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Transliteration and citation system

Transliterations of unpublished Gandhari manuscripts are based on their entries in the
‘Dictionary of Gandhari’ database (www.gandhari.org), with the exception of BC2.
Citations from dictionaries like the PTSD, BHSD and CPD, are formatted accord-
ing to the overall standard in this thesis, i.e. passages in Sanskrit/Pali/etc. are itali-
cised. Historical transliterations (e.g. sh for s) have been updated without indicating.
In general, Sanskrit words are set in italics without any indication of the language;
whereas if an italic word is preceded by G/P/Tib., it is in Gandhari, Pali, Tibetan.
The sign ~ after an italic word indicates that it appears in the stem form, respective
case endings are to be supplied. A hyphen indicates morpheme boundaries within
compounds. The symbol ° before or after a sequence of letters means that, except for

the letters following/preceding, the word is the same as the preceding one.

The conventions of transliteration in the text editions are based on those adopted in
the GBT series with a few additions (¢ _ ). The following symbols are used:
[] unclear/damaged aksara(s)
(*) aksara(s) missing due to lacuna, restored by the editor
¢*) aksara(s) erroneously omitted, restored by the editor
«» aksara(s) interlinearly inserted
{} superfluous aksara(s)
illegible part of an aksara
? illegible aksara(s)
+ lost aksara(s)
/1] lacuna or gap (extent of lost aksaras unknown)
small dot used in the manuscript (minor unit division)
° small circle used in the manuscript (unit division)
O large or medium-sized circle used in the manuscript (conclusion of a section)
o space left intentionally empty
space left empty due to the surface of the birch bark (e.g. knot hole)
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1

Introduction

Our current knowledge of early Indic Buddhist literature is based on what has been
passed on from generation to generation, whether orally or by copying old manuscripts
before they were destroyed by nature or men. As in its original homeland, India, Bud-
dhism died out around the thirteenth century CE, very few Buddhist manuscripts did
survive there, because the lineage of textual transmission was interrupted. In Sri Lan-
ka and Southeast Asia, the Theravada tradition has remained alive since former times,
and the manuscripts which record the so-called Pali canon have been copied again and
again and in large numbers.! Also in Nepal, many Buddhist manuscripts did survive,
but the majority are not very old, and only a few date back to more than one thousand
years ago (Salomon 1999a: 8). Thus, the manuscripts found in ‘Greater Gandhara’?
and also Central Asia around the Tarim Basin are the earliest testimonies to the (local)
Buddhist tradition in regard to their textual and doctrinal corpora, and they give us a
direct impression of the ideas that prevailed at the time. Among them, the manuscripts
from Central Asia, written in Brahmi script and Sanskrit or other local languages, are
mostly dated to the 7™ century or later, although the earliest specimens are from the 2™
or 3" century.? The manuscripts found in Bamiyan range from the 2™ to 7%/8" centu-
ries, and the ones found in Gilgit are from the 5" to 8" centuries. Finally, the Gandhar1
manuscripts written in Kharostht script are mostly dated to the first two centuries CE,

but in a few cases radiocarbon testing even points to the first centuries BCE.

1  The oldest extant Buddhist manuscript from Sri Lanka is dated to the 13" c., while most are from
the 18"/19" c. (cf. Berkwitz 2009: 38 and 49 fn. 3 as well as Nandadeva 2009: 170 fn. 3).

2 The term ‘Greater Gandhara’ denotes not only the Peshawar valley region (‘Gandhara proper’)
but also includes several neighbouring regions which came under the influence of Gandharan
culture (art, language, literature), namely “the Swat and other river valleys to the north, the region
around the great city of Taxila to the east, and the eastern edge of Afghanistan to the west” (Salo-
mon 1999a: 3, cf. also Glass 2004: 131, Allon 2008: 154).

3 SHT 16 (Asvaghosa, 2"c. CE), SHT 810 (“Spitzer-Manuskript”, 2"/3"¢c. CE), dated paleographi-
cally but approved by radiocarbon dating (Sander 2005, Allon et al. 2006: 280).



