7.

JEtE  (adharma?)

Cf Dh(P) 315; PDh 234; Udv(Sk) V 16, 17; Dh(Gr) 131; Udv(C1) 13, 14
p-652bf; Udv(C2) 13, 14 p.780a.

Cf Dh(P) 316; PDh 169; Udv(Sk) XV14; Dh(Gr) 273; Udv(C1) 4 p.702;
Udv(C2) 4 p.785a; TbUdv(E) 4 p.60.

Cf Dh(P) 317; PDh 169; Udv(Sk) XV14; Dh(Gr) 273; Udv(C1) 4 p.702;
Udv(C2) 4 p.785a; TbUdv(E) 4 p.60.

Cf Dh(P) 318; PDh 170.

This verse finds a parallel only in Dh(P) 319.
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31 THE ELEPHANT SIMILE

The chapter on ‘The Elephant Simile’ teaches men to rectify themselves. Those
who do good will receive good; the retribution of their merits comes promptly

1) L, like an elephant in battle
Unafraid of being struck by arrows,
Ever with sincere faith
Transform those without virtues.!

2 Just as a properly trained elephant
Is fit for the king to ride on;
One who is trained is exalted among men
And fit to be believed in2.

3) Even those as properly tamed,
As the through-bred horses of Sinh,
And the best elephants;
Cannot excel a man who has tamed himsel

€)] Those [untrained men}* cannot go
To places where men have not been
Only those who have subdued themselves
Can go to the place of the subdued

®) Like an elephant named Dhanapalaka,
Who is ferocious and hard to restrain;
Though chained and not given food
It still remains wild as a rutted elephan¢

(6) Those immersed in evil actions,
Ever have themselves chained by greed,;
Like the elephant which is unsatiable,
And thus repeatedly enter into the womb?

N Formerly , the mind has been drifting aimlessly,
And always going where it finds pleasure.
[Now, I8 shall give it all up and subdue passions,
Like a mahout subduing an elephant with hooks
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8) He who delights in the Path and is heedfullo,
‘Who can constantly protect his mind
Is one who lifts himself out of suffering;
Like an elephant getting out of a trap!!

9 If you get a capable companion
Who would move with you, and is firm in doing good;
You will defeat all the famous!2
And remain mindful having attained your Goal!4.

(10) If you don’t get a capable companion
Who would move with you and is firm in doing good;
Then dissociate from all, [like] a king his lands.
It’s better to be alone without doing evill.

(11) It’s better to move alone, doing good;
And not befriend the fools.
Be alone and do no evil,
Like a frightened elephant protecting itselfi7.

(12) Happiness is to be born with wealth.
Happiness is to have gentle and agreeable friends.
Happiness is having merit at life’s end.
Happiness is not committing any evill8,

(13) Happiness is having a mother in the family.
Happiness too is having a father.
Happiness is the existence of Sramanas in the world.
Happiness is the existence of the Way in the world9.

(14) Happiness is practising virtue till old age.
Good is when one’s faith is pure where it should be pure.
Wisdom delights oneself most.
The greatest is not doing evilo.

(15)  Just as a horse that is properly trained,
Goes according to the tamer’s wish;
One endowed with faith, virtue, vigour,
Concentration and examination of dharmas,

(16)  Who is established in knowledge and conduce!,
Who has patience and mental stability,
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Will get rid of all suffering,
In accordance with his wish22.

amn From this, one will go into concentratior?3,
Like a horse having been tamed,
One is freed from anger and the corruptions,
And experiences the bliss of gods4

(18) He who is not heedless
Will thereby become more wakeful,
Like a nag compared to a fine horse:
He who gives up evil is the betters.
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Notes

Cf Dh(P) 320; PDh215; Udv(Sk)XXIX 21; Dh(Gr) 329; DhAv(C) p.600b
Arv(C) p.177b; Udv(C1) 21 p.750b; Udv(C2) 20 p.793b; TbUdv(E) 20
p.20.

Beal (p.84) translates the second and third lines: “Without any fear of the
middle arrow (the arrow wounding the middle part). By sincerity and
truth I escape the unprincipled man (lawless man)”. Here he misses the
meaning of 1 which means not 'middle’ here, but "(the arrow) strik-
ing the target". th the opposite means “to miss the target”. Also,
the word f (sometimes ¥ ) a rather Buddhistic term, means Iit. 'to

cross over’ (cf. tarayati), hence "to save", "to transform (by means of the
Dharma)".

Cf Dh(P) 321; PDh 90; Udv(Sk) XIX 6; DhAv(C) p.600b; Udv(C1) 5
p.712; Udv(C2) 6 p.786¢; DA 1 p.10a; MPPS35 p.366a; TbUdv(E) 6
p.72.

Beal (p.84) in the 4th line, translates 32  as ‘endure’, having most
probably read the Pali (titikkhati) into the Chinese. 32  standing alone,
means ‘to receive’, ‘to accept’, ‘to experience’. Or it may simply indi-
cate a passive sense of the verb which it precedes.

Cf Dh(P) 322; PDh 91; Udv(Sk) XIX 7; Dh(Gr) 341; TbUdv(E) 7 - 10.

Cf PDh 92: Na hi tehi janajateh......Dh(P) and Udv(Sk) however speaks
of ‘yana’.

Cf Dh(P) 323; PDh 92; Udv(Sk) XIX 8; Dh(Gr) 342; DhAv(C) p.600c;
Udv(C1) 7 p.712b, 8 p.786c.

Or, can #& be a misprint for & , a homonym meaning ‘to recall’ (as
the corresponding Pali sumarati)? If so, we may render the last line as: ‘It
is still violent, recalling the elephant [forest]’ (or, ‘recalling the [other]
elephants’). This (also included in DhAv(C) p.600c) has a parallel only
in Dh(P) 324. The phrase B% R however, occurs in the 4th line of
Udv(C1) 5 p.759%, corresponding to hatthippabhinnam viya of Dh(P)
326) and its comm. on HI{HIRIR R says: “Like taming a wild
elephant, not allowing it to be indulgent.”

Cf. Dh(P) 325; Udv(Sk) XXIX 13; Udv(C1) 13 p.749a;
Udv(C2) 13 p.793a; TbUdv(E) 12 p. 118.

As far as the Chinese version is concerned, one could possibly link this
verse to the preceding one which speaks of an elephant in chain, but
never getting tamed enough to forsake its greed for the (pleasure of the)
elephant-forest.
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Following Udv(C1) 5 p.759a, and Dh(P) 326.

Cf Dh(P) 326; Udv(Sk) XXXI 5; DhAv(C) p.600c; Udv(C1) 5 p.75%;
Udv(C2) 5 p.795b; ThUdv(E) 5 p.134.

% is a fairly standardized Chinese translation for apramada.
Beal (p.85) misses this and renders the phrase as "...... not to let it es-

cape”.

Cf Dh(P) 327; Udv(Sk) IV 27; Dh(Gr) 132; DhAv(C) p.600c; Udv(C1)
27 p.645¢c; Udv(C2) 26 p.779b; TbUdv(E) 24 p.18.

sHATE - literally can also mean: ‘all that are heard’ or ‘all the
hearing’. The original would appear to have been something of the form
pari-sru. Cf Udv(Sk) XIV 13: abhibhiiya sarvani parisravani; and PDh
9: adhibhiiya sabbani parisra(yani). Edgerton includes parisrava in his
BHSD (p.332), with the following comment:

“parisrava, m. or nt. (Asokan id.), seems used in the sense of parisraya=
Pali parissaya, difficulty, trouble, perh. by folk-etym. confusion with Skt.
parisrava ...”.

This suggests that the original here had (or was understood to have) a
verb, probably from Vip, and possibly in pr. p. form.

The parallel verse in MA is as follows:

“If you get one who would definitely be your companion,
A wise one, to do good together;

Give up the mind originally attached to (cf aptamana)
And joyfully follow him always”.

Cf Dh(P)328; PDh 9; Udv(Sk) X1V 13; Gillll ii 325; Udv(C1)9 p.697a;
Udv(C2) 11 p.784b; MA 17 p.535c¢; DgV 43 p.882c; ThUdv(E) 10 p.54.
The second line may be taken to correspond to either Dh(P) (sadhu-vihari
dhiram) or PDh (sadhu-vihara-dhiram) Willemen (op. cit. p.64 n 11) thinks
that here Udv(C1) gives a ‘new translation’. But the original for Udv(C!)
here is more likely to be different from Dh(P).

Our text has & (‘evil’) which is obviously a mistake; probably of the
copyist.

Cf Dh(P) 329; PDh 10; Udv(Sk) XIV 14; Gil 111 325; DhAv(C) p.577cf;
Udv(C1) 10 p.697a; Udv(C2) 12 p.784b; MA 17 p.535c; DgV 43 p.882c;
ThUdv(E) 11 p.54.

Cf Dh(P) 330; PDh 11; Udv(Sk) XIV 16; Gil Il ii 185; Dh(C) 14 p.559c;
DhAV(C) p.578a; Udv(C1)13 p.698a; Udv(C2) 14 p.784b; MA17 p.535¢;
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(18)

19

(20)

@n

(22)

(23)

(24)

(25)

DgV 43 p.882c; TbUdv(E) 13 p.54.

Cf Dh(P) 331; PDh 65; Udv(Sk) XXX 34; Udv(CI) 35 p.757b; Udv(C2)
35 p.795a; ThUdv(E) 34 p.130.

Cf Dh(P) 332; PDh 66; Udv(Sk) XXX 21; Udv(C1) 22 p.755f;, Udv(C2)
22 p.7%4c; TbUdv(E) 21 p.129.

Cf Dh(P)333; PDh67; Udv(SK) XXX 20; Udv(C1) 21 p.755b; Udv(C2)
21 p.794c; T4 p.150a; TbUdv(E) 20 p.129.

It is noteworthy that after this verse corresponding to the last of Dh(P)
Nigavagga, there follow four more verses all with one character less in
each line. All these additional verses are found (except one line) - and for
the most part verbatim identical - under the chapter on “Horse Simile” in
Udv(C1) p.711b-c.

In spite of the fact that the number of verses in this chapter is mentioned

as 18 in the text, we have grouped this and the next three lines together

under verse 15; as they appear to be inseparable in sense from the pre-

ceding four lines. In Udv(C1) (p.711b) too, lines #1, 2, 3, 4, 6, 7 appear
as a single verse.

Cf Dh(P) 114; PDh 329; Udv(Sk) XIX 1; Dh(C) 12 p.565b; Udv(C1) 1
p.711b; Udv(C2) 1 p.786c; ThUdv(E) 1,2 p.71.

Cf Dh(P) samathangatani. There is also the variant £  (‘to abide’),
being supported by Udv(C1) (p.711 b-c) which has an identical verse.
The comm on this (loc. cit.) says: “ ‘From this one abides in concentra-
tion’ - The practitioner of meditation having restrained his senses and
made his thoughts unscattered, has no extraneous thoughts. Nor do the
thoughts in his mind run around {like a galloping horse]”.

Cf Dh(P) 94; PDh 89; Dh(C) 5 p.564b; T17 p.732b; MPPS 3 p.81b;
Udv(Sk) XIX 3; Udv(C1) 2 p.711b; Udv(C2) 3 p.786c; TbUdv(E) 3p.71.

Cf Dh(P) 29; PDh 18; Udv(Sk) XIX 4; Dh(Gr) 118; Dh(C) 9 p.562c

Udv(C1) 3 p.711c; Udv(C2) 4 p.786¢c; MVS 93 p.482c; Old MVS 47
p-355b; ThUdv(E) 4 p.71.
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32 CRAVING

The chapter on ‘Craving’ deals with the lowly sexual indulgence and passionate love, as a
result of which the worldly people incur much harm for themselves.

)] If one’s mind is set on sexual activities,
One’s craving increases, like [a creeper’s] branches
Spreading and growing ever more luxuriantly;
And the mind keeps leaping, like a monkey greedy for fruits.

2) One who for the sake of lust endures sorrow,
Who owing to craving is attached to the world;
His sorrow increases day and night,
Growing and spreading like a vine2.

3 Men are deluded because of passionate love;
They are unable to give up passions.
Thus do sorrow and passionate love increase,
Like flowing water filling up a pond.

@) That there are sorrow, grief,
And suffering in the world, of not [just] one kind,
Is due to none but craving.
Craving ceasing, there is no sorrows.

5) One’s own mind being at peace, craving is abandoned,
Without craving, where is the world?
Not grieving, nor seeking with defilement.
Nor craving; whence is the worlds?

(6) Some grieve because at the time of death.
They want many kinsfolks to gather.
Traversing a long journey of sorrow;
They crave and suffer, always falling into distres$.

@) One devoted to the spiritual life
Must not befriend craving.
First cut off the root of craving,
So that it can no more take root.
Don’t be like cutting reeds;
Lest craving would arise agairf.
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Like a tree with deep and firm root,
Though cut down grows yet again;
Craving thoughts not completely removed,
One should expect further sufferingl0.

Like a monkey, having left behind the trees,
Returns to the trees having been freedll;
Even so do people in the world,

Get out of hells only to return to hellst2.

Greedy thoughts constitute an incessant flow,
Which habitually joins force with conceit.
When one’s thoughts are inclined to lust,
One conceals oneself, and sees nothing!3.

All thoughts flow and spread;

The craving-fetter is like a rattan creeper.

The wise alone can discern with discrimination,
And cut off the source of[craving] thoughtsi4.

Nourished by craving,

One’s thoughts grow and spread.
Craving is deep and fathomless,
Adding strength to old-age and death's.

The tributaries!é produced are incessant,
Feeding on craving alone.

To nourish enemies and multiply graves,
The fools are ever restlessly strivingl?.

Though in prison, there are hooks and chains,

The wise do not regard them as strong;

The fools seeing their wives, sons and daughters-in-lawi8
Become attached—this craving is indeed strongl9.

The wise say that craving is a prison,
Deep, strong, and difficult to escape.
Therefore should it be cut and abandoned;
Not bothered20 with desire, one is happy?21.

At the sight of a female, he is tempted,
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Not meditating on impermanence.
The fool thinks [of her] as beautiful
- How does he know its unreality22?

an [The fool] envelopes himself with sexual pleasure,
Like the silkworms making their cocoons.
The wise can give it up,
And not being bothered by it, end all suffering$3.

(18) One whose mind is bent on heedlessness,
Views sexual indulgence as being pure;
His thoughts of passionate love being intensified,
He thus creates a prison24.

19) He whose thoughts cease in sexual craving,
Is ever mindful of craving as impure.
Thus does he leave the prison of evil,
And end the problem of old age and death?s.

(20) [The fool] entangles himself with craving’s net,
And gets himself covered up by lust’s lust.
Being self-indulgent, he is imprisoned;
Like a fish entering a trap26.

21 Old-age and death await their chance
Like calves wanting their mother’s milk.
Craving abandoned and lust’s tracks obliterated,
[The wise] leaves the net disentangled?.

22) He who has completed the Way, freed from prison,
Understanding all from one [end] to the otheis;
Has transcended the practice of extremity.
Such a man is a great wise one29.

23) Don’t be close to those remote from the Dharma,
Don’t be stained30 by lust either.
He who has not cut off the three times,
Will fall again into practice of extremity3!.

(24) If one is awakened to [the true nature of] éll dharmas,
One will then not be attached to the dharmas;
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Having been freed from all thoughts of lust,
One is said to have mastered the sages’ thoughts32.

Of all gifts, the gift of Buddha’s discourses’3 excels.
Of all flavours, the flavour of Truth34 excels.

Of all bliss, the bliss of Dharma excels.

The exhaustion of lust excels all sufferings’s.

The fool binds himself with greed,

And seeks not to cross over to the other shore.
Owing to greed for wealth and lus8s,

He kills37 others as well as himself38.

The craving mind is the field;

Lust, hatred and delusion are the seeds.

Thus giving to those having transcended the world,
One gains immeasurable amount of merif?9.

With a few companions but plenty of goods,
A merchant trembles with fear.
Craving is a robber that kills,

. Therefore the wise do not craves0,

Where the mind agrees, there craving is.

- Why then only the five-fold craving?

The agreement defied and the five-fold craving cut,
One becomes a hero indeed?!.

Where there is no craving, there is no fear;
Where there is contentment there is no sorrow.
When craving is removed and fetters undone,
One is said to be far out from the seat2.

O craving! I know your fount:

You are born of thoughts in the mind.
The moment I cease thinking of you,
You will exist no mores3.

In cutting trees [of craving], don’t stop.

So long as the trees grow, there will be evil,
When each and every tree is cut,

The bhiksu will attain Nirvana.
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33) If the trees [of craving] are not cut
- Even if there be a tiny bit of passion remaining,
The mind will get hung up there
Like the calves wanting [milk from] the mothems.
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Notes

Cf Dh(P) 334; PDh 137; Udv(Sk) 11 4; Dh(Gr) 91; Udv(C1) 4 p.633b; Udv(C2) 4
p.778b; TbUdv(E) 4, 5 p.12.

Maluta, (Pali maluva) is a creeper which strangles trees. The simile of this creeper
serves a two-fold purpose. On the one hand, it grows and spreads fast all over the
body of a tree; on the other hand it strangles and finally kills the tree. Tanhi too
spreads quickly to pervade one’s whole being. At the same time it causes one sor-
row, and finally can kill one’s wisdom-life, preventing one from gaining salvation.

Udv(C1)(loc.cit.),like Udv(Sk), specifically mentions the maluta. But it seems to
explain the simile diferently, apparently referring to the malu tree (EE#E

B ) on which the creeper grows and strangles:” ...The root of craving grows.
As in the case of a malu tree. At the beginning of its growth, it is enwrapped by
the creeper; as it grows it gets dried up and dies. The craving mind is also like
this. It scorches the roots of sentient beings.”

This explanation is in keeping with the version of a b of the verse concerned in
Udv(C1)
“One whose mind is heedless,
Is like a malu tree.”

The malu tree may of course simply refer to any tree on which the malu-lata
creeper grows. For the simile of an ordinary worldling’s mind being like a monkey
swinging from tree to tree in a forest, cf SII 94f.

Cf Dh(P) 335; PDh 138; Udv(Sk) 111 9; Udv(C1) 9 p.634a (identical).

Cf Dh(P) 336; PDh 139; Udv(Sk) 11l 10; Udv(C1) 10 p. 634a; Udv(C2) 12 p.778c;
TbUdv(E) 10 p.13

The commentary in Udv(C1) (loc. cit.) says, * ‘Thus do sorrow and passionate love
increase’ — Because passionate love increases afflictions, entering into the bones

and marrows, like water flowing into a pond. It is also just like a lotus to which the

pond water does not stick; similarly even if one tries to cleanse such a passionate

heart, with the water of liberation, the latter does not stick to the heart so deeply

ingrained with passionate love”.

No parallel verse traced so far.

We take & (sorrow) to be a mistake for & (craving). These two ideograms
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look very much alike and can be easily mistaken one for the other in the cursive
rapid script.

We take the variant reading {# (world) as found in the Yuan and Ming editions.
No paralled verse found so far.

This verse occurs also in Udv(C1) (p.634b). Only the first line differs, which reads
BEIE ,which may be translated as, “Where there is craving, there
is death”. In a of our verse, we have read the second characteras & , as it stands;
though all the other versions, as well as Udv(C1) (loc. cit.) have® .The line as it
stands can also be rendered, “There is sorrow because there is a time for death”.

Cf Dh(P) 337; PDh 140; Udv(Sk) I 11; Dh(Gr) 126; Udv(Sk) 11 p.634af (Cf also
TbUdv(E) 12,13 p.13)

However, our verse, though of similar import, is quite different in wording.

Cf Dh(P) 338; PDh 156; Udv(Sk) 11l 16; DhAv(C) p.601af; Udv(C1) 17 p.635b;
Udv(C2) 13 p.778c; MVS 78 p.403a; OldMVS 40 p.300c; T28 8 p.474b; TbUdv(E)
18 p.14.

Cf Commentary in DhAv(C) p.601c.

Cf Dh(p) 344; PDh 151; Udv(C1) XXVII 29; Dh(Gr) 92; Udv(C1) 23 p.739b;
Udv(C2) 22 p.791c; TbUdv(E) 24 p.109.

S. Beal takes 5§ to refer to a ‘savage dog’, and breaks up &% to arrive at
‘luxury’ and ‘indolence’. Hence the following appalling translation: “Longing
thoughts are like the ever-flowing waters of a river; giving way to free enjoyment
of indolence and luxury, the mind like a savage dog who seeks for continual indul-
gence, and the man himself becomes clouded and unable to see the Truth”.

But the simile of a ‘savage dog’ is hardly befitting here. We prefer to take % as
meaning ‘leaning on’, ‘relying’. (See also Supra Ch.10, n.19). Moreover 1§ =
B% and B8  is a standard Chinese term meaning ‘pride’, ‘conceit’.

Cf Dh(P) 340; DhAv(C) p.601b.

Cf Dh(P) 341; PDh 148; Udv(Sk) 111 5; Dh(Gr) 95; DhAv(C) p.601b; Udv(C1) 5
p.633b; Udv(C2) 5 p.778b (also cf TbUdv(E) 6 p.13).

We take £ (=% )tomean £/  or B - 'tributary'. The meaning of
this character as ‘branch of a tree’, however, can also be taken here without really
changing the sense of the translation. See the simile in Udv(CI) (p.635c¢) of crav-
ing as a poisonous tree which must be uprooted for fear of its continuous growth ,
giving rise to branches. There too the usage of £H(  BHAER , loc. cit.)
occurs, refering to the incessant flow of births and deaths in samsara. Cf also PDh
338.
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Cf identical verse in DhAv(C) (p.602a-b) which gives the followihg commentarial
story:

A rich but stingy elder always had the doors closed so as to keep out beggers,
Sramanas and brahmanas asking for alms. One day, he thought of having some nice
food and ordered his wife to cook a chicken with various spices. This having been
prepared, he closed the doors and enjoyed the food with his wife and son.

The Buddha, knowing the elder’s past good karma which was now being ripened,

appeared as a Sramana to ask him for some food. The elder was annoyed and abused

the Buddha saying that he was shameless. Whereupon, the Buddha retorted that it

was he himself who should be shameful, for, out of ignorance, “you have killed

your father, taken your mother [in the previous life] to be your wife and offered

food to your enemies. You know no shame”( Beal (p.88) missed the part of “offer-
ing food to your enemies “fftEIREK ; and, accordingly also replaces this
idea with “ever cherishing evil thoughts” ( loc. cit.) in the corresponding places (
EE  )inthe verse) : The chicken they were eating was his former stingy father;

his present son was formerly the raksa who had killed him; his present wife was his
former mother.

The third line of the verse in the DhAv(C) (p.602a) differs slightly:
B EEA which may be translated as: “The fools seeing their wives well
adorned, *“ one could also take F to mean ‘son’ and ffi  ‘items of adornment’
(i.e. jewelleries, etc.) in which case the line would read: “The fools seeing their
wives, sons, and decorative items”. Cf manikundala of Dh(P) 345c.

Cf Dh(P) 345; PDh 143; Udv(Sk) Il 5; Dh(Gr) 169; DhAv(C) p.602a; Udv(C1) 6
p.628b; Udv(C2) 5 p.778a; SA 1235 p.338b; SA(Var) 62 p.395b; ThUdv(E) 5 p.9.

S — lit ‘not looking at’; probably corresponding to anapakkhino. The
corresponding line in DhAv(C) (p.602a) has 3% ‘not getting close to'

Cf Dh(P) 346; PDh 144, Udv(Sk) 1 6; Dh(Gr) 170; DhAv(C) p.602a; Udv(C1) 7
p.628c; Udv(C2) 6 p.778a; SA 1235 p.338b; ThUdv(E) 6 p.10.

Sithilam in Dh(P) 346b appears probblematic. Corresponding to this word, Udv(Sk)
has susthiram which Liiders regards as a true reflection of the original word in the
verse. He was however perplexed by the ThUdv version which supports sithilam.
This, according to him, could be explained by the possibility that the Tibetan trans-
lator might have had access to an older Indian version other than the Sanskrit.
Brough (op. cit. p.230f), on the other hand, considers this fact to be “the conclusive
argument:, and rejects this theory adding “that the revised and more Sanskritic
version of the Uv was alone responsible for the intrusion of susthiram.....”

For a further consideration of this problem, we may here add the following infor-
mation from PDh and the Chinese sources:
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PDh here reads sukhumam (= Siksma), against Dh(P).

The corresponding line of our verse reads %€ [&

B : ‘deep, strong, and difficult to escape.’ ‘Difficult to
escape’ should appropriately correspond to duppamuiicam,
duspramoksam (Udv(Sk), same in Udv(C1), Udv(C2) and
TbUdv), dupramuiicam (PDh) and drupamoksu (Dh(Gr)). It
remains then to compare ‘deep, strong’ with the first two terms
of the different versions.

Firstly, we may note that Udv(Sk) here has samantatah
susthiram, the first term being adverbial only, and the Chinese

[E (‘strong’) supports susthiram. We might even understand
the two Chinese words ¥€[&  as together expressing one sin-
gle idea of being ‘deep and strong’ -‘deep’ being added by the

translator because of the idea of ‘difficult to escape’ The two

words together also corr. to dalha in Dh(P) 338a; and thus
here too they quite probably corr. to dalham in a. In this case
our verse appears not to have any correspondent for sithilam
in b. On the other hand, %€ (‘deep’) is one of the translations
for §iksma in Buddhist texts, so that it may well correspond to

sukhumam of PDh. Alternatively, as the Pali oharinam has the
meaning of ‘taking down’ (and certainly so explained in the

commentary); it is possible that, if indeed the original for Dh(C)
here was something of the form of ohdrinam, so Chinese trans-
lators might choose to render it as ‘deed’ - ‘deep down’. In this

case, it would also imply that the following word, sithilam,
could possibly be (as Liiders said) a corruption of an original

form corresponding to that rendered as ‘strong’ in Dh(C), quite
in spite of Brough’s objection.

Udv(C1) here has #% (‘lax’); thus, like ThUdyv,

supporting the Pali sithilam. Its commentary (p.628¢c) explains
this with the following allegory: In the past, a king bestowed
an amnesty on all the prisoners. However, among the latter
there were two types: One fervently wished to get out, while
the other delighted in staying on.” The word ‘lax’ refers to the
fact that though [the latter type of prisoners] were given the
amnesty, they were unwilling to leave.” This commentarial al-
legory might also therefore lend support to one of Brough'’s
alternative suggestions that the original verse possibly had
sithila - compounded with the following word: ‘a fetter hard to
untie for those who are morally slack’ ( Brough, p.231).

Cf DhAv(C) p.602b(identical): Udv(CI) p.602b(identical): Udv(C2)

p-778b(identical).
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Cf Dh(P) 347, Dh(Gr) 171; DhAv(C) p.602b.

Cf Dh(P) 349; Udv(Sk) Il 1; DhAv(C) p.602b; Udv(CI) 1 p.632b; Udv(C2) 1
p.778b; YBS 18 p.379b; TbUdV(E) 1 p.12.

Cf Dh(P) 350; Udv(Sk) 1l 2; DhAv(C) p.602b; Udv(CI) 2 p.632¢c; Udv(C2) 2
p.778b; ThUAV(E) 2 p.12.

Cf Udv(C1) p.632a; Udv(C2) p.778b.

The verse in Udv(ClI) is the same, except for the last line: ‘Like a fish entering
prison’.

Udv(C1) (p.633a) includes the first two lines with the previous verse. After having
commented on the latter it appears to go on to justify the inclusion of the two lines
as follows: “[Just as a medical doctor would prescribe the type of medicine and
dosage in accordance with the need of the patient], the Buddha is also the same....
He observes the mind of sentient beings: For those who need one gatha, He would
discourse one gatha; for those who need five lines [in a gatha], He would discourse
five lines; for those who need one and a half lines (one and a half gatha ?), He
would discourse one and a half lines. At the time as the Bhagavat had observed the
thoughts of the fishermen, He uttered the gatha (i.e. our verse #20). Among the
audience, [however] some were indulgent and heedless, hence for their sake, He
uttered the [two additional lines]”.

The Udv(C2) (p778b) also similarily includes two lines of the same import , with
the four lines which are practically identical to our verse #20.

We have rendered this line in the light of Dh(P) 352. Independently, however, one
might understand this line as: “~—completely liberated, here and here-after” or “Lib-
erated from all ‘this’ and ‘that’ {-the extremities]”.

Cf Dh(P) 352, PDh 147.

The Chinese % means to be stained or dyed, and often correspond to the Skt
‘/raj.

No paralle] verse has been traced so far.

Cf Dh(P) 353; Udv(Sk) XX1 1; Mvu iii 118. Note that whereas in the Pali and Skt
versions, the pronoun and verbs are in the first person: it is clearly not so in our

Chinese verse. This probably constitutes an instance of evidence that Dh(C) was
not a tr. from Dh(P); it being quite unlikely that the translators of Dh(C) would
have missed a simple, clear indication of the first person.
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#%  is the Chinese translation for siitra.
7 —lit. “The Way’.

Cf Dh(P) 354; Udv(Sk) XXV1 31; Udv(Cl) 27 p.735; Udv(C2) 36 p.791af;,
TbUdv(E) 28 p.104.

For the third line, Yuan edition has Bf instead of X  ;and all the other editions
have &  instead of & .The verse also occurs in Udv(CI) (p.630b), giving the
same variant reading £ % Z as in the other versions. We have there-
fore opted for this reading which is also supported by Dh(P) 355.

£E can mean both ‘harm’ and ‘kill’

Cf Dh(P) 355; Udv(Sk) II 16; DhAv(C) p603a; Udv(C1) 17 p.630b; Udv(C2) 18
p.778b; TbUdv(E) 16 p.11.

Cf Dh(P) 356 (also see 357-359); PDh 152; Udv(Sk) XVI 16; DhAv(C) p.603a;
Udv(CI) 13 p.705; Udv(C2) 13 p.785b, 18 p.785b; MVS 28 p.142a, 94 p487a,
0ldMVS 15 p.110c; ThUdv(E) 15-20 p.62f.

Cf Dh(P) 123; PDh 116; Udv(Sk) XXVIII 14; DhAv(C) p.603a; Udv(C1) 14 p.744a;
Udv(C2) 13 p.792b; TbUdv(E) 14,15 p.113.

It is difficult to see how Beal (p.91) can arrive at the following translation of this

verse (in DhAv(c) p.603b & contravene’ in the third line is replaced by 2

‘quickly’).

“Of the mind alone is lustful desire; from oneself arise the five longings of sense.
Haste, then, to bind these five desires, and prove thyself a hero indeed.”

No parallel verse has yet been traced.

Cf Dh(P) 351; Udv(Sk) XXV128; DhAv(C)p.603; MVS 33 p.173a;

Cf Udv(Sk) 11 1; Udv(C1) p.627a; Udv(C2) p.778a; TbUdv(Sk) (E) (1 p.9).

TbUdv(E) has:

“Desires arise from (wrong) conceptions.
So know them as desire’s root.

Avoid conceptualizations,

And then desire will not arise.”
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One could also translate B8 in our verse as ‘concept’ or
‘conceptualization’.But then the third line will read, “The moment I cease concep-
tualizing about you”, which does not sound very right - ceasing to conceptualize

craving can not necessarily deny its existence experientially, unless of course we
“avoid conceptualizations” altogether, or unless we are talking about only the con-
cept of craving.

Cf PDh 283; PDh 361; Udv(Sk) XVIII 3; Dh(Gr) 93; Udv(C1) 3 p.708c; Udv(C2)
3 p.786a; TbUdv(E) 3 p.61.

Cf PDh 284; PDh 362; Udv(Sk) XVIll 4; Dh(Gr) 94; Dh(C) 10 p.569b; Udv(C1) 5
p.708¢f; Udv(C2) 5 p.786a; TbUdv(E) 4 p.67.
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34 THE SRAMANA

The chapter on ‘The Sramana’ consists of exhortations of proper Dharma, which, when the
disciple practises accordingly, will lead to the goal of liberation and purification

1 Upright with regard to eye, ear, nose and mouth,
And ever restrained in body and mind;
A bhiksu who practises thus
Can be free from all sufferingt.

2) Transgress not with hand or foo
Restrain speech and be cautious in action
Always delight in meditation within,
Practise solitude3 and be silent.

3) Learn to be controlled in tongue,
Moderate in speeds, and not exciteds,
Bound? to [expounding] the meaning and Dharms8;
Make sure to be gentle in speectf.

) One who is fond of the Dharma, delight in the Dharma,
Ponders over and confides in Dharma,
- Such a bhiksu, following the Dharma,
Is upright [in the Dharma], and wastes no efforti0.

5) In training one should not seek gaint1,
Nor should one course coveting others’.
A bhiksu who covets others’
Cannot attain to concentration!2,

6) A bhiksu who seeks little,
And accumulates not with what he gets!3
Is praised by gods and men,
Having a pure life, untainted!4.

D A bhiksu who practises kindness,
Who loves and respects the Buddha’s Teaching,
Who is deep into concentration and insightS;
Attains happiness when the conditionings!é ceasel7.

8) All mental and physical objects
are unreal; don’t be deluded.
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He who grieves not when they are not near,
Is truly a bhiksut9.

Bhiksu! bail water out from the boat!

When empty within, it becomes light.

When greed, hatred and ignorance are removed,
This is Nirvana20,

Abandon five, cut off five?!,

And meditate on the five faculties?2,
He who can analyze the five [fetters]
Thereby crosses over the river23.

Meditate without being heedless.

do not let desires disperse [your mind].

Do not swallow a [red-hot] copper,

And then be vexed at the body being burng4.

There is no meditation25 for one without wisdom,;
No wisdom for one without meditation.
Enlightenment?6 is born of meditation and wisdom;
[With them] one can reach Nirvana?7.

One should?8 learn to enter into the empty;

Go into retreat to calm the mind;

Delight in solitude;

And one-mindedly contemplate on the Dharma29.

One should subdue the five skandhas;
And overcome the mind to be like wateso0,
Peaceful and calm,

- This is the taste of ambrosia3!.

He who accepts not what he [already] has,
- This is a wise bhiksu.

He is controlled in the sense, and content,
And observes all the disciplinary rules.

Let his life be pure in conduct;

Let him seek spiritual friends;

Let the wise fulfil others’ [need];

[Thereby] transcending suffering to find bliss?3.
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an Just like Jasmine flowers34,
Which fall off themselves on withering;
When greed, hatred, and ignorance are removed,
Transmigration is automatically transcendeds.

(18) Calm in body, and speech,
Mind ever remaining quiescent;
A bhiksu who loathes the worldly
Is said to have experienced tranquility3s.

(19) One should command one’s body37,
And within, struggle with one’s mind.
Guarding his body and mindful of the Truth,
A bhiksu lives happily38.

(20) One is one’s own Self.
The non-existent being reckoned [as real], the self exists.
Therefore subdue3? the self;
When tamed it will be like a fine [horse}o.

1) [A bhiksu] joyful in the Buddha’s teaching,
Will, with much joy,
Attain to quiescence,
The cessation of conditionings and eternal blisstl.

22) He who while young#2 practises
In accordance with the Buddha’s Teaching;
IHumines the world,
Like the sun free from clouds3.

(23) Completely without conceit and deceit4;
Untainted like lotus in water,
He learns to give up this and that,
Knowing this to be the superior way4s.

(24) Craving removed, without longings,
Not liable to being tainted, like a lotus;
A bhiksu will thereby cross the river,
*For, desires being conquered understanding arises.

25) Stop the stream [of desire] and reflect#6 yourself

Turn back4? your mind from desire,
Unless you48 cut off desire,
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Your one-mindedness will stilk? slip away30.