2 Introduction

Kharosthi manuscripts

Material

The Buddhist Kharosthi manuscripts so far discovered have almost exclusively been
written on birch bark (bhitrja-pattra).* Bark as a writing material was already men-
tioned by the Greek historian of Alexander the Great, Quintus Curtius Rufus, referring
to observations made in the middle of the 4™ c. BCE.> In the course of time manu-
scripts on birch bark seem to have gradually fallen out of use and became replaced
by palm leaves imported from other parts of India by the 2"/3" c. CE, probably along
with the introduction of Brahmt and Sanskrit (cf. Strauch 2012). The transition period
is best exemplified by the Bamiyan Kharosth1 fragments on palm leaves, which show a
Sanskritized form of Gandhari.® From the 4™ c¢. CE onwards paper was used in Central
Asia, but only very few fragments written in Kharostht are extant.

Regarding their preparation, “[t]he literature states that the inner bark of the birch
tree was used for writing. After being peeled off the tree, the bark was dried. Oil was
then applied over it, and it was polished. Layers were joined together by a natural
gum” (Batton 2000, regarding the conservation of the Los Angeles manuscript from
Bamiyan written in Brahmi1 on birch bark, purportedly from the 5* c. CE). “The ink
used for writing on birch bark was Indian black, a carbon ink. It was prepared by
burning almond shells to charcoal, which was then boiled with cows’ urine. This ink

is said to have a special brilliance and is fast to washing” (ibid.).

Format

There are two different formats of Kharosthi birch bark manuscripts:
® Wide/short format: width ca. 20-30 cm, length up to 48 cm; one piece of birch
bark.

4  The exception is the Bamiyan fragments on palm leaves. Not included here are the administra-
tive documents on wooden tablets from the kingdom of Kroraina (Shan-shan) in the southeastern
Tarim Basin, most of them found in Niya (precisely ‘Niya Site’ or Cadota, cf. Brough 1965: 592,
also Hansen 2004: 287), additionally some from Endere, about 40 from Lou-lan and a few from
Dun-huang (Bernhard 1970: 55). They are dated to the 3™ or 4" century (Atwood 1991: 163;
235-325 CE according to Brough 1965: 601f.), although “[t]he use of Kharosthi [...] appears to
have continued in Kucha and neighbouring areas along the Northern Silk Road until the fifth or
sixth century A.D. (Sander 1999: 72; Schmidt 2001: 9-12; Lin 2003: 1)” (Glass 2004: 131). For
their edition and study see Boyer et al. 1920-29, Burrow 1937, Burrow 1940.

5 Hist. Alex., VIII, 9: “Tender bark of trees takes the signs of letters just like paper (sheets of pa-
pyrus)” — libri arborum teneri, haud secus quam chartae, litterarum notas capiunt, cited after
Filliozat 1947: 103 (cf. also Janert 1955: 68, Falk 1993: 296).

6 There also some Kharosthi fragments in more or less standard Sanskrit (BC9 — a rajaniti text,
Pelliot fragment 1 and probably 7, two Otani fragments, in which the verse numbering is in
Brahmi, as well as Niya #523).
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m Narrow/long format: width ca. 10-20 cm, length up to 500 cm; several pieces
glued and/or sewn together.

The texts on them are written from top to bottom. When reaching the lower end of

the material, the bark is turned bottom up and the writing continues on the other side.

Sometimes, if there was more text than space remaining, the writer chose to add the

text in the margin. In their outer appearance, intriguing similarities to Aramaic manu-

scripts can be observed (cf. Baums 2014: 214-220). Furthermore, both formats were

rolled up and folded twice or thrice afterwards (cf. Porten 1980: 41f. and fig. 1).
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Fig. 1. Writing text on Aramaic papyrus letters of Elephantine, dated to the 5™ c. BCE (Porten 1980: 67, fig. 18).

There seems to be no relation of the one or other format to a certain text genre, as
even corresponding texts like the Dharmapada are once written on short format and
once on long format scrolls. The same with avadanas, siitra anthologies or canonical
verse texts (see table 1).

Another explanation could be based on temporal factors, assuming that first the
short formatted manuscripts were used and later, additionally, the longer scrolls.”
Due to lack of evidence, such a development is however impossible to prove, since
at the time of the earliest manuscripts known to date both formats had already been
in use and applied independently from the content.® The choice of one format or the
other was maybe simply based on the amount of text to be written or the available
size of birch bark (cf. Salomon 1999a: 99, Salomon 2008a: 85).