(26) Do it, do it - [persevere];
Control yourself with strength.
If, having left home you get slack,
Your mind will get defiled againS!.

(27)  He who is slack in his practice,
Not ending the tiring thoughtss2,
Is not living a life of purity
- How then can be reach the Great Gens3.

(28) Sramana, whither are you coursing?
If your mind is not controlled,
Step by step you’ll get stuck,
Being dragged on only by [lustful] thoughtss4.

29 He who, though with the robe over the shoulders,
Restrain not his evil acts;
He is the worst of evil doers’s,
And will fall into evil destinies’s.

30 [Mind] being untamed, discipline becomes difficult;
One is [helpless] as a rotten tree against the wind.
What one does is for one’s own sake57
- So why not strive hardss!

31) A ‘ceased-mind’5? is not one with a shaven head,
While being arrogant and unruly.
Giving up greed and mindful of the Ways0,
One becomes worthy of being a ‘ceased-mind !

(32) A ‘ceased mind’ is not one [simply] with a shaven head
While being heedless and faithless.
He who can end all sufferings,
Is a superior §ramana62
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Notes

Dh(P) has 2 stanzas corresponding to this, of which the second (361) is closer to
the Chinese. The corresponding verse in Udv(C1) (p.662) is virtually verbatim the
same as Dh(P).

Cf Dh(P) 360, 361; Udv(Sk) VII, 11; Prat(Sarv), PDh 50, 51; Prat(Miila); Epind IV
135 (cf also Prat (Mahas);, Mvu iii 423; Abhav p.208; Dh(Gr), 51, 52; Udv(C1)
p.662bf;, Udv(C2) p.781a; EA 12, p.604bf; 44 p.787b; T22 p.200a, p.206b; 722
p.213¢; T22 p.555c¢; T22 p.565a; T23 p.478c; T23 p.488b; MsarV(C) 50 p.904c;
MSarbnV(C) 20 p.1020a; T24 p.507c; T24 p.517b; T24 14 p.616b; T26 p.77b.

We have followed Yuwan and Ming and Udv(C1) (765b) Dh(C) has B  (‘accord
with’).

F—F7 , corresponding to eko in Dh(P) 362. However Udv(C1) (p.765b) here
has SFfTREHC R which may be rendered “one who keeps his practices (
5FfT ) is called a bhiksu”, thus giving no suggestion of the sense of eka. The
sense of “keeping practices” is suggested by the words ANREIEST (‘does

not correspond to Dharma practices’) in the commentary of Udv(C1) (loc. cit.).

Buddhadatta (p.97) asserts that uttamo in saiiatu ttamo of Dh(P) 362 refers to the
mind, which is “one’s highest thing.” But this is not supported by any other parallel
verse.

This stanza seems quite clearly to be an exhortation. However in Dh(P) 362, it is
the description of how a bhikkhu should be.

Udv(C1) is identical for the first three lines. Cf Dh(P) 362; Udv(Sk) XXXII 7;
Dh(Gr) 53; PDh 52; Udv(C1) p.765b.

We follow Yuan, Ming and Sung, being supported by Dh(P) 363 and Udv(CI)
commentary (666¢). It may suggest a reading corresponding to mattabhani in stead
of mantabhanpi. For a discussion of the latter from, see Brough p.249 and
Palihawadana n4 p.501f.

Literally: ‘composed’, ‘calmed’. Cf anuddhato in Dh(P) 363 and A& in
Dh(C) 8.8 p.561c and in Udv(C1) p.666¢. Buddhadatta p.97 however translates the
Pali word as ‘not puffed up.’

SE lit. 'fixed' or should Z& betaken as §¢ which often corresponds to dipa ? If
this be so, we may render this line as: “serving as an illuminator for meaning and
Dharma”.

Dh(P) 363 and Udv(C1) (p.666¢) clearly suggest that 3 ,corresponds to the
dvandva compound artha-dharma, though the Chinese term could be understood as
“meaning of the Dharma”. 257
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We have rendered this line in the imperative, since the word in the very first line

suggests the imperative sense (‘should’). Udv(C1) (p.666¢c) however, agrees with
Dh(P) 363. cf Dh(P) 363; PDh 54; Udv(Sk) VIII, 10; Dh(Gr) 54, Udv(Cl) 10
p.666¢; Udv(C2) 12 p.781b; TbUdv(E) 10,11 p.32.

Udv(C1) (p.765c¢) has an identical verse. Its commentary ( loc. cit.) says “A bhiksu
by following the Dharma, attains Nirvana; and advances in the arya-madrgas, with
no effort wasted.”

Cf Dh(P) 364; Udv(Sk) XXXII 8; Dh(Gr) 64; Mvu iii 422; Udv@&1) 8 p.765b;
Udv(C2) 7 p.796bf.

The Dh(P) 365 line here, salabham natimaiifieyya is well supported by Dh(C) 33.8
(p.571c¢) and Udv(C1) (p.691c) : BB FE (“should not rely on one’s own
gain” ie. should not be too presumptuous of it.

Udv(C1) (loc cit) explains: “one does not rely on the fact that one is virtuous to
belittle others that they have no virtues, being Devadatta’s followers.”

Dh(C) has another similar stanza in 33.8, which may even be closer in meaning to
Dh(P) 365. This stanza is also found verbatim in Udv(C1) (p.691c). Cf Dh(P) 365,
Udv(Sk) X111 8; Dh(Gr) 61; PDh 55; Udv(C1) 9 p.691c.

The line, which is identical in Udv(C1) (p.764c) is explained by the commentary
of the latter as follows:

“A bhiksu who goes begging constantly reflects thus, ‘what I now seek is only for
what I actually need [and no more]. I do not keep any remainder, taking it as my
asset.” If anything remains, it must be given away immediately and not be kept for
long. Thus, the Buddha’s Vinaya says that if the parents are advanced in age and
bed-ridden, or if fellow bhiksus have been seriously ill and not capable of moving
about, a bhiksu is allowed to beg for any amount in order to offer to the aged and
the sick.” Our translation follows this commentary.

Udv(C1) (p.764c¢) has a verse identical with lh~is, except for the first line. Cf Dh(P)
366; Udv(Sk) X111 12; Dh(Gr) 62; PDh 56; Udv(C1) 1 p.764c, 12 p.692a; Udv(C2)
1 p.796b; TbUdv(E) 1,2 p.144.

The above six verses are not in exactly the same order as the Dh(P).

I8 ; generally standing for samatha-vipadyana.

T : samskara.

Identical verse in Udv(C1) p.764c, Dh(Tb) (p.147) too has a verse virtually identi-

cal in meaning. Also cf Dh(P) 368; Udv(Sk) XXX1121, 20, 22; Mvuiii 421; Dh(Gr)
70; PDh 59; Udv(C1) 12 p.733b; Udv(C2) 14 p.740c; TbUdv(E) 23 p.147.
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(22)

(23)
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(26)
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Udv(C1) (p-766a) comments on this identical line thus: “....... Does not draw near
to dangerous dharmas ....... By danger is meant worldly conventions....”

Udv(C1) (p.766a) has an identical verse except for one character in the third line (
% instead of % ). Following Udv(Cl), ¢ would give: ‘Not drawing near, not
coveting’. Cf Dh(P) 367; Sn 950, 861; Udv(Sk) XXXII 17; Dh(Gr) 79; Udv(C1)
12 p.766a; Udv(C2) 11 p.796c¢.

Th®%tanza in Udv(C1) under the chapter on Nirvapa (p.733b) is much closer to the
pali - in fact virtually verbatim identical.

Cf Dh(P) 369; PDh 57 Udv(Sk) XXV 12; Mvuiii 421; Dh(Gr)76; PDh57; Udv(C1)
12 p.733b; Udv(C2) 14 p.790c.

According to the Pali tradition, the first five refers to the pajica-orambhagiya
samyojanani (kamaraga, vyapada, sakkayaditthi, silabbataparamasa, vicikiccha);
and the second five refers to the paifica-uddhambhagiyasamyojanani (raparaga,
ariiparaga, uddhacca, mana, avijja).

ie.Sraddha, virya, smyti, samadhi, and prajiia.

This stanza is not found in any other Chinese version of Dharmapada. However, it
occurs in Samyuktigama 1002 (p.262c), 1313 (p.360c); and SA(var) 140 (p.427c¢).
Cf Dh(P) 370; Dh(Gr) 78; SA 1002 p.262c; SA(var) 140, p.427c

A similar stanza occurs twice in Udv(C1). The first comes under the chapter on
§ramana (p.766¢) and is identical with the Dh(C) one; the second, different in word-
ing, comes under the chapter on ‘Mind’ (p.761b).

Our understanding of b of our stanza would render support to the conjecture by
Senart (Vide Brough p.195), D. Andersen (op. cit. p.192) and Palihawadana
(“BHAMASSU Re-examined” in Vidyodaya Journal of Social Sciences Vol.1No.1
pp-83-89): That in Dh(P) 371 the verb in question should have been one corre-
sponding to the aor. 3.pl. caus. of bhram, and that the subject should have been
kamagupa. Palihawadana (op. cit.) in fact surmises that bhamassu was derived
from an older form bhamessu, 'aorist-optative’ 3.pl. from bhameti, against Brough’s
(op. cit. pp.194ff) suggestion of a supposed earlier reading bhavassu in the Pali
tradition.

Cf Dh(P) 371; Udv(Sk) XXXI 31; Dh(Gr) 75; Udv(CI) 9 p.766c, 21 p.761b;
Udv(C2) 18 p.796¢, 20 p.795¢; TbUdv(E) 32 p.138.

# |, transliteration for dhyina and jhana .

Wetake # to correspond to bodhi . Udv(C2) (p.796c¢) has
HEREEE which is the sense of our translation.

Identical stanza in UdV(Cl1) (p.766b); except that ¥T  ('near’) replaces X
(‘reach’), making this line closer to that in Dh(P) 372.
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(32)

(33)

(34)

(35)

(36)

Cf Dh(P) 372; Udv(Sk) XXXII 25, 9; Prit(Mahas); Dh(Gr) 59; PDh 62; Udv(C1)
18 p.766; Udv(C2) 17 p.796¢c; TbUdv(E) 30 p.148.

The sense of the verse is definitely imperative.

Similar verse in Udv(CI) (p.765c).
Cf Dh(P) 373; DhpA 75; Abhav 121; Udv(Sk) XXXII 9; Dh(Gr) 55; PDh 60;
Udv(C1) 9 p.765¢c; Udv(C2) 8 p.796¢;, ToUdv(E) 10 p.145.

Cf Dh(Gr) 56.......... udaka-vaya. The original of Dh(C) could be some thing of the
form udaka-viya in place of udayavyaya.

This stanza is an instance suggesting that the original of Dh(C) was not necessarily
Dh(P).

Similar stanza in Udv(C1) (p.765c¢) and Udv(C2) (p.796c); both contain the water
simile.

Cf Dh(P) 374; Udv(Sk) XXXII 10; Dh(Gr) 56; PDh 61; Udv(C1) 10 p.765c;
Udv(C2) 9 p.796c.

This stanza corresponds to the first four lines of Dh(P) 375.

Cf Dh(P) 375; Udv(Sk) XXXII 26, 27, 6; Dh(Gr) 59, 60; PDh 63; TbUdv(E) 6
p.145.

A possible alternative rendering of a would be: ‘He who does not enjoy (3% )
what he has’.

This stanza corresponds to Dh(P) 375ef and Dh(P) 376. A similar verse occurs in
Udv(C1) (765b). Also cf Udv(Sk) XXXII 6; Dh(Gr) 60; PDh64; Udv(C1) 6 p.765b;
TbUdv(E) 7 p.145.

We may note that the division of this and the preceding verses agrees with Dh(Gr)
(59, 60) and PDh (63, 64) and not with Dh(P) (375, 376). Moreover, Dh(C) 16ab
and Dh(P) 375ef appear to be in reverse order.

e (p.vassika). Udv(Cl) (p.709) has REFFEE “flowers of rainy
season’; cf Udv(Sk) XVIII Puspa Il varsasu hi yathd puspam. PDh 133 has vassiki.

Similar stanza in Udv(C1) (p.709¢c), Udv(C2) p.786a; both, however include the
stanza in chapter on “Flowers”.

Cf Dh(P) 377; Udv(Sk) XVIII 11; Dh(Gr) 298; PDh 133; Udv(CI) 11 p.709c,
Udv(C2) 14 p.786a.

Of the three parallel stanzas in Chinese - Dh(C), Udv(C1) (p.766¢), Udv(C2) (p.796c)

260



(37

(3%)

(39
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43)

44)

(45)

(46)

én

(p.796¢) - Dh(C)is much closerto Dh(P)378, PDh1V, 53 and TbUdv(E) 29 (p.147),
Udv(C1) and Udv(C2) are identical here. Also cf Udv(Sk) XXXII 24; Dh(Gr) 133.

B is ‘body’, and seems to contrast :{;  ‘mind’ in the next line. Similarly in the
third line, ‘guarding the body’ seems to contrast ‘[mentally] mindful of the Truth.’

Our Dh(C) is the only Chinese version here.
Cf Dh(P) 379, Udv(Sk) 1V 4; Dh(Gr) 60.

#8 lit= ‘decrease’, ‘damage’. But it could also be a misprint for & be cautious’
cf Udv(C1) (p.712a) and Udv(C2) (p.787a) (identical in wording), particularly the
line BB EHIE - “Therefore be cautious of your ownself’. Alternatively
#8  could also be a misprint for #§  which can then bq understood as
BE give up’, in which case the line can be translated: ‘Therefore give up the
self’

With regard to this stanza, the parallel Pali version ( Dh(P) 380) is much closer to
all the other versions: Udv(C1) 12 p.712c; Udv(C2) 16 p.787a; Udv(Sk) XIX 14;
PDh 322; and TbUdv(E) 12 p.73.

This stanza has no parallel in the other Chinese versions.
Cf Dh(P) 381, Udv(Sk) XXXII 21 (also see XXXII 20); Dh(Gr) 72a; PDh 59;
(Also cf TbUdv(E) 28 p.147).

Dh(C) 10.19 is closer in sense to Dh(P) 382. One could perhaps also read
LET) as ‘little’, which will also give a meaningful line = ‘If one has even a
little of one’s practice’. However, our choice of reading is supported by the sense
of other parallel verses in Pali, Chinese, etc.

Cf Dh(P) 382; Udv(Sk) XVI1 7 (also XVI 8ab, 5cd; XV lef); Dh(C) 17 p.562;
DhAv(C) p.584b; Udv(C1) 8 p.704c; Udv(C2) 8 p.785b; SA 1077 p.281b; EA 31
p.721b; T2 p.512a; MVS 26 p.125b; TbUdv(E) 7 p.61 (also cf 8 p.61).

We should note that for the next 2 verses, each line consists of one more character
(ie. 5). w

i3 in the first line repeats the idea of #& , both meaning ‘conceit.” But &
could also be a misprint for 5§ ‘deceit’, which we have preferred. (cf ThUdv(E)
17 p.157).

This and the next stanza seem to have no parallel elsewhere. But ¢f TbUdv(E) ‘the
monks’, 36, 37 p.148f; 17 p.157. The last line of # 24 is obscure; the tr. here is
tentative.

We have opted here for the variant reading in all the other versions, except DhAV(C)
which has £  (‘support’, ‘hold’). Our text has {%  (‘rely on’).

Our text has #i (‘to flow away’). Sheng has #¥T  (‘to be near’). We have opted
for reading in Ming.
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(50)

(61

(52)

(53)

= for CH is a common polite address for ‘you’. Ming as well as
DhAv(C) (p.604b) has A ‘man’.

Beal opted for the Sheng variant i (‘by’, ‘from’), and so translates the line as
“..... is led on by one thought alone (to do this and that, till he destroys and ruins
himself””). One can notice his rather unnatural extrapolation within the brackets.
Moreover, even if the option of Hi  is taken, his rendering is unjustified from the
point of view of Chinese syntax.

Cf DhAv(C) p.604b. No other parallel verses have yet been traced.

Beal does not take this to be the last (4th) line of this verse, as it obviously should
be. Instead, he drags it on (as he quite often does, in numerous other cases) to be
linked with the next verses (See Beal p.94). Such a practice messes up the meaning
of the major part of whole group of verses from (25) to (30). Cf our translation to
his very contrived translation below:

“Stem the stream (of inclination), pause and reflect, trample down the lustful de-
sire. A man who does not destroy desire is led by one thought alone (to do this and
that, till he destroys and ruins himself). Be up then, and dare to do! Bind thyself
fast. The man who has left home (to become a Shaman), and yet gives away to
idleness and sloth - whose mind still hankers after impure indulgence - is like the
rotten tree against which the wind blows, which can hardly resist its force, but is
soon blown down”.

DhAv(C) (p.604b-c) appears to have regrouped the verses from (25) to (30), putting
(28) and (29) before (25). It seems to have invented a nice story to serve as com-
mentary to this whole group of verses, contriving in such a way as to justify mov-
ing up verses (28) and (29) to the front.

In the commentarial story, Beal (Joc. cit.) seems to have misunderstood at certain
placess AKX & MR E T H A
e FHIE B LA BEHHARK

Beal: “........ warn travellers away from the place if they had missed their way, or
likely to trespass on the field without knowing the danger , lest they be shot “(italics
ours). Correct trans. “...To whomsoever who intends to go [into the garden], she
would yell out to show the proper way so that this person may enter the garden
[safely]. One who does not know the way ( 41 - Beal seems here to be
misled by the meaning of this three words in colloquial Chinese: “does not know’.
But Z here can only mean “way’) is sure to be shot dead by arrows.”

Cf DhAv(CI) p.604b; Udv(CI) p.767a

DhAv(C) (p.604c) has 55  (‘temptation’) instead of 45  (‘exhaustion’) as in our
text and all the other versions.

This verse also occurs in DhAv(C) p.604c and Udv(C1) p.767a. Beal’s (p.94) free
rendering here gives not the slightest hint of the sense of this line at all.
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Cf DhAv(C) p.604b (also cf Udv(Sk) X17).

Or ‘Doing evil [after] evil’. Cf DhAv(C) 604b which has 1TEfTH ‘an
evil practitioner’. The other version of DhAv(C) reads 1T EREH (‘He is the
doer of all evils (or evil after evil’), or ‘he is the doer of the worst of evils’. Ming of
Dh(C) reads fTEEEIE (‘He who does evil dies.”).

ie. durgati; cf DhAv(C) p.604b.
Cf Dh(P) 307, PDh 113; Udv(Sk) X1 9; Dh(C) 2 p.570a; DhAv(C) 4 p.604b;
Udv(C1) 9 p.679b; Udv(C2)9 p.782c; SmP(C) 12 p.755¢; T247 p.878c; TbUdv(E)
9 p4l.
We follow the reading in Ming and DhAv(C) here.
Cf DhAV(C), p.604c

Bl This is a common translation of ¢ §ramana’ in ancient Buddhist texts.
B3E - lit ‘thinking of Tao.’
Cf Udv(C1) p.766a; Udv(C2) p.796¢; TbUdv(E) 13 p.157.

Cf Udv(C1) p.766a; Udv(C2) p.796c; TbUdv(E) 13 p.157.
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35 THE BRAHMANA

The chapter on “TheBrahmana’l explains that one who is pure in speech and action, and
faultless in theories, can be regarded as a spiritual cultivator.

o)) Stop the stream [of craving]? and cross over,
Be desireless like a brahma;,
Having known the exhaustion of conditionings,
One is indeed a brahmana3.

) By means of the non-dual dharmat,
He is purified and crosses the sea;
All his fetters of desire are removed
- Such a one is a brahmanas.

3) He who is at easeé with other and no-other7;
For whom [both] other, [not] other, are void;
He who gives up sensual craving;
Is indeed a brahmanas.

4) He who is meditative, stainless;
Whose deeds are corruption-free;
In whom there does not arise higher seeking;
Is indeed a brahmana'o.

6)) The sun glows by day;
The moon shines by night;
The warrior shines in the army;
In meditation glows the spiritual cultivator.
The Buddha appears in the world,
IMuminating to dispel darkness everywherel!.

(6) One is not a brahmana on account of the shaven head;
"Nor is one a brahmana because one utters mantras!2.
It is one who gives up all evil
Whom may be called a spiritual cultivatori3.

) A brahmana is one who exits from evil;
A brihmana is one who enters rectitude.
Having renounced one's own defiled deeds!4.
One is regarded as having left homels.
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(8) If one is calmed!éwith regard to the pleasant
And at hearty attaches to naught
- Having [thus] renounced and rectified {attachment]
One extinguishes all sufferings!7.

©)) He whose body, speech and mind
Are pure without any fault;
Who is restrained!8 in this threefold action,
Is indeed a brahmanat®.

(10) If your mind understands
The Teachings of the Buddha;
Look into your mind and take refuge in yourself,
[As a brahmana] purifies himself with wate20.

€9)) Neither on account of clan nor matted hairs.
Is one called a brahmana
He whose deeds are truthful and righteous,
He is pure, and this makes him a virtuous one!.

(12) What for is your contrived hair, witless one!
What for your straw clothes?
When within you remain attached,
What's the use of external renunciatior?2?

13) He who wears poor clothes,
Who personally practises the dharma,
Who meditates on retreat,
- Is indeed a brahmana23.

(14) The Buddha does not teach one
To elevate oneself and make self-claims;
One according with truth, and undeceitful,
May be called a brahmana24.

15) He who giving up all objects of craving,
Does not vex his mind with lusgs.
Who renounces all that pertains to craving;
Is indeed a brahmana2s.

(16) He who has cut off the river of transmigratior?7,

Who has forbearance and transcends [the worldPs,
Who is self-awakened and out of the moats?9;
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Is indeed a brahmana30.

an He who in the face of being abused and hit,
Endures quietly without anger;
Who has the power of patience;
Is indeed abrahmana3l.

(18) He who, in the face of being attacked,
Does naught but remains mindful of his precepts;
Who maintains proper32 postures, self-controlled;
Is indeed a brahmana33.

(19)  He who abandons evil dharmas in his mind,
Like a snake shedding its skin;
And is not tainted by desire,
Is indeed a brahmana34,

(20) He who realizes life to be unsatisfactory,
And thereby ceases to have [sensual] thoughts3s;
Who can lay down the burden;
Is indeed a brahmana3s.

21 He who understands and has profound wisdom;
Who distinguishes the right and wrong paths;
And who has reached the high[est] goaB7;
Is called a brahmana3s,

(22) He who can give up the household life,
And has no fear39 of the household;
Who has few needs and little desire;
Is indeed a brahmana®.

(23)  He who let free living things,
Who harbours no thoughts of killing,
Who causes afflictions to no-one,
Is indeed a brahmanas!.

(24)  He who avoids disputes,
Who resents not when offended,
Who is friendly to the hostile;
Is indeed a brahmana%?
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27)

(28)

(29)

(30)
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(32

He who removes greed, anger, delusion,
Conceit and other evil,

Like a snake shedding its skim3;

Is indeed a brahmanat4.

He who is cut off from worldly associations;
Who utters no harsh words;

Who carefully investigates the Eight-fold Path;
Is indeed a brahmana#s.

Those considered by the world as good or bad#,
Those which are long, short, thick, thin

- He takes not [any of them] which is not givert7;
Such a one is a bradhmapa48.

One’s deeds being pure in this life,

There can be no defilement in the life after.
[Thus] without practising any [evil dharmas}®.
- One is called a brahmanas.

Renouncing the body, without a supporting basis’!,
Not reciting [the doctrines] of other discipline;

He attains the Deathless Cessation.

Such a one is a brahmanas2.

He who, with regard to good and evil,
Has got rid of both these deedss3,
Free from sorrow and dust,

Is indeed a brahmanas4.

He whose mind is joyful, stainless
Like the moon in its fullness,
Who is free from defamation,

Is indeed a brahmanass.

Seeing that the fools, in coming and going,

Fall into the moats to suffer;

He desires to cross over the other shore alone,
Disregarding the words of others.

Only he in whom [birth] ceases and arises no more,
May be called a brahmanass.
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(34)

(35

(36)

@37

(38)

(39

(40)

He who has cut off lust,

Who is homeless, desireless,

Whose lust for existence is destroyed
May be called a brahmanas7.

He who is away from the human community
And does not fall into the celestial community.
- Not going to any community whatsoever;
May be called a brahmanass.

He who has given up pleasure and displeasure;
Who is extinguished, without heat remnant;
Heroic, defeating the whole world;

Is indeed a brahmanasd.

He for whom birth is no more,

And at death is without destination;
Who is awakened, happy and detached;
Is indeed a brahmanat0.

He who has transcended the five destinies;
Whose destination [at death] cannot be known;
Who has completely destroyed all habits!;

Is indeed a brahmanas2.

He for whom, before and after,
Ands3 in the middle, there is naught;

~ Without holding on, without discardings4;

He is indeed a brahmanass.

The most heroic, the most fearless,

- He who is self-released,

Who is enlightened, and whose mind is unshaken,
Is indeed a brahmanas.

He who knows his past lives,

And his previous transmigrations:

Who has the means for ending birth;

Whose insight penetrates the highest profundity;
Who is wise like a silent-ones7;

Is indeed a brahmanats.
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Notes

Note that PDh has this as the third chapter and places it before that on bhikkhus.

Cf Udv(C1) p.774c ‘Like a practitioner who does not cut off the stream of crav-

’

ing.

Cf Dh(P) p.383 S: 49; PDh 34; Udv(Sk) XXXIII 60; Dh(Gr) 10; DhAV(C) p.605a;
Udv(C1) p.770a, 1 p.678a; Udv(C2) 9 p.796b, 1 p.798a. '

In a ‘cross over’ appears to correspond to parakkama (imperativt), asin PTS IV,
139, rather than parakkamma (absolutive) as in other editions.

The Pali tradition explains the two dharmas as samatha and vipassana. Cf Dh(C)
35.30 which also occurs in both Udv(C1) (p.771b) and Udv(C2) (p.798b). This
speaks of a brahmana as one who should permanently be freed from the “two cours-
ing WfT with regard to pdpa and punya (JRSEEE4E )”. 'The non-dual
dharma’ in the Chinese could simply refer to the Middle Way devoid of (two)
extremes. Beal’s (p.95) translation here is bizarre : “In (or by means) the two laws
of nothingness” and explains in the footnote ( Joc. cit.) that “The sense appears to
be regarding both this world and the other as nothing.”

Cf Dh(P) 384; PDh 41; Udv(Sk) XXXIII 72; Da(Gr) 14; DhAv(C) p.605a;
Udv(C1) p.770a; Udv(C2) p.798a; SA 1320 p.362c.

% could it be a misprint for 3 (‘pass over’); or 3% (a homophone, 'know")?

%  (‘other’) corresponding to para; #E{}f  apara, Udv(C1) (p.771a) which has
practically a word-for-word identical verse comments: “ ‘other’ refers to the six

eternal dyatana; ‘not-other’ refers to the six internal dyatana.” This appears to agree
with the Tibetan tradition (cf TbUdv(E) p.195 n398.) The Pali commentary seems
to have them the other way round; though SnA too explains param (in the context
of oraparam) as the external dyatana.

One could perhaps also understand & as ‘to go’, which is what Udv(C2) seems to
do. This would then result in a translation with a * siinyata philosophy’ : “When one
has gone to the other [shore], there will be no other [shore]....” (Cf Willemen, 23
p-170) One should, however, be safer to bear in mind the generally religion-ethical
- rather than profoundly philosophical - import of the earlier Dhammapada/
Dharmapada.

Cf Dh(P) 385 Udv(C1)24 p.771a, Udv(C2)23 p.798b; Udv(Sk) XXXIII 24; Dh(Gr)
35; PDh 40; TbUdv(E) 28 p.159.

¢ would seem to agree with Udv(Sk): vita-raga. The Pali commentary on the term
niddara of Dh(P) 205 appears to have known the connection here with riga: raga-
darathanam abhavena niddaro . Palihawadana (p.5S06 n.4) remarks that the corre-
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10)
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(12)

13)

(14)

(15)

(16)

sponding reading of vita-jjara could stem from an original with -jvara. This would
lend support to Brough’s (op. cit. pp. 185ff) suggestion of vikada-dvara as being
probably derived from vigata-jvara. Brough quotes (Joc. cit.) Liiders’ conjecture
that vitaddara stood for vitajvara, as confirmed by Udv(Sk) XXVIII 5. We may
add that the corresponding Chinese version in Udv(Cl1) 5 P.742c(=Udv(C2) 5
p-792a) 4 20 41 AR (‘without fever, without hunger-sensation’)
definitely supports the Sk. nirjvara. Udv(C1) comm. (loc. cit.) explains this fever
as raga, dvesa, moha and hunger-thirst.

For B (‘not arise’) the original could have been of the form a + ut
+Vpad, differing from Dh(P) anu + pra +‘/§p + ta.

Cf Dh(P) 386; Dh(P) 403cd; Udv(Sk) XXXIII 32; Dh(Gr) 480.
There seems to be no other parallel Chinese version for this verse.

Cf Dh(P) 387; PDh 39; Udv(Sk) XXXHI 74; Dh(Gr) 50; Udv(C!) 68 p.755b;
Udv(C2) 65 p.799b; TbUdv(E) 86 p.166.

S - lit: “utters the auspicious’.

Cf Udv(C1) p.770a (identical) Udv(C2) p.798a (identical except that fT re-
places 7 insecond line), Udv(Sk) XXXII 10; ThUdv(E) 13,12 p.157.

This and the next verse have no parallel in Dh(P). They are the only 2 verses in this
chapter which have 5 (instead of 4) characters per line.

REWBIT - ¢f attano malam in Dh(P) 388. Udv(C1) (13 p.770af, identi-
cal verse) comm: “The practice of a brahmana is to get rid of the evil dharmas [so
that] he will be pure within and without, with all defilements permanently removed.
He has no longings, and no conceit. His mind is concentrated and does not waver.
He is awakened to the root of all dharmas. His brahmacarya is established; what
needs to be done is done; and he is not subject to future rebirths. He cultivates the
pure practices (or: he lives the pure life) in their perfection”.

Udv(C2)however, has here: R FBRIT (i.e.has¥®s instead of &
).

Cf Dh(P) 388; Udv(Sk) X115; Dh(Gr) 16; Udv(C1) 13 p.770af; (identical) Udv(C2)
13 p.798a .

¥ should be understood as &= (‘to be calmed’, ‘to be appeased’. It is an
older translation for prasrabdhi (see SJD p.876; DA 8. In SA 26, the translation is
FIE ) though whether this Skt. word or its Prakrit equivalent actually repre-

sents the original here is however uncertain. Udv(C2)4 p.798aherehas &§  which
leads Willemen (op. cit. 4 p.169) to give a rather strained rendering of Udv(C2)
4ab (= ab of Dh(C) : “When, having relied on craving, his mind does not covet
anything (any more)”. Udv(C2) here appears to have chosen, wrongly, to interpret
¥ as f& (inancient Chinese ¥ may also mean f§ ‘torely on’).
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Cf Dh(P) 390, Udv(Sk) XXXIIL 75; Dh(Gr) 15; Udv(C1) 4 p.769b; Udv(C2) 4
p.798a; ThUdv(E) 87 p.166. The verse in Udv(C1)(loc cit) is identical except that
in a B8 (‘and’) replaces A (alocative particle), and in £  (“end”) replaces
% (aplural particle).

Brough (p.180ff) discusses at length the textual problems connected with this stanza.

Commenting on the corruptions in the present Dh(P) version, he says, “Most of the
errors, -perhaps all - were already fossilized in this form at the time when the Pali

commentary was composed, and there is therefore no direct evidence that the Pali

text was ever any better.”

With regard to his several conjectures ( ibid p.181ff), we may offer some observa-
tions in the light of our text:

@) ‘If” in our stanza implies that Brough may be right in suggest-
ing that seyyo of Dh(P) was possibly transformed from siya; neither our
text nor any other extant version seems to have its equivalent. Similarly,
nisedha could have been a verb in the optative, as suggested by this ‘if”.
In any case, our b would correspond more to Dh(Gr) b.

(i) b of our text together with the Udv(Sk) and Dh(Gr) versions,
would support his surmise that himsamano (of Dh(P)) < hi’ssamano, as
no trace of any sense of * himsa’ is discernible in them.

(iii) However, if the original for ThUdv was apriya, the reading is
not shared by any other extant version. Our text, as well as Udv(C1),
Udv(C2) and Dh(Gr) do not support the negative form apiya/apriya.

@iv) d of our text (also cf Udv(C1) 69 p.775c) agrees with Dh(P) in
having a verb meaning “to cease” -against Brough’s preference to the

noun sammuti. The connection of the cessation of duhkha, with the defi-
nition of sramana, is attested in such early discourses as SA (T2 p.205b)
and MA (TI p.475c).

W) The absence of a stanza in our text corresponding to Dh(P)
389 would support Brough’s criticism that Dh(P) 389, 390 are not to be
taken together, in spite of the Pali commentary.

The ambiguity of the etymological meaning of the term $ramana/
samapa - derived from $rama + na (§rama —> $ama in Prakrit) - is
reflected in the various renderings in Chinese Buddhist texts. These are
subsumable as three groups:
1. 'diligent' %% » Th&s , etc
2. 'ceasing' Bik + Bl (‘ceased-mind)

BE  (‘ceased-evil), etc.
3. A combination of 1 and 2 - $j 2

It is quite possible that the form of the stanza as represented in Dh(C)
contains a play of word to be discerned in a (‘calmed’ - /§rambh or
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(22)

(23)

24

25)

(26)

27

§am) and d (‘cease’ -§am), in connection with the
term samana itself.

Our text has ¥  -' renounce'. We follow the variant reading # (‘restrain’) in
all the other Chinese versions.

Cf Dh(P) 391, PDh 45; Udv(Sk) XXXIII 16; Dh(Gr) 23; Udv(C1) 16 p.770b;
Udv(C2) 16 p.798b; TbUdv(E) 20 p.1571.

Cf Dh(P) 392; Udv(Sk) XXXIII 16; Dh(Gr) 3; PDh 35, 36; Udv(C1) 62, 63 p.775a;
Udv(C2) 60 p.799.

The sense of our verse appears quite different from that of Dh(P); the latter agree-
ing closely with all the other versions.

This seems to be the only Chinese version (also collected in DhAv(C) p.605a) we
have.
Cf Dh(P) 393; Udv(Sk) XXXIII 7, Dh(Gr) 1; PDh 37 (last 2 lines quite different).

Cf Dh(P) 394, Udv(Sk) XXXII1 6; Dh(Gr) 2; DhAv(C) p.605a; Udv(C1) 6 p.769a;
Udv(C2) 6 p.798a; Dh(C) 21 p.559c; TbUdv(E) 8, 9 p.156. Of all the Chinese
versions, our verses is closest to Dh(P) 394.

Cf Dh(P) 395; Udv(Sk) XXXIII 53; Dh(Gr) 38; Udv(C1) 7 p.769c¢, (also see 52
p-773); Udv(C2) 7 p.798a.

This verse seems to have no parallel anywhere. Though Mizuno compares it with
Dh(P) 396, Udv(Sk) XXXIII 15 and Dh(Gr) 17; the Pali verse is really quite differ-
ent.

Cf Dh(P) 397b ‘yo ve na paritassati’.

The Pali commentarial explanation (1855) p.428 is ‘ tanhdya na bhayati’ which is
followed by modern translators. Thus, A.P. Buddhadatta: ‘he who does not trem-
ble’. (similarly Palihawadana) D.Anderson, however, opines that “we had perhaps
better to translate ‘he does not feel any desire’, and take paritassati = Sa pari - /trsh,
to be afflicted by thirst, metaph to feel desire or longing ......” ( Pali Glossary, Delhi,
1979 reprint, p.164). All the three Chinese versions (reference given in following
note) would seem to support this option.