7  The short formats, also used in the Achaemenid administration, could have been the starting point
for the Gandharan manuscript tradition. The introduction of the long format might have been due
to the need to record longer (Buddhist) texts (cf. Baums 2014: 218-220).

8 Since both formats were also used by one and the same scribe (e.g. BL scribe 2 ‘Big Hand’ wrote
on long (BL 1-4, 12+14, 21) and short (BL16+25) formatted scrolls, cf. Salomon 1999a: 54, Lenz
2003: 104, Lenz 2010: 6), geographical reasons can also be excluded.
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Table 1. Short and long format scrolls in the Split, British Library, Bajaur and Robert Senior Collection incl. the Dph-GX.

SC SC1 (Sn/Atthakavagga) 11 1.8
SC2 (metrical text) 16 [21] 26
SC3 (Dhp) 14 [16.5 50
SC4 (avadana) [15] ?
SC5 (PP) 15 80
BL BL5B (Khvs-G) 27 44 4 BL1 (AG-G" + avadana), sewn ca. 15 [137]
[220-250]
BL16+25* [23] 40.5 BL2 (avadana) 11.2 23
(Dhp-G" + purvayoga) [130.5 ?]
BL4 (avadana / Av-G" + Nid-G*1) 16.3 213.4
BL16: 10.5 x 40.5, [230-250]
BL25:9.7 x 29.3
BL12+14, sewn 14.5 76
(siitra anthology / EA-G + avadana) 15.5
BL15 (SangCm) 17.5 115
BL7 (Nid-G*2) 14 12.3
BL9 (Nid-G'2), sewn 14 118.6
BL13 (Nid-G"2+Nid-G"3), sewn 14 70.3
BL18 (Nid-G2) 14 22.8
BL21 (avadana) 16.8 26
BL28 (Abhidharma) 12 65
BC BC4* (scholastic, MY) 24 17-23 BCl (canonical siitra, MA) cp., sewn 17.5 70.5
BC6* (scholastic, MY) 30.5 7.5-9.5 | BC2 (Mahayana siitra) cp., sewn 18.5 224
BC7* (Karmavacana) 16 [18] 6[7.50] BC3 (raksa) comp., lined 17 39
BCS8* (stotra, verse) 21.5 19 BCS5 (arapacana) sg., lined 11 [21] 37 [40]
BC15 (secular, contract) 21 19 BC9 (niti; scholastic), cp., sewn 16 52
BC16* (scholastic) 24 10 BC10 (stotra, prose), sg. 16 23
BC17* (verse) 23 16 BCl11 (scholastic, MY), sg. (?) 15.5 37.5
BC12 (scholastic) 15.5 14
BC13 (Vinaya: Pratimoksa), sg. 16 23
BC14 (scholastic), sg. (?), indicated 10 7
BC18 (scholastic), sg. 17 19
BC19 (unident.), sg. 16.5 9.5
RS RS 5 (siitra anthology, SA) | 26.8 27.6
RS 12 (sttra, MA) 11.5[23] | 48.5
RS 14 (AG-G%) [20] [30]
RS 19 (stitra, SA) 20.9 17.2
Dhp-GX, sewn 21 294.7 [500]

The underlining marks the original total width or length. If this is only estimated it is put in square brackets; * marks folded manu-
scripts, cp. = composite; sg. = single sheet.

The measurements are taken from: SC1-5 (Falk 2011); BL1 (Salomon 2008a: 83-85, Lenz 2010: 51), BL2 (Lenz 2010: 95),
BL4 (Salomon 1999a: 44f.), BL5B (Salomon 2000: 23), BL12+14 (Allon 2001: 41), BL15 (Salomon 1999a: 49), BL7, 9. 13
and 18 (Baums 2009: 68f., cf. also p. 3 for their relation), BL16+25 (Lenz 2003: 3, 7), BL21 (Lenz 2010: 117), BL28 (Salomon
1999a: 52); BC1-19 (Strauch 2007/2008); RS5 (Glass 2007: 73), RS14 (Salomon 2008a: 329f.), RS19 (Baums 2014: 190, based
on Lee 2009: 3), Dhp-GX (Brough 1962: 18-19, Salomon 1999a: 97, cf. Baums 2014: 190).
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Script