Cf Dh(P) 397; Udv(Sk) XXXIII 29; Udv(C1) 48 p.773b; Udv(C2) 48 p.79%a.
The original of our text here would probably have been something of the form
corresponding to nadi. Udv(C1) (p.774c) which has a stanza identical with ours,

comments: “It is like the practitioner who is bound by the five-fold sensual desires,
revolving in the river of transmigration.....”, Same idea in TbUdv(E) 51 p.162.
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29

(30)
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(32)

(33)

(34

(35)

(36)

€1))

We follow all the other versions to read # instead of #£ Cf Udv(C2) p.799b:
B EE T bof our stanza suggests a word of the form samatikkama,
in lieu of Dh(P) sahanukkamam. See also Brough’s comment ( op. cit. p.188) on
Dh(Gr) 42b, samadikrammi. TbUdv(E) 51d (p.162) also seems to suggest this.

The ‘moat’ would suggest an original corresponding to Sk. parikha, in which case
Edgerton (BHSD p.321) appears right -quite in spite of Brough’s objection ( op. cit.
p.188) - in his surmise that paligha and palikha of Pali are “confusion with Skt. and
Pali parikha, ditch, trench”. The sense of TbUdv(E) 51a may also lend support to
this.

Udv(C1) p.774c: " 'Moat' here refers to the moat of conceit.". Udy(C2) (p.799b),
however, has HBHEH , thus taking 'moat’ to refer {o 'moats of
suffering’.

Cf Dh(P) 398; Udv(Sk) XXXIII 58; Dh(Gr) 42; Udv(C) p.774 bf; Udv(C2) 79%;
TbUdv(E) 51 p.162,. All the Chinese versions are identical.

Cf Dh(P) 399; Udv(Sk) XXXIlI 18; Dh(Gr) 28; Udv(C1) 17 p.770b; Udv(C2) 17
p.798b.
All the Chinese versions are identical.

wE But could 3  be understood as i (‘extreme’, ‘ultimate’), as
the corresponding Pali verse suggests? This, however, is not supported by Udv(C2)
(18 p.798b) which, if so, could have indicated it with an extra character.

Cf Dh(P) 400; Udv(Sk) XXXIII 19, Dh(Gr) 44; Udv(C1) 18 p.770c; Udv(C2) 18
p.798b; TbUdv(E) 23 p.158.

Cf Dh(P) 401; Udv(Sk) XXXIII 30; Dh(Gr) 21; Udv(C1) 30 p.771c; PDh 38;
Udv(C2) 29 p.798bf; Samantapasadika (C) p.725a; TbUdv(E) 36 p.160 (cf also 71
p.153).

Note that the simile employed in Dh(C) is quite different from those in the other
versions which agree with that in Dh(P). The snake simile, occurring alsoin Dh(C)
35.25, however, occurs in many verses elsewhere eg. Udv(C2) 797a-b (9 verses)
Udv(C1) p.767c - 768b (9 verses), TbUdv(E)- 57 to 75 pp.151 - 154.

Cf. commentary on Udv(CI) (27 p.771): "In this present life Rkt drste
dharme ) [his mind] is not conjoined with sensual thoughts.”

Cf Dh(P) 402; Udv(Sk) XXXIII 27; Dh(Gr) 30; Udv(C1) 27 p.771b; Udv(C2) 26
p.798b; TbUdv(E) 31 p.159. Of all the versions, Dh(P) is closest to our verse.

On this verse, Udv(C1) p.772c comments: “ 'Highest goal’ here refers to the cessa-
tion, Nirvana.”
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(46)
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Cf Dh(P) 403; Udv(Sk) XXXIII 33; Dh(Gr) 49; PDh 48; Udv(CI) 34 p.772a;
Udv(C2) 33 p.798; TbUdv(E) 45 p.161.

Cf the Pali (404) anagarehi cabhayam. Can the idea of ‘fear’ be derived from a
textual corruption in this line?

On the other hand, the first 2 lines occur also in Udv(C1) 54 p.774a. The comm.
there says: “The body is the home for the fetters. Hence the sages tell us to leave
the Home...” (loc.cit) See also n-51 below.

Cf Dh(P) 404; Udv(Sk) XXXIII 20; Dh(Gr) 32; PDh 44; Udv(C1) 26 p.771b;
Udv(C2) 25 p.798b; TbUdv(E) 24 p.158. It is interesting that the Tibetan verse is
closer to the Pali one than to the Chinese.

Cf Dh(P) 405; Udv(Sk) XXXIII 36; Dh(Gr) 18; Udv(C!) 37 p.772a; Udv(C2) 36
p.798c: TbUdv(E) 40 p.161 (this is virtually identical with Ph(D) 405).

Cf Dh(P) 406; Udv(Sk) XXXIII 395; Dh(Gr) 29; Udv(C1) 38 p.772b; Udv(C2) 37
p.798c; TbUdv(E) 49 p.161.

Note different simile used; cf n (34) above.

Cf DhAv(C) p.605a; Dh(P) 407, sn 631; Udv(Sk) XXXII
40; Udv(C2) 39 P.798C.

Beal (p.96) misses the Buddhist term 1%  (mana) again, rendering it as ‘sloth’
(1) He is unjustified also in linking up & with the latter: ‘and its evil
consequence (1)’ (loc.cit).

Cf Dh(P)408; PDh 43; Udv(Sk) XXXIII, 17 (cf AKB p.27); Dh(Gr) 22; DhAv(C)
p.605a; Udv(C1) 55 p.774a; Udv(C2) 54 p.799a; TbUdv(E) 21 p.158.

The Tibetan is closer to the Pali verse. On the other hand, all the Chinese versions
are identical.

Significant that in the Udv(C1) commentary (loc.cit) Upagupta is mentioned as the
arhat after the Buddha’s demise, who would preach the Eightfold Path - an in-
stance of evidence that the text belongs to the Sarvastivada.

The text here seems corrupt. The Yuanand Mingedns read B 2S5 where
Ji appears to be a misprint owing to it being a homophone of 1 Udv(Cl)
(p.770) reads HBTEER which is assumed here as the correct version (ie.

with the first two characters interchanged), as this is supported by all the other

versions (see reference in note 48).

The Chinese line fEHVMERS could have been obscure had it not been for
the clear versions of Dh(P), Udv(C2) (‘not take if not given’) and TbUdv(E).
Udv(Cl) (p.770c) has i HY e B2 which is also supportive. However, its
comm (loc.cif) is again confusing: “........... He does not see there being (anything),

274



(48)

49)

(50)

(51)

(52)

(53)

(54)

(55)

(56)

(57

(58)

long, short, broad, narrow; nor does he see there being taking and giving ...” Ac-
cording to this commentary, we would have to translate this line as: ‘No taking, no
giving’.

Cf Dh(P) 409; Udv(Sk) XXXIII 25; Dh(Gr) 19; Udv(C1) 19 p.770c; Udv(C2) 19
p.798b; TbUdv(E) 30 p.159.

The third line is obscure; there could have been a copyist mistake, influenced by
the third line of the preceding verse. It seems here better to trust the wording in the

corresponding line of Udv(C2) (3 p.798a) which reads 551 (‘not
practising the evil dharmas’). The four characters as they stand in our verse, mean
lit. “No practising, no abandoning”. ’.

Cf Dh(P) 410; Udv(Sk) XXXIII 42; Udv(C1) 3 p.769b, 42 43 p.772c; Udv(C2) 3
p-798a, 42 p.798¢; TbUdv(E) 52 53 p.162.

B (=) ‘reliance’, ‘dependence’, could well be the translation of dlaya, which
is translated in Buddhist text as X * &+ BEFT > -
€ (‘house’), etc. Cf Dh(P) 411a: Yassa alaya na vijjanti.

The corresponding verse in Udv(C1) (54p. 774a)has
ERRE » BRXZE ( the same as Dh(C) 22ab). The comm there
says that “The body is the home for all the fetters. Hence the sages teach us to leave
the home and live in seclusion seeking the Deathless Cessation.”

Cf Dh(P) 411; Udv(Sk) XXXIII, 54,29, 55; Udv(C1)54 p.774a; Udv(C2)53 p.799%;
TbUdv(E) 67 p.164.

Udv(C1) p.771b comments: “Even if one has punya, which is the root of the laukika
sasrava kusala, from which one gets the human body; one thereby cannot be freed
from birth, old age, sickness and death ....... ”

Cf Dh(P) 412; Udv(Sk) XXXIII, 29; Dh(Gr) 46; Udv(Cl1) 28 p.771b; Udv(C2) 27
p.798b; TbUdv(E) 32 p.159.

Cf Dh(P) 413; Udv(Sk) XXXIII 31, 41; Dh(Gr) 40; Udv(C1) 31 p.771c; Udv(C2)
30 p.798c¢; ThUdv(E) 38 39 p.160.

Cf Dh(P) 414 Udv(Sk) XXXIIl 41; Udv(C1) 41 p.722bf; Udv(C2) 40 p.798c.
In place of dugga and aneja of the Pali; Dh(C) appears, in its original, to have
possibly the Prakritic equivalents for duhkha and anya respectively.

Cf Dh(P) 416 (see also 415); DhAv(C) p.605a; Udv(Cl) 23 p.771a; Udv(CI)
p-772a; Udv(C2) 22 p.798b; (also cf TbUdv(E) 52 p.162).

This appears to be the only Chinese version (apart from DhAv(C). cf Dh(P) 417,
Sn 641; Udv(Sk) XXIII 45; DhAv(C) p.605a.
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(68)

This appears to be the only Chinese version. cf Dh(P)418; Sn642; Udv(Sk) XXXIII
44, Dh(Gr) 33; TbUdv(E) 54 p.162.

Cf Dh(P) 419; Udv(Sk) XXX 48; Dh(Gr) 44; Udv(Cl) 47 p.773a; Udv(C2) 41
p.799a; TbUdv(E) 60 p.163.

‘Habits’ would most probably correspond to dsrava (cf Dh(P)) 420: khinasavam)
though it is not a standard - and hardly accurate - translation.

Cf Dh(P) 420; ThagA iii 181; Udv(Sk) XXXIII 46; Udv(C1) 44 p.772c; Udv(C2)
43 p.799a; TbUdv(E) 56 p.162 (but the sense is quite different from both Dh(P)
and Dh(C)).

We follow the other 3 versions to read * (‘and’)
instead of Jj

MEIRMEIE is obscure in this context. Udv(C2) (p.798¢) has
BERR IR SST - could it be alternatively translated as: ‘Not performing deeds
which are without detachment’?

Dh(P) 421: Udv(sk) XXXIII 29A; Dh(Gr) 34; Udv(C1) 39 p.772b; Udv(C2) 38
p.798c; TbUdv(E) 34 p.159.

Cf Dh(P)422; Udv(C1)49 p.773b; Udv(C2)49 p.799; Udv(Sk) XXXIII 50; Dh(Gr)
41; ThUdv(E) 62 p.163 (7).

i.e. muni.

Cf Dh(P)422; Udv(Sk) XXXI1 47; Dh(Gr)5; DhAv(C) p.605a; Udv(C1)45 p.773a;
Udv(C2) 45 p.799a; TbUdv(E) 58 p.163.
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Comparison of the stanzas
of Dh(C) and Dh(P)



1 yamakavagga

—

E L HBHAKLEL Z +FZE
ELERAEESEERYER
H
NWY-5;7:N 1 manopubbangama dhamma
B DME manosettha manomaya
2y Yo manasa ce padutthena
EIEEIT bhasati va karoti va
FEEEE tato nam dukkham anveti
HETBY cakkam va vahato padam
WY-577:N 2 manopubbangama dhamma
DELLME manosetthd manomaya
& manasa ce pasannena
R & RAT bhasati va karoti va
mERE tato nam sukham anveti
WIEREE chaya va anapayini
PEBLETT
HBAK
BRfEE
s
BiEEST
bR 15 B
Nt at
BoEss
Vit 5 na hi verena verani
RE A sammanti’ dha kudacanam
1:"[3 HEx averena ca sammanti
B LIPS esa dhammo sanantano
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11

TR
BEHES
WaEAIL

TREE
TR
SRR
BB
2 ARFE
YR BE S

BT
BESRRATR
RAFE
HERE
T rALEh
AR

LR
ALELES
REEE
TREEK

HEM R
R OERE
BE R

DIE %5t
D5
R IRE
TREA

10

11

pare ca na vijananti
mayam ettha yamamase
ye ca tattha vijananti
tato sammanti medhaga

subhanupassim viharantam
indriyesu asamvutam
bhojanamhi amattafifium
kusitam hinaviriyam L

tam ve pasahati maro

vato rukkham va dubbalam

asubhanupassim viharantam
indriyesu susamvutam
bhojanamhi ca mattafifium
saddham araddhaviriyam
tam ve nappasahati maro
vito selam va pabbatam

anikkasavo kasavam

yo vattham paridahessati
apeto damasaccena

na so kdsavam arahati

yo ca vantakasav’ assa
silesu susamahito
upeto dama-saccena
sa ve kasavam arahati

asare saramatino

sare ¢’asaradassino

te sairam nadhigacchanti
micchasankappa-gocara
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sarafi ca sarato natva
asarafi ca asarato

to saram adhigacchanti
sammasankappagocara

yatha agaram ducchannam
vutthi samativijjhati

evam abhavitam cittam
rago samativijjhati

yatha agaram succhannam
vutthi na samativijjhati
evam subhavitam cittam
rago na samativijjhati

idha socati pecca socati
papakari ubhayattha socati
so socati so vihaiifiati

disva kamma-kilittham attano

idha modati pecca modati

katapufifio ubhayattha modati

so modati so pamodati

disva kammavisuddhim attano
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idha tappati pecca tappati

papakari ubhayattha tappati
‘papam me katan’ ti tappati
bhiyo tappati duggatim gato

idha nandati pecca nandati
katapuiifio ubhayattha nandati
‘puiinam me katan’ ti nandati
bhiyo nandati suggatim gato

bahum pi ce sahitam bhasamano
na takkaro hoti naro pamatto
£Opo va gavo ganayam paresam
na bhagava samafifiassa hoti

appam pi ce sahitam bhasamano
dhammassa hoti anudhammacari
ragafi ca dosafi ca pahdya moham
sammappajano suvimutta-citto
anupadiyano idha va huram va
sa bhagava samafifiassa hoti
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2 appamadavagga

Hors EAORBEHE_tE
Hok SRS R IR R LUE B B

1 RAHEE 21 appamado amatapadam
TR 2L pamado maccuno padam
TEHSE appamatti na miyanti
SR s R ye pamatta yathamata
BT 22 etam visesato fiatva
B Rk appamadamhi pandita
TEREE appamade pamodanti
HEEES ariyanam gocare rata
HENESE 23 te jhayino satika
B SFIEST niccam dalhaparakkama
REREH phusanti dhira nibbanam
SHEESLE yogakkhemam anuttarmm
IESEEE 24 utthanavato satimato
ITHESR sucikammassa nisammakarino
SEIYes=: safifiatassa ca dhammajivino
MEELH appamattassa yaso’ bhivaddhati
BT Bk 25  utthanen’ appamadena
AILLEFRG safifiamena damena ca
BeEEEH dipam kayiratha medhavi
TIRE yam ogho nabhikirati
BAE#R® 26  pamadam anuyuiijanti
HALF A bala dummedhino jana
LE R EE appamadan ca medhavi
A dhanam settham va rakkhati
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28

29

ma pamadam anuyuiijetha
ma kamarati-santhavam
appamatto hi jhayanto
pappoti vipulam sukham

pamadam appamadena
yada nudati pandito
pafifiapasadam aruyh

asoko sokinim pajam
pabbatattho va bhummatthe
dhiro bale avekkhati

appamatto pamattesu
suttesu bahujagaro
abalassam va sighasso
hitva yati sumedhaso
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31

32

172

173

382

173

appamadarato bhikkhu
pamade bhayadassiva
safifiojanam anumthulam
daham aggi va gacchati

appamadarato bhikkhu
pamade bhayadassiva
abhabbo parihanaya
nibbanass’eva santike

yo ca pubbe pamajjitva
paccha so nappamajjati
so imam lokam pabhaseti
abbha mutto va candima

yassa papam katarn kammam
kusalena pithiyati

so imam lokam pabhaseti
abbha mutto va candima

yo have daharo bhikkhu
yufijati buddhasasane

so imam lokam pabhaseti
abbha mutto va candima

yassa papam katam kammam
kusalena pithiyati

so imam lokam pabhaseti
abbha mutto va candima
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20 EREEE 87 kagham dhammam vippahaya

SHErEH sukkam bhavetha pandito
BEESA R oka anokam agamma
ERTIE viveke yattha diiramam
NS

R
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3 cittavagga

DEMS BaREt— +HE"H
DERE RERE R (R

1 EEER 33 phandanam capalam cittam
HEEA durakkham dunnivarayam
BEHR ujum karoti medhavi
HEHTHK usukaro va tejanam

2 ECEERER 35  dunniggahassa lahuno
MERRZ 1 yattha-kamanipatino
FIE A= cittassa damatho sadhu
E il cittam dantam sukhavaham

3 EWMER 36  sududdasam sunipunam
pEAKTT yattha kamanipatinam
BEa#E cittam rakkhetha medhavi
BESFEN%Z cittam guttam sukhavaham

4 FEITEE 37  darangamam ekacaram
BRI asariram guhasayam
HEE ye cittam safifiamessanti
RS T mokkhanti marabandhana

5 MEER 38  anavatthita-cittassa
IR saddhammam avijanato
HRiHE pariplava-pasadassa
£ SN paiifia na paripirati

6 EfEEIL 39  anavassuta-cittassa
TREIES ananvahata-cetaso
fEREE T puiifia-papa-pahinassa
BEAT natthi jagarato bhayam
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41

42

43

aciram vat’ayam kayo
pathavim adhisessati

chuddho apeta-vififidano
nirattham va kalingaram

diso disam yam tam kayira
veri va pana verinam
miccha panihitam cittam
papiyam nam tato kare

na tam mata-pita kayira
aiifie va pi ca fidtaka
sammapanihitam cittam
seyyaso nam tato kare

kumbhipamam kayam imam viditva
nagariipamam cittam idam thapetva
yodhetha maram pafifiavudhena

jitafi ca rakkhe anivesano siya
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4 pupphavagga

#EEL BORB+T +HLE
ERLEWHBETREREEARE

1 PR 44 ko imam pathavim vijessati
BEICR yamalokafi ca imam sadevakam
) Ko Dhammapadam sudesitam
s kusalo puppham iva pacessati

2 BEEM 45  sekho pathavim vijessati
BEICK yamalokafi ca imam sadevakam
EBHka) Sekho Dhammapadam sudesitam
HERRTERE kusalo puppham iva pacessati

3 AR
J%RE
BT
THEESE

4 REW®K 46  pheniipamam kdyam imam viditva
884 maricidhammam abhisambudhano
BTRE R chetvana Marassa papupphakani
RE4ESE adassanam maccurajassa gacche

5 BIRRIE 47  Pupphini h’eva pacinantam
FEHEE byasattamanasam naram
bia i E suttam gamam mahogho va
WK i 3% maccu adiya gacchati

6 EARSER 48 pupphani h’eva pacinantam
HEA S byasattamanasam naram
BUZ B/t atittam yeva kamesu
AERK antako kurute vasam
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yatha pi bhamaro puppham
vanna-gandham ahethayam
paleti rasam ddaya

evam game muni care

na paresam vilomani
na paresam katakatam
attano va avekkheyya
katani akatanica |

yatha pi ruciram puppham
vannavantam agandhakam
evam subhasita vaca
aphala hoti akubbato

yatha pi ruciram puppham
vannavantam sagandhakam
evam subhasita vaca
saphala hoti kubbato

yatha pi puppharasimha
kayira malagune bahiu
evam jatena maccena
kattabbam kusalam bahum

na pupphagandho pativatam eti
na candanam tagara-mallika va
satafi ca gandho pativatam eti
sabba disa sappuriso pavati

candanam tagaram va pi
uppalam atha vassiki
etesam gandhajatanam
silagandho anuttaro
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56
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appamatto ayam gandho
ya yam tagara-candani
yo ca silavatam gandho
vati devesu uttamo

tesam sampannasilanam
appamada-viharinam

sammadaiifid-vimuttinam
maro maggam na vindati

yatha sankaradhanasmim
ujjhitasmim mahapathe
padumam tattha jayetha
sucigandham manoramam

evam sankara-bhitesu
andhabhiite puthujjane
atirocati pafifiaya
Sammasambuddha-savako
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5 balavagga
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1 FHEER
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3 BAFEH
BRERAR
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5 ZEILK
BEILL
BEBR
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6 BREBE
B ERE
BiliE
TrERE

60

61

66

62
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63

digha jagarato ratti

digham santassa yojanam
digho balanam sdmsaro
saddhammam avijanatam -

carafi ce nadhigaccheyya
seyyam sadisam attano
ekacariyam dalham kayira
natthi bale sahayata

caranti bala dummedha
amitten’eva attana

karonta papakam kammam
yam hoti katukapphalam

puttd m’atthi dhanam matthi
iti balo vihatfifiati

atta hi attano natthi

kuto putta? kuto dhanam

idha vassam vasissami
idha hemanta-gimhisu
iti balo vicinteti
antarayam na bujjhati

yo balo maiifiati balyam
pandito va pi tena so
balo ca panditamani
sa ve balo ti vuccati
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65

66
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69

ydvajivam pi ce balo

panditam payirupasati
na so dhammam vijanati
dabbi siiparasam yatha

muhuttam api ce vififiti
panditam payirupasati
khippam dhammam vijanati
jivha siiparasam yatha

caranti bala dummedha
amitten’eva attana

karonta papakam kammam
yam hoti katukapphalam

na tam kammam katam sadhu
yam katva anutappati

yassa assumukho rodam
vipakam patisevati

tafi ca kammam katam sadhu
yam katva nanutappati

yassa patito sumano
vipakam patisevati

madhum va maififiati balo
yava papam na paccati

yada ca paccati papam

atha balo dukkham nigacchati
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136

70

72

73
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atha papani kamani
karam balo na bujjhati
sehi kammehi dummedho
aggidaddho va tappati

mase mase kusaggena

balo bhuiijetha bhojanam
na so saﬁkhéta—dl&amminar_n
kalam nagghati solasim

yavad eva anatthdya
flattam balassa jayati
hanti balassa sukkamsam
muddham assa vipatayam

asatam bhavanam iccheyya
purekkharafi ca bhikkhusu
avasesu ca issariyam

pija parakulesu ca

mam’eva katam mafifiantu
gihi pabbajita ubho
mam’eva ativasa assu
kiccakiccesu kismici

iti balassa sankappo

iccha mano ca vaddhati

aiifia hi labhiipanisa

afifia nibbanagamini

evam etam abhififidya
bhikkhu Buddhassa sivako
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sakkaram nabhinandeyya
vivekam anubrithaye
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6 panditavagga

B S SRARE
B ol BEITE EREER A

1 EEEE
DHEIRR
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RERE

2 AR
REAETT
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3 EEFE
BT
AT ¥

4 EEERE 78 na bhaje papake mitte
THBA na bhaje purisadhame
BREE bhajetha mitte kalyane
Bt bhajetha purisuttame

5 EBEHE\Z 79 dhammapiti sukham seti
RS vippasannena cetasa
B ariyappavedite dhamme
BHT sada ramati pandito

6 {AEH
BREE
meEf A
R EE A
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80

81

82
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udakam hi nayanti nettika

usukard namayanti tejanam
darum namayanti tacchaka
attanam damayanti pandita

selo yatha ekaghano
vatena na samirati
evam ninda-pasamsasu
na samifijanti pandita

yatha' pi rahado gambhiro
vippasanno anavilo

evam dhammani sutvana
vippasidanti pandita

sabbattha ve sappurisa cajanti

na kamakama lapayanti santo
sukhena phuttha atha va dukhena
n’uccavacam pandita dassayanti

na attahetu na parassa hetu

na puttam icche na dhanam na rattham
na iccheyy’adhammena samiddhim attano
sa silava pafifiava dhammiko siya

appaka te manussesu
ye jana paragamino
ath’ayam itara paja
tiram eva’nudhavati
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86

87

88

89

ye ca kho sammadakkhate
dhamme dhammanuvattino
te jana param essanti
maccudheyyam suduttaram

kanham dhammam vippahaya
sukkam bhavetha pandito
oka anokam agamma

viveke yattha dlilramarp

tatra’bhiratim iccheyya
hitva kame akificano
pariyodapeyya attanam
cittaklesehi pandito

yesam sambodhi-angesu
samma cittam subhavitam
adana-patinissagge
anupadaya ye rata
khinasava jutimanto

te loke parinibbuta
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7 arahantavagga

g AT A AR
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1 EEBER 90 gataddhino visokassa
BE—t] vippamuttassa sabbadhi
Fov=Tmy i sabba-ganthappahinassa
P iip s parilaho na vijjati

2 LEHES 91 uyyufianti satimanto
T 4E na nikete ramanti te
[&Yiz =2 hamsa va pallalam hitva
AREEE okamokam jahanti te

3 BEmE 92 yesam sannicayo natthi
SRR ye parififiata-bhojana
OZEfmrE sufifiato animitto ca
BEERATHY vimokkho yassa gocaro
mzEp s akase’va sakuntinam
LS aiiEiia gati tesam durannaya

4 HEEE 93  yass’asava parikkhina
MEME ahare ca anissito
B MR8 suiifiato animitto ca
[SE)i7 vimokkho yassa gocaro
BRE akase’va sakuntinam
YT padam tassa durannayam

S IR 94  yass’indriyani samatham gatani
MEEFL assa yatha sarathina sudanta
=iEeE pahinamanassa anasavassa
AR deva pi tassa pihayanti tadino

6 TR 95  pathavisamo no viryjjhati
- ipalil] indakhiliipamo tadi subbato
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96
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rahado va apeta-kaddamo
samsara na bhavanti tadino

santam tassa manam hoti
santd vaca ca kamma ca

sammadafifia vimuttassa
upasantassa tadino

assaddho akatanfid ca
sandhicchedo ca yo naro
hatdvakaso vantaso

sa ve uftamaporiso

game va yadi va’rafifie
ninne va yadi va thale
yattha’rahanto viharanti
tam bhiimi-ramaneyyakam

ramaniyani arafifiani
yattha na ramati jano
vitaraga ramissanti
na te kamagavesino
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8 sahassavagga
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100

101
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Sahassam api ce vaca
anattha-pada-samhita
ekam atthapadam seyyo
yam sutva upasammati

Sahassam api ce githa
anatthapada-samhita
ekam gathapadam seyyo
yam sutva upasammati

Yo ca gathasatam bhase
anatthapada-sambhita

ekam Dhammapadam seyyo
yam sutva upasammati

yo sahassam sahassena
sangame manuse jine
ekaii ca jeyya attanam
sa ve sangamajuttamo

atta have jitam seyyo
ya c’ayam itara paja
attadantassa posassa
niccam saififiatacarino

n’eva devo na gandhabbo
na maro saha brahmuna
jitam apajitam kayira
tathariipassa jantuno
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maise mase sahassena

B+ &kH 106

10

11

12

R yo yajetha satam samam
RanER ekaii ca bhavitattanam

—iRE muhuttam api piijaye

— R s yeva piljand seyyo

= yaii ce vassasatam hutam

B E R 107 yo ce vassasatam jantu

FHAKA aggim paricare vane

TNER ekafi ca bhavitattinam

Hr=% muhuttam api pijaye

—{ERE sa yeva piljana seyyo

B E A yaii ca vassasatam hutam
LRLUKTR 108  yam kifici yittham va hutam va loke
R HR samvaccharam yajetha pufifiapekho
Py RE— sabbam pi tam na catubhagam eti
TS abhivadana ujjugatesu seyyo
HEE TR, 109  abhivadanasilissa

HiRREH niccam vaddhipacayino

O B R cattaro dhammai vaddhanti
BIIBME ayu vanno sukham balam
HEAEER 110 yo ce vassasatam j ive
BRIFAETR dussilo asamahito

4—H ekaham jivitam seyyo
SPRIEEE silavantassa jhayino

BAZER 111 yo ce vassasatam jive
BAEEES duppaiifio asamahito
Tm4:—H ekaham jivitam seyyo
—IBIER pafifiavantassa jhayino
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112

113
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yO ce vassasatam jive
kusito hinaviriyo

ekaham jivitam seyyo
viriyam arabhato dalham

Yo ce vassasatam jive
apassam udayavyayam
ekaham jivitam seyyo
passato udayabbayam

YO ce vassasatam jive
apassam amatam padam
ekaham jivitam seyyo
passato amatam padam

YO ce vassasatam jive

apassam dhammam uttamam

ekaham jivitam seyyo

passato dhammam muttamam
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9 papavagga
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116

136

117
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abhittharetha kalyane

papa cittam nivataye
dandham hi karoto pufifiam
papasmim ramati mano

atha papani kammani
karam balo na bujjhati
sehi kammehi dummedho
aggidaddho va tappati

papafi ce puriso kayira

na tam kayira punappunam
na tamhi chandam kayiratha
dukkho papassa uccayo

pufifiafi ce puriso kayira
kayirath’enam punappunam
tamhi chandam kayiratha
sukho puiifiassa uccayo

papo pi passati bhadram
yava papam na paccati
yada ca paccati papam
atha papo papani passati

bhadro pi passati papam
yava bhadram na paccati
yada ca paccati bhadram
atha bhadro bhadrani passati
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121
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71

ma’ppamafifitha papassa
‘na mam tam agamissati
udabindu-nipatena
udakumbho pi parati
purati balo papassa
thoka-thokam pi acinam

ma’ppamaiifitetha pufifiassa
‘na mam tam agamissati
udabindu-nipatena
udakumbho pi piirati

pirati dhiro pufifiassa
thoka-thokam pi acinam

na hi papam katam kammam
sajju khiram va muccati
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67

125

daham tam balam anveti
bhasmacchanno va pavako

na tam kammam katam sadhu
yam katva anutappati

yassa assumukho rodam
vipakam patisevati

yo appadutthassa narassa dussati
suddhassa posassa ananganassa
tam eva balam pacceti papam
sukhumo rajo pativatam va khitto
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ARG
AR
7& ELAXR
£ RS A

FEZEFEREH
FERRILAHR
BERER IR
PRI

BERE
TRRERL
MRS
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126  gabbham eke uppajjanti

127

nirayam papakammino
saggam sugatino yanti
parinibbanti anasava

na antalikkhe na samuddamajjhe
na pabbatdnam vivaram pavissa

na vijjati so jagatippadeso
yattha-tthito muficeyya papakamma
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10  dandavagga

JIgtan RS+ +HENE
TIttdhE BOERLC BT INEERE

1 —YEEs 129  sabbe tasanti dandassa
HERRHRE sabbe bhéyantiﬁaccuno
Ao AE attinam upamam katva
DRIATH na haneyya na ghataye

2 REHTE4E 132 sukhakamini bhutani
EVIIE p o= yo dandena na himsati
R gEE attano sukham esino
BERZRE pecca so labhate sukham

3 FEERS 133 ma’voca pharusam kafici
B EREK vutta pativadeyyu tam
R dukkha hi sarambhakatha
AL § 2 ) patidanda phuseyyu tam

4 HELE 134  sace n’eresi attanam
anpgEEE kamso upahato yatha
CE T esa patto’si nibbanam
BRI S sarambho te na vijjati

5 EXMRE 137 yo dandena adandesu
ERMESE appadutthesu dussati
HB5 dasannam afifiataram thanam
SKIRSERL khippam eva nigacchati

6 HZEERE 138 vedanam pharusam janim
G sarirassa ca bhedanam
BRI garukam va pi abadham
REDER cittakkhepam va papune
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1
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AP 139  rajato va upassaggam

BHEREC abbhakkhanam va darunam
WEERER parikkhayam va fidgtinam

BB A bhoganam va pabhanguram
EEA 140  atha v’assa agarani

KK aggi dahati pavako

FEARRER kayassa bheda duppaiifio
MR+ nirayam so upapajjati

HERRBYSE 141  na naggacariya na jata na panka
FiREX n’anasaka thandilasayika va
WREA rajo ca jallam ukkutikappadhanam
BrgEAG sodhenti maccam avitinnakankham
TR

IR EF

AFEXT

P St

HEBA 143 hirinisedho puriso

BEANH R koci lokasmim vijjati

TR yo nindam appabodhati

MKRFE asso bhadro kasam iva

WIRER 144  asso yatha bhadro kasa nivittho
HEERERE atapino samvegino bhavatha
ANEER saddhaya silena ca viriyena ca
ERLE samadhina dhammavinicchayena ca
ZHEERR sampannavijjacarana patissata
R pahassatha dukkham idam anappakam
BHEL B 142 alankato ce pi samaii careyya
BIEZ BT santo danto niyato brahmacari
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sabbesu bhitesu nidhaya dandam
so brahmano so samano sa bhikkhu
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11  jaravagga

FFqm BERE+A HANE

EFEAE BAGS THROE SRR

1 B
i B BN
GRS
WA REE

2 RErH
CANV=N
e ZGE
BHFEHE

3 ZAlfiz
TR
B iR A
A ini

4 BIeRE
WtHIZE
AT B
S falth

S B Rans
HENE
e
B350

6 ERlFe
WA
bR
HEhes

146

147

148

149

150

151

ko nu haso? kim anando
niccam pajjalite sati?
andhakarena onaddha
padipam na gavessatha?

passa cittakatam bimbam
arukdyam samussitam
aturam bahusankappam
yassa natthi dhuvam thiti

parijinpam idam riapam
roganiddam pabhanguram
bhijjati patisandeho
maranantam hi jivitam

yan’imani apatthani
alapin’eva sarade
kapotakani atthini
tani disvana ka rati?

atthinam nagaram katam
mamsa-lohita-lepanam
yattha jara ca maccii ca
mano makkho ca ohito

jiranti ve rajaratha sucitta

atho sariram pi jaram upeti
satam ca dhammo na jaram upeti
santo have sabbhi pavedayanti
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152

153

154

155

156

appassuta’yam puriso
balivaddo va jirati
mamsani tassa vaddhanti
paiifia tassa na vaddhati

anekajati-samsaram
sandhavissam anibbisam
gahakarakam gavesanto
dukkha jati pu[mappunam

gahakaraka dittho’si

puna geharmn na kahasi
sabba te phasuka bhagga
gahakatam visankhitam
visankharagatam cittam
tanhanam khayam ajjhaga

acaritva brahmacariyam
aladdha yobbane dhanam
jinna-kofica va jhayanti
khinamacche va pallale

acaritva brahmacariyam
aladdha yobbane dhanam
senti capa’tikhina va
puranani anutthunam
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12  attavagga

Faih FHEE"+ +RZBEESRE

Fr A2 AR CHIEHESE

1 HEGE 157  attanaii ce piyam jafifia
R <F rakkheyya nam surakkhitam
e tinpam afifiataram yamam
BIETREE patijaggeyya pandito

2 BEHE— 158  attinam eva pathamam
HEMhE patiripe nivesaye
7oA ath afifiam anusaseyya
TR na kilisseyya pandito

3 EEHIE 159  attanafi ce tatha kayira
REBIEA yath’afifiam anusasati
HAEAE sudanto vata dammetha
DI = atta hi kira duddamo

4 HTEEF]
ZHEFIA
LFEREIE
A=

5 FFHE 161  attana va katam papam
e 4=k"4 attajam attasambhavam
AHEHE abhimanthati dummedham
pafilE:=73 vajiram v’asmamayam manim