Considering the corresponding format and the fact that Aramaic was in use in the
Achaemenid empire during the 6™ to 4" century BCE in Gandhara,’ in addition to
which Kharosthi resembles the Aramaic script used at that time in the eastern parts
of the empire, it would seem almost certain that the Kharosthi/Gandhari writing
tradition was based on the Aramaic one.!” The first scriptual evidence for Kharosthi,
however, are two rock inscriptions of ASoka (edicts in Shahbazgarhi and Mansehra,
ca. 250 BCE) and the gap between 336 BCE (end of the Achaemenid empire) and
250 BCE is yet to be filled by further evidence — if they exist at all.!' Most scholars
assume that writing was introduced into the Indian culture by ASoka (cf. e.g. Falk

1993), and perhaps simultaneously into the Buddhist tradition.

Finds

Since 1892, when the first Buddhist literary text in Gandhart was discovered, many
more fragments of Buddhist Kharosthi manuscripts have come to light. They are
listed in the following table (in order of their appearance) along with their most im-

portant publications (- marks editions).'?

9 Herodot, historiai (3.91, cf. also 7.66). Control of Gandhara by the Achaemenid empire: 559—-336
BCE according to Lamotte 1958: 111, cited after Glass 2004: 131. In the Behistun Inscription of
Darius L. (550-486 BCE), documenting his battles waged around 520 BCE, Gandhara [Gadara] is
mentioned in the list of his subject countries (Barua 1971: 310, cf. King/Thompson 1907).

10 Cf. Glass 2004: 131, Salomon 2008b. This does not imply a gradual or direct transition process
from Aramaic to Gandhari/Kharosthi, and indeed different sound value assignments for similar
characters speak against this (cf. Falk 1996). It merely shows the similarity of the graphemes used
in both scripts.

11 Cf. Salomon (1995: 278): “Kharosth1 [...] probably dates back at least to the late fourth century,
and quite possibly even before then”. Falk (2010: 6) confines the use of Kharostht to Taxila and
Gandhara proper, while to the west thereof, Aramaic was used under ASoka: “The new script
spread in Taxila and Gandhara in the late 4th century BC, but not in Nangahar where Kharostht
was introduced only much later”. Historical western accounts are not unambiguous regarding writ-
ten material in Gandhara: in respect to ca. 327 BCE Quintus reports of letters on tree bark (cf.
Falk 1993: 296); regarding ca. 325 BCE Nearchos says that “[t]hey write [...] letters upon cloth,
smoothed by being well beaten” (Strabo 15.1.67 with the addition: “although other authors affirm
that they have no knowledge of writing”, tr. Falconer in Falconer/Hamilton 1903, cited via ‘The
Perseus Catalog’, cf. Falk 1993: 290). Neither account reveals if the script is Aramaic or Kharosthi.
For the time around 300 BCE Megasthenes states that the Indians “have no written laws” and “are
ignorant even of writing, and regulate everything by memory” (Strabo 15.1.53, tr. Falconer ibid.,
cf. Falk 1993: 291ff.), although this most probably refers only to Magadha, where he resided.

12 General overviews: Salomon 1999a (esp. pp. 5968, 77, 80, 85-86), Sander 2000a, Glass 2004,
Salomon 2006a, Salomon 2006b, Allon 2008; most recent summaries are given in Harrison/Hart-
mann 2014: 1-17 (Salomon), 19-33 (Allon), 51-78 (Falk/Strauch). The data of the Bamiyan frag-
ments are based on gandhari.org (6.11.2013). At this preliminary status of examination, the exact
amount of scrolls that once belonged together as well as the number of distinct texts they contained
is difficult to determine because one manuscript might be comprised of several different texts, or



Table 2. Discovered KharosthT manuscripts (collections) known to date, arranged in order of their appearance.

Introduction

1892 [1/3] Paris, FR, Khotan Dharmapada (Dhp-GX) 1 Brough 1962
Bibliotheque
nationale
[1/3] St. Petersburg,
RU, Institute of
Oriental Manuscripts
of the Russian
Academy of Sciences
1907 (?) Paris, FR, Pelliot Collection (PC) 