6 AR 162  yassa accanta-dussilyam
PR maluva salam iv’otthatam
EZHRAK karoti so tath’attanam
BITER yatha nam icchati diso

T BT 163 sukarani asadhini
BLIAS attano ahitani ca
B yam ve hitafi ca sadhu ca
B tam ve paramadukkaram
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HEEL A
HRHET
WA FTEK

164

165

166

yo sdsanam arahatam
ariyanam dhammajivinam
patikkosati dummedho
ditthim nissaya papikam
phalani katthakass’eva

attaghaififidya phallati

attana va katam papam
attana sankilissati

attand akatarh papam
attana va visujjhati
suddhi asuddhi paccattam
nafifiam afifio visodhaye

attadattham paratthena
bahuna pi na hapaye

attadattham abhififiaya
sadatthapasuto siya

312



13 lokavagga

g WA —
i i LTS TR

1 WELTHE
B
IR
EHrihE

2 BRI
i Re
BEFESE
VINGETR A

3 JE{TIEE 169  dhammam care sucaritam
VL RES na tam duccaritam care
ERREATNS dhammaciri sukham seti
TS asmim loke parambhi ca

N

Xy bl 170  yatha bubbulakam passe
BEUEFE yatha passe maricikam
L] evam lokam avekkhantam
Brfa%a maccuraja na passati

5 FSREETI
RN
H&2

6 —HEaE
I PN
AR
LIt e
WEH%
TRER

7 AR
HREH
e R
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175

176

hamsadiccapatheyanti
akase yanti iddhiya
niyanti dhira lokamha
jetva maram savahinim

ekam dhammam atitassa
musavadissa jantuno
vitinna-paralokassa
natthi papam akariyam
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14 buddhavagga

wihd BARKE_+- —+F—#
e B TR T A BB A R

CBTZE 179  yassa jitam n’avajiyati

—Y R jitam assa no yati koci loke
AU R tam buddham anantagocaram
FBES AR apadam kena padena nessatha?
AT 180  yassa jalini visattika
EREME tanha natthi kuhifici netave
R tam buddham anantagocaram
RIS B apadam kena padena nessatha?
BN —i( 181  ye jhanapasuta dhira
HRBER nekkhammiipasame rata
RETRARE deva pi tesam pihayanti
BEEEH sambuddhanam satimatam
R AR

EERERN

b Hi R HE RS

BEANERE 182 kiccho manussapatilabho
EBINES kiccham maccana jivitam
A e kiccham saddhammasavanam
PRk EES kiccho buddhianam uppado
IR EE

B—1TE6

BREEE
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184

185

183

khantiparamam tapo-titikkha
nibbanam paramam vadanti buddha
na hi pabbajito pariipaghati

samano hoti param vihethayanto

anlipavado anipaghato
patimokkhe ca samvaro
mattafifiuta ca bhattasmim
pantam ca sayanasanam
adhicitte ca ayogo

etam buddhana sasanam

sabbapapassa akaranam
kusalassa upasampada
sacitta-pariyodapanam
etam buddhana sasanam
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188

189

190

191

192

193

bahii ve sarapam yanti
pabbatani vanani ca

arama-rukkha-cetyani
manussa bhaya-tajjita

n’etam kho saranam khemam
n’etam saranam uttamam
n’etam saranam agamma
sabbadukkha pamuccati

yo ca buddhaii ca dhammaii ca
sanghafi ca saranam gato
cattari ariyasaccani

sammappafifidya passati

dukkham dukkhasamuppadam
dukkhassa ca atikkamam
ariyaii c’atthangikam maggam
dukkhiipasama-gaminam

etam kho saranam khemam
etam saranam uttamam
etam saranam dgamma
sabbadukkha pamuccati

dullabho purisajaiifio
na so sabbattha jayati
yattha so jayati dhiro
tam kulam sukham edhati
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21 FEfRELR 194  sukho buddhanam uppado

FABER sukha saddhammadesani
TR sukha sanghassa samaggi
MAIEZ samagganam tapo sukho

31¢



15 sukhavagga

ZEM FHRBE = +ANE
RE A EERE N6 R TEHIB ARG R

1 BEER 197  susukham vata jivaima
MBI verinesu averino
RAEE verinesu manussesu
PATIRAS viharama averino

2 BEER 198  susukham vata jivima
ES N ] aturesu anatura
BAER ituresu manussesu
BATRR viharama anatura

3 RE&EBE 199  susukham vata jivama
TR B ussukesu anussuka
BRAFE ussukesu manussesu
FRITHHE viharama anussuka

4 BAEBR 200  susukham vata jivima
IR Ly yesam no natthi kificanam
DI E R pitibhakkha bhavissama
AAEFR deva abhassara yatha

5 REBR
B X
THERETR

6  RBRRI4EL 201  jayam veram pasavati
BHIEE dukkham seti parajito
Bz =0 upasanto sukham seti
RFEEL hitva jaya-parajayam
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202  natthi rigasamo aggi
natthi dosasamo kali
natthi khandhadisa dukkha
natthi santiparam sukham

206  sadhu dassanam ariyanam
sannivaso sada sukho
adassanena balanam
niccam eva sukhi siya

207ef dhiro ca sukhasamvaso
fatinam va samagamo

208ab dhirafi ca pafifiafi ca bahussutafi ca
dhorayhasilam vatavantam ariyam

320



14 #HREHE
FERB R
KA
ERHE%

321



16  piyavagga

FES BERE_N +EZE
FESEBASERETERAERESE

1 EEUEE 209  ayoge yufijam attanam
JEER B & yogasmifi a ayojayam
TR attham hitva piyaggahi
e L NEEAR pihet’atthanuyoginam

2 TEBmME 210  ma piyehi samagafichi
IEFLEF appiyehi kudacanam
BZARE piyanam adassanam dukkham
I RIRE appiyanafi ca dassanam
B E 211  tasma piyam na kayiratha
BT piyapayo hi papako
NS < F o gantha tesam na vijjanti
e A F yesam natthi piyappiyam

4 EEHER 212  piyato jayati soko
RELER piyato jayati bhayam
EREE piyato vippamuttassa
A B R natthi soko kuto bhayam?

5 FRER 214  ratiya jayati soko
IFRAER ratiya jayati bhayam
SR FT I 4E ratiya vippamuttassa
AR & natthi soko kuto bhayam?

6 BREE 216  tanhaya jayati soko
BRER tanhaya jayati bhayam
AR BT tanhaya vippamuttassa
fATEf &R natthi soko kuto bhayam?
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217

218

219

220

77

sila-dassana-sampannam

dhammattham saccavedinam

attano kamma-kubbanam
tam jano kurute piyam

chandajato anakkhate
manasa ca phuto siya

kamesu ca appatibaddha-citto

uddhamsoto ti vuccati

cirappavasim purisam
dirato sotthim dgatam
fatimitta suhajja ca
abhinandanti agatam

tath’eva katapuiifiam pi
asma loka param gatam

puiifiani patiganhanti
piyam fiatim va agatam

ovadeyy’anusaseyya
asabbha ca nivaraye
satamn hi so piyo hoti
asatam hoti appiyo
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17 kodhavagga

ARG BEARBE_AH Z+HARE
BB GE RIEEERILAERREAR

1 RBEARE
REBERHIE
B
BEEES

2 BETR®
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222

223

224

225

yo ve uppatitam kodham
ratham bhantam va dharaye
tam aham sarathim brimi
rasmiggaho itaro jano

akkodhena jine kodham
asadhum sadhuna jine
jine kadariyam danena
saccena alikavadinam

saccam bhane na kujjheyya
dajja’ppasmim pi yacito
etehi tthi thianehi

gacche devina santike

ahimsaka ye munayo
niccam kayena samvuta
te yanti accutam thanam
yattha gantva na socare
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226

227

228

229

230

231

232

sada jagaramananam
ahorattanusikkhatam
nibbanam adhimuttanam
atthan gacchanti asava

poranam etam atula
n’etam ajjatanam iva
nindanti tunhi-m-asinam
nindanti bahubhaninam
mitabhaninam pi nindanti
natthi loke anindito

na c¢’&hu na ca bhavissati
na c’etarahi vijjati
ekantam nindito poso
ekantam va pasamsito

yail ce viiifill pasamsanti
anuvicca suve suve
acchiddavuttim medhavim

panfiasila-samahitam

nekkham jambonadass’eva
deva pi nam pasamsanti
ko tam ninditum arahati?
brahmuna pi pasamsito

kayappakopam rakkheyya
kayena samvuto siya
kayaduccaritam hitva
kayena sucaritam care

vacipakopam rakkheyya
vacaya samvuto siya
vaciduccaritam hitva
vacdya sucaritam care
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233

234

221

manopakopam rakkheyya
manasa samvuto siya
manoduccaritam hitva
manasa sucaritam care

kayena samvuta dhira
atho vaoéya samvuta
manasa samvutd dhira
te ve suparisamvuta

kodhan jahe vippajaheyya manam
safifijanam sabbam atikkameyya
tam namariipasmim asajjamanam
akificanam nanupatanti dukkha
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18 malavagga

BEEG BARET+N THEAE

BEIEGE S EERERORTEE

1 EEmET
FEHEEE
EEERM
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2 EHXREER
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SRR
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237

238

239

240

241

242

upanitayayo ca dani’si
sampa)éto’si yamassa santikam
vaso pi ca te natthi antara
patheyyam pi ca te na vijjati

so karohi dipam attano
khippam vayama pandito bhava
niddhantamalo anangano

na puna jati-jaram upehisi

anupubbena medhavi
thoka-thokam khane khane
kammaro rajatass’eva
niddhame malam attano

ayasd va malam samutthitam
tad utthaya tam eva khadati
evam atidhonacarinam
sakakammani nayanti duggatim

asajjhayamala manta
anufthanamala ghara
malam vannassa kosajjam
pamado rakkhato malam

malitthiya duccaritam
maccheram dadato malam
mala ve papaka dhamma
asmim loke paramhi ca
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243

244

245

246
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249

tato mala malataram
avijja paramam malam
etam malam pahatvana
nimmala hotha bhikkhavo

sujivam ahirikena
kakasirena dhamsina
pakkhandina pagobbhena
sankilitthena jivitam

hirtmata ca dujjivam
niccam sucigavesina
alinen’appagabbhena
suddhajivena passata

yo panam atipateti

musavadaii ca bhasati
loke adinnam adiyati
paradaraii ca gacchati

suramerayapanafl ca

yo naro anuyufijati
idh’eva-m eso lokasmim
miilam khanati attano

evan bho purisa janahi
papadhama asaiifiata

ma tam lobho adhammo ca
ciram dukkhéya randhayum

dadati ve yathasaddham
yathapasadanam jano
tattha yo manku hoti
paresam panabhojane
na so diva va rattim va
samadhim adhigacchati

329



14

15

16

17

18

19

—HIETR
EEAR
BT —
DBAER

e
RS R
TRTAT
PHTIRER

REgaR&
GIEERC
TREK
IR

KEBGRIE
RSP
RESEI R
B
FE 22 S
WA
BT
M 0 SR

HEZ2 SEBHET
WFEAE
AT E i
PRIREATE

FE 22 SR IT
WA E
AN
iz AES)

250

251

254

255

yassa ¢’etam samucchinam
milaghaccam samihatam
sa ve diva va rattim va
samadhim adhigacchati

natthi ragasamo aggi
natthi dosasamo gaho
natthi mohasamarn jalam
natthi tanhdsama nadi

dkase padam natthi
samano natthi bahire
papaficabhirata paja
nippapafica tathagata

dkase padam natthi
samano natthi bahire
safikhara sassata natthi
natthi buddhanam ifijitam
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19 dhammatthavagga
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256

257

258

259
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261

na tena hoti dnammattho
yen’attham sahasa naye
yo ca attham anatthaii ca
ubho niccheyya pandito

asahasena dhammena
samena nayati pare
dhammassa gutto medhavi
dhammattho ti pavuccati

na tena pandito hoti
yavata bahu bhasati
khemi averi abhayo
pandto ti pavuccati

na tavata dhammadharo
yavata bahu bhasati

yo ca appam pi sutvana
dhammam kayena passati
sa ve dhammadharo hoti
yo dhammam nappamajjati

na tena thero hoti
yen’assa palitam siro
paripakko vayo tassa
moghahinno ti vuccati

yamhi saccafi ca dhammo ca
ahimsa safifiamo damo

sa ve vantamalo dhiro

thero iti pavuccati
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263

264

265
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269

na vakkaranamattena
vannapokkharataya va
sadhuriipo naro hoti
issuki macchari satho

yassa ¢’gtam samucchinnam
milaghiccam samihatam
sa vantadoso medhavi
sadhuriipo ti vuccati

na mundakena samano
abbato alikam bhanam
iccha-lobha-saméapanno
samano kim bhavissati?

yo ca sameti papani
anum-thiilani sabbaso
samitatta hi papanam
samano ti pavuccati

na tena bhikkhu hoti

yavata bhikkhate pare
vissam dhammam samadaya
bhikkhu hoti na tavata

yo’dha puiifiafi ca papafi ca
bahetva brahmacariyava
safikhdya loke carati

sa ve bhikkhi ti vuccati

na monena muni hoti
miilhariipo aviddasu

yo ca tulam va paggayha
varam adaya pandito

papani parivajjeti
sa muni tena so muni
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270

271

272

yo munati ubho loke
muni tena pavuccati

na tena ariyo hoti

yena panani himsati
ahimsa sabba-pananam
ariyo ti pavuccati

na silabbatamattena
bahusaccena va puna
atha va samadhilabhena
viviccasayanena va

phusami nekkhammasukham
aputhujjana-sevitam

bhikkhu vissasam apadi
appatto asavakkhayam
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20 maggavagga

BITE BARE_+/\ Z+ENE
BT E BRAR BB A

NE® L8 273  maggan’atthangiko settho
VU3 A TR saccinam caturo pada
TETZE virago settho dhamminam
FeE SR dipadinam ca cakkhuma
EHEMER 274  eso vamaggo natth’ afifio
RETREEH dassanassa visuddhiya
IrEEEE etamhi tumhe patipajjatha
THTBARE marass’etam pamohanam
KEFEE 276  tumhehi kiccam atappam

R KRB akkhataro tathagata
EEEETT patipanna pamokkhanti
1775k % jhayino marabandhana
IR 277  sabbe sankhara anicca ti
BB RAE yada pafifidya passati
AREE—L0 atha nibbindati dukkhe
Tk esa maggo visuddhiya
IR 2

e RAR

wE—UE

(EEETHE

RERFE R 280  utthanakalamhi anutthahano
SEUNBE yuva bali alasiyam upeto

B BB samsanna-samkappa-mano kusito
FHEREE pafifidya maggam alaso na vindati
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281

283

284

vacanurakkhi manasa susamvuto
kayena ca akusalam na kayira
ete tayo kammapathe visodhaye
aradhaye maggam isippaveditam

vanam chindatha ma rukkham
vanato jayati bhayam

chetva vanam ca vanathafi ca
nibbana hotha bhikkhavo

yavam hi vanatho na chijjati
anumatto pi narassa narisu
patibaddhamano va tava so
vaccho khirapako va matari
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288

289

277

278

tam putta-pasu-samma tam
vyasattamanasam naram
suttam gamam mahogho va
maccu adaya gacchati

na santi pLZttﬁ tanaya
na pita na pi bandhava
antaken’adhipannassa
natthi Datisu tanata

etam atthavasam fiatva
pandito silasamvuto
nibbanagamanam maggam
khippam eva visodhaye

sabbe sankhara anicca ti
yada pafifiaya passati
atha nibbindati dukkhe
esa maggo visuddhiya

sabbe sankhara dukkha ti
yada paififiaya passati
atha nibbindati dukkhe
esa maggo visuddhiya
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279

275

sabbe dhamma anatta ti
yada paiifidya passati
atha nibbindati dukkhe
esa maggo visuddhiya

etamhi tumhe patipana
dukkhass’antam karissatha
akkhato ve maya maggo
afifidya sallasatthanam
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21 pakinnakavagga

BEfTd BARB T +ENEEN RS

B EER/NE RS
1 & 290  mattasukha-pariccaga
HEEA passe ce vipulam sukham
2R/ caje mattasukham dhiro
ZREE sampassam vipulam sukham
2 HERA 291  paradukkhipadhinena
TIAKEH yo’ttano sukham icchati
A% i 5 verasamsagga-samsattho
H#EEL Vera so na pamuccati
3 BAZE 292 yam hi kiccam tad apaviddham
FHIE akiccam pana kayirati
& 35,8 unnalanam pamattanam
EEHHY tesam vaddhanti dsava
4 FEET 293  yesai ca susamaraddha
BERHE niccam kayagata sati
22z 4=k akiccam te na sevanti
TrIEE kicce te na sevanti
kicce sataccakarino
satanam sampajananam
attham gacchanti asava
5 BEER
N %]
B
THERREK
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304

296

299

302

Dare santo pakasanti
himavanto va pabbato
asant’cttha na dissanti
rattikhitta yatha sara

suppabuddham pabujjhanti
sada gotamasavaka

yesam diva ca ratto ca
niccam buddhagata sati

suppabuddham pabujjhanti
sada gotamasavaka

yesam diva ca ratto ca
niccam kayagata sati

duppabbajjam durabhiramam

duravasa ghara dukha
dukkho’samanasamvaso
dukkhanupatit’addhaga
tasma na c’addhagi siya
dukkhanupatito siya
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303

305

saddho silena sampanno
yaso-bhogasamappito
yam yam padesam bhajati
tattha tatth’eva piijito

ekasaham ekaseyyam
. eko caram atandito

eko damayam attanam

vanante ramito siya
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22 nirayavagga

e BEHRB=1+ HERE
R E BN EFEERETE

FREHIERIE 306  abhatavadi nirayam upeti
EZETE yo c'api katva na karomi 'tic’aha
THERHS ubho pi te pecca sama bhavanti
EITHEE nihinakamma manuja parattha
BRAEH S 307  kasavakantha bahavo
ABELAEER papadhamma asafiiata
HRBATHE papa papehi kammehi

R EEHAR nirayam te upapajjare
SRS 308  seyyo ayogulo bhutto
HETEHE tattho aggisikhiipamo
TS yaii ce bhuiijeyya dussilo

REZ K IR ratthapindam asafifiato
BOAHEE 309  cattari thanani naro pamatto
Tt A apajjati paradariipasevi
el apufifialabham na nikamaseyyam
B =k nindam tatiyam nirayam catuttham
AEH B 310  apuiifialabho ca gati ca papika
RER%HE bhitassa bhitaya rati ca thokika
EEEEM raja ca dandam garukam paneti
BFAHER tasma naro paradaram na seve.
B 311  kuso yatha duggahito
BRERIGF hattham eva nukantati
R samafifiam dupparamattham
REETY BB nirayaya iipakaddhati.
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312

313

314

315

316

yam kifici sithilam kammam
sankilitthafi ca yam vatam
sankassaram brahmacariyam
na tam hoti mahapphalam

kayira ée karirath entam
dalham enam parakkame
sithilo hi paribbajo
bhiyyo akirate rajam

akatam dukkatam seyyo
paccha tapati dukkatam
katafi ca sukatam seyyo
yam katva n'anutappati

nagaram yatha paccantam
guttam santara bahiram
evam gopetha attdnam
khano ve ma upaccaga
khanatita hi socanti
nirayamhi samappita

alajjitaye lajjanti
lajjitaye na lajjare
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317

318

319

micchaditthi samadana
sattd gacchanti duggatim

abhaye ca bhayadassino
bhaye cabhayadassino
micchaditthi samadana
satta gacchanti duggatim

avajje vajjamatino

vajje c’avajjadassino
micchaditthi-samadana
satta gacchanti duggatim

vajjaii ca vajjato fiatva
avajjafi ca avajjato
sammaditthi samadana
sattd gacchanti suggatim.
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23 nagavagga

RgT BERRBE=1+— +HENE
KRG TE BALS BEREERIE

1 &M 320  aham nigo'va sangame
E Ll i capato patitam saram
HLEE ativakyam titikkhissam
BESEFRA dussilo hi bahujjano

2 BELGALE 321  dantam nayanti samitim
w3 dantam raja bhirithati
BN danto settho manussesu
T3 HdE yo’tivakyam titikkhati

3 EEAEW 322  varam assatara dantd
T ajaniya ca sindhava
TRER kufijara ca mahanaga
Y I=E attadanto tato varam

4 PETEEE 323 nahi etehi yanehi
AFIARE gaccheyya agatam disam
M R yatha’ttana sudantena
REEIAS danto dantena gacchati

5 HIRAMSF 324  dhanapalako nama kuiijaro
HEERS katukappabhedano dunnivarayo
BRATHE baddho kabalam na bhuiijati
TRGRRR sumarati nagavanaso sa kufijaro

6 WHEBITH 325  middhi yada hoti mahagghaso ca
HEEER niddayita samparivattasayi
HEAHRR mahavaraho' va nivapapuitho
B ARERR punappunam gabbham upeti mando
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326

327

328

329

330

331

332

idam pure cittamacari carikam
yena’icchakam yatthakamam yathasukham
tada ajj’aham niggahessami yoniso
hatthi ppabhinnam viya ankusaggaho

appamadarata hotha
sacittam anurakkhatha
dugga uddharath’attanam
panke satto'va kuiijaro

sace labetha nipakam sahdyam
saddhimcaram sadhuviharadhiram
abhibhuyya sabbani parissayani
careyya ten’attamano satima

no ce labetha nipakam sahdayam
saddhimcaram sadhuvihara dhiram
rdja' va rattham vijitam pahaya

eko care matangarafifi'eva nago

ekassa caritam seyyo
natthi bale sahdyata
eko care na ca papani kayira

appossukko matang arafifi'eva nago

atthamhi jatamhi sukha sahaya

tutthi sukha ya itaritarena

pufifiam sukham jivitasankhayamhi
sabbassa dukkhassa sukham pahanam.

sukha matteyyata loke
atho petteyyata sukha
sukha samafiiiata loke
atho brahmafifiata sukha
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333

144

cf 144

94

29

sukham yava jara silam
sukha saddha patitthita

sukho pafifidya patilabho
papanarmn akaranam sukham

z(sso yatha bhadro kasanivittho
atapino samvegino bhavatha

saddhaya silena ca viriyena ca
samadhind dhammavinicchayena ca
sampannavijjacarana patissata
pahassatha dukkham idam anappakam

yass’indriyani samatham gatani
assa yatha sarathina sudanta
pahinaménassa anasavassa
deva' pi tassa pihayanti tidino

appamatto pamattesu
suttesu bahujagaro
abalassam'va sighasso
hitva yati sumedhaso
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24 tanhdvagga

TS BARBE=1+" =+H_E
B REREE AR ERE K E

1 DBHEEAT 334  manujassa pamattacirino
AR tanha vaddhati maluva viya
DL so plavati hura huram
HBEERER phalam iccham'va vanasmim vanare

2 DAZEAE 335  yam esa sahati jammi
BAREHR tanha loke visattika
EHRHEERE soka tassa pavaddhanti
FEME R AL abhivattham'va biranam

i

3 ABRBEFR cf336 yo c’etam sahati jammim
TRERETBEAK tanham loke duraccayam
MEBF% soka tamha papatanti
BEEATH udabindu'va pokkhara

4 KFLIEE
HREFE—

BAHEE
BRI R

5 CEZESR
Jie 3 fu 75 it
ARG R
TEREL

6 HELIFEH
REEBS
o7 =3
FEEREG
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337

338

cf344

cf339

340

341

tam vo vadami bhaddam vo
yavant’ettha samagata
tanhaya millam khanatha
usirattho’va biranam

ma vo nalam va soto'va
maro bhafiji punappunam

yatha pi millc anupaddave dalhe
chinno pi rukkho punad eva rihati
evam pi tanhanusaye antihate
nibbattati dukkham idam punappunam.

yo nibbanatho vanadhimutto
vanamutto vanam eva dhavati
tam puggalam etha passatha
mutto bandhanam eva dhavati

yassa chattimsati sota
mandpassavana bhusa
vaha vahanti dudditthim
sankappa raganissita.

savanti sabbadhi sota

lata ubbhijja titthati

tafi ca disva latam jatam
milam pafifidya chindatha

saritani sinehitani ca
somanassani bhavanti jantuno
te sdtasita sukhesino

te ve jati jar(ipaga nara
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cf345 na tam dalham bandhanam ahu dhira

346

347

349

350

yada ayasam darujam babbajaii ca
sarattaratta manikundalesu
puttesu daresu ca ya apekkha

etam dalham bandhanam ahu dhira
ohdrinam sithilam duppamuificam
etam pi chetvana vajanti dhira
anapekkhino kdmasukham pahaya.

ye ragarattanupatanti sotam

sayam katam makkatako'va jalam
etam pi chetvana vajanti dhira
anapekkhino sabba dukkham pahay:

vitakkapamathitassa jantuno
tibbaragassa subhanupassino
bhiyyo tanha pavaddhati

esa kho dalham karoti bandhanam

vitakkiipasame ca yo rato
asubham bhavayati sada sato
esa kho vyantikahiti
esocchecchati marabandhanam.
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cf352 vitatanho anadano
niruttipada kovido

akkharanam sannipatam

jafifid pubbaparani ca

sa ve antimasariro

mahapafifio mahapuriso'ti vuccati.

353  sabbabhibha sabbavidi’ham asmi
sabbesu dhammesu aniipalitto
sabbafijaho tanhakkhaye vimutto

sayam abhififidya kam uddiseyyam

354  sabbadanam dhammadanam jinati
sabbam rasam dhammarago jinati
sabbam ratim dhammarati jinati
tanhakkhayo sabbadukkham jinati

355  hananti bhoga dummedham
no ve paragavesino
bhogatanhaya dummedho

hanti afifie’va attanam

356 tinadosani khettani
ragadosa ayam paja
tasma hi vitaragesu
. dinnam hoti mahapphalam
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123

351

283

284

vanijo va bhayam maggam
appasattho mahaddhano
visam jivitukamo va
papani parivajjaye

nitthangato asantasi
vitatanho anangano
acchindi bhavasallani
antimo’yam samussayo

vanam chindatha ma rukkham
vanato jayati bhayam

chetva vanaii ca vanathafi ca
nibbana hotha bhikkhavo

yavam hi vanatho na chijjati
anumatto pi narassa nirisu
patibaddhamano va tava so
vaccho khirapako va matari
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25 bhikkhuvagga

WG EaRE=4m =+FETE
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1 WHERL
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2 FRERE
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360

361

362

363

364

365

¢dkkhunra samvaro sadhu
sadhu sotena samvaro
ghanena samvaro sadhu
sadhu jivhaya samvaro

kayena samvaro sadhu
sadhu vacaya samvaro
manasa samvaro sadhu
sadhu sabbattha samvaro
sabbattha samvuto bhikkhu
sabbadukkha pamuccati.

hatthasafifiato padasafifiato
vacdyasafifiato safifiatuttamo
ajjhattarato samahito

eko santusito tam ahu bhikkhum.

yo mukhasafifiato bhikkhu
manttabhani anuddhato

attham dhammaii ca dipeti
madhuram tassa bhasitam.

dhammaramo dhammarato
dhammam anuvicintayam
dhammam anussaram bhikkhu
saddhamma na parihayati.

salabham natimafifieyya
n’afifiesam pihayam care
afifiesam pihayam bhikkhu
samadhim n'adhigacchati
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366

368

367

369

370

371

372

appalabho'pi ce bhikkhu
salabham n'atimaiifiati
tam ve deva pasamsanti
suddh4jivim atanditam

mettavihari yo bhikkhu
pasanno buddhasasane
adhigacche padam santam
sapkhariipasamam sukham

sabbaso namariipasmim
yassa natthi mamayitam
asata ca na socati

sa ve bhikkhi ti vuccati

sifica bhikkhu imam navam
sitta te lahum essati

chetva ragafi ca dosafi ca
tato nibbanam ehisi

pafica chinde pafica jahe
pafica c’uttari bhavaye
pafica sangatigo bhikkhu
oghatinno' ti vuccati

jhaya bhikkhu ma ca pamado

ma te kamagune bhamassu cittam

ma lohagulam gili pamatto

ma kandi dukkham idan ti dayhamano

natthi jhanam apaiifiassa
paiifia natthi ajhayato

yambhi jhanaii ca paiiiia ca
sa ve nibbanasantike
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373

374

375

376

377

378

379

sufifidgaram pavitthassa
santacittassa bhikkhuno
amanusi rati hoti

samma dhammam vipassato

yato yato sammasati
khandhanam udayabbayam
labhati pitipamojjam
amatam tam vijanatam

tatrayam adi bhavati

idha pafifiassa bhikkhuno
indriyagutti santutthi
patimokkhe ca samvaro
mitte bhajassu kalyane
suddh'gjive atandite

patisantharavuty’assa
acarakusalo siya

tato pamojjabahulo
dukkhass’antam karissati

vassika viya pupphéani
maddavani pamuiicati
evam ragafi ca dosaii ca
vippamuficetha bhikkhavo

santakayo santavaco
santava susamahito
vantalokdmiso bhikkhu
upasanto ti vuccati

attana coday’attanam
patimase attam attana

SO attagutto satima
sukham bhikkhu vihahisi

354



20

21

22

23

24

25

26

E2 A= PR
aTHERE
HWEREK
Nz

B
AL EE
ESgzlbras
TTHKE

eI
FEBEBL
BhER TR
LULSEd o

KL
=)
PPN

NSEUESE
He e AT
AR B

B AR
HLOARAR
CAEK
—RIE

R
o5
XM

380

381

382

atta hi attano natho

atta hi attano gati

tasma safifiamay’attanam
assam bhadram va vanijo

pamojjabahulo bhikkhu
pasanno buddhasasane
adhigacche padam santam
sankhariipasamam sukham

yo have daharo bhikkhu
yufijati buddhasasane

so imam lokam pabhaseti
abbha mutto'va candima
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kasavakantha bahavo
papadhamma asafifata
papa papehi kammehi
nirayam te upapajjare
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26 brahmanavagga

&G BURE=1+AFN+=
HEmE BT R OHRERTEEL

1 B 383 chinda sotam parakkamma
SARUTRE kame panuda brahmana
HfTES sankharanam khayam fiatva
s akatafifia’si brahmana

2 DRk 384  yadi dvayesu dhammesu
bipepiall paragu hoti brahmano
FEAR atha'ssa sabbe samyoga
RHRE attham gacchanti janato

3 B 385  yassa param aparam va
ppe e paraparam na vijjati
FREE vitaddaram visamyuttam
TR tam aham briimi brahmanam

4 MG 386  jhayim virajam asinam
FfT AR katakiccam anasavam
kAR uttamattham anuppattam
P tam aham briimi brahmanam

5 HER#E 387  diva tapati adicco
HEER®% rattim obhati candima
aaBadichee sannaddho khattiyo tapati
HIEEA jhayi tapati brahmano
PR T atha sabbam ahorattim
H—yR buddho tapati tejasa

6 FERIRIDF

357



10

11

12

13

AHEERR R
RRAEA

AEZT
FEREBET
TR A E R

)N
(DR
ERELE
WA

S8R
BERE=1T

LT
iz RS
BOEE
B AKX

WATEAT
HEHAE

M=
BT
RN
&R

AR
B ARAT

388

390

391
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bahitapapo' ti brahmano
samacariya samano' ti vuccati
pabbajay’attano malam
tasma pabbajito’ ti vuccati

na brahmanass’etadakifici seyyo
yada nisedho manaso piychi
yato yato himsamano nivattati

tato tato sammati meva dukkham.

yassa kadyena vacaya

manasa natthi dukkatam
samvutam tihi thanehi

tam aham brami brahmanam

yamha dhammam vijaneyya
sammasambuddhadesitam
sakkaccam tam namasseyya
aggihuttam'va brahmano.

na jatahi na gottena

na jacca hoti brahmano
yamhi saccafi ca dhammo ca
s0 suci so ca brahmano.

kim te jatdhi dummedha
kim te ajinasatiya
abbhantaram te gahanam
bahiram parimajjasi

pamsuktladharam jantum
kisam dhamanisanthatam
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398

399
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ekam vanasmim jhayantam
tam aham brimi brahmanam

sabasafiftojanam chetva

yo ve na paritassati
sangatigam visamyuttam
tam aham briimi brahmanam

chetva naddhim varattaii ca
sanddmam sahanukkamam
ukkhittapaligham buddham
tam aham brimi brahmanam

akkosam vadha bandhaii ca
aduttho yo titikkhati
khantibalam balanikam

tam aham brimi brahmanam

akkodhanam vatavantam
silavantam anussutam
dantam antimasariram

tam aham brimi brahmanam.

vari pokkharapatt'eva
aragga r'iva sdsapo

yo na limpati kdmesu

tam aham briimi brahmanam

yo dukkhassa pajanati
idh’eva khayam attano

359



21

22

23

24

25

26

27

BE T EE

fERs =
RHETE
81T L3
RERE

SR
e
DRI

QG
IS
RTINS

BEFAFE
JETAME
BEREA
P

TR
e
UL AN

Bt
e =
JEE

A
EEEA

403

404

405

406

407

408

409

pannabharam visamyuttam
tam aham brami brahmanam

gambhirapafiiam medhavim
maggamaggassa kovidam
uttamattham anuppattam
tam aham brimi brahmanam

asamsattham gahatthehi
anagarehi ¢’ ibhayam
anokasarim appiccham

tam aham brimi brahmanam

nidhaya dandam bhiitesu
tasesu thavaresu ca

yo na hanti na ghateti

tam aham briimi brahmanam

aviruddham viruddhesu
attadandesu nibbutam
sadanesu anadanam

tam aham brimi brahmanam

yassa rago ca doso ca

mano makkho ca patito
sasapo r'iva aragga

tam aham brimi brahmanam

akakkasam vififidpanim
giram saccam udiraye

yaya n’abhisaje kifici

tam aham briimi brahmanam

yo’dha digham va rassam va
anum thilam subhdsubham
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412

413

414

416

417

loke adinnam nédiyati
tam aham brami brahmanam.

4sa yassa na vijjanti

asmim loke paramhi ca
nirdsayam visamyyuttam
tam aham briimi brahmanam.

yassdlaya na vijjanti

afifiaya akathamkathi
amatogadham anuppattam
tam aham brimi brahmanam.

yo’dha puiifiafi ca papaii ca
ubho sangam upaccaga
asokam virajam suddham
tam aham brimi brahmanam.

candam'va vimalam suddham
vippasannam anavilam
nandibhava parikkhinam

tam aham brimi brahmanam.

yo imam palipatham duggam
samsaram moham accaga
tinno paragato jhayi

anejo akathamkathi
anupadaya nibbuto

tam aham brimi brahmanam

yo’dha tanham pahatvana
anagaro paribbaje
tanhabhava parikkhinam
tam aham brimi brahmanam

hitva manusakam yogam
dibbam yoga upaccaga
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419

420

421
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423

sabbayoga visamyuttam
tam aham brimi brahmanam.

hitva ratifi ca aratifi ca
sitibhaitam nirdpadhim
sabbalokabhibhum viram
tam aham briimi brahmanam

cutim yo vedi sattanam
upapattifi ca sabbaso
asattam sugatam buddham
tam aham briimi brahmanam

yassa gatim na jananti

deva gandhabba manusa
khinasavam arahantam

tam aham brimi brahmanam

yassa pure ca paccha ca
majjhe ca natthi kificanam
akificanam anadanam

tam aham briimi brahmanam

usabham pavaram viram
mahesim vijitavinam
anejam nahatakam buddham
tam aham briimi brahmanam

pubbenivasam yo vedi
saggapayaii ca passati
atho jatikkhayam patto
abhififia vosito muni
sabbavosita vosanam

tam aham brimi brahmanam
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ADV
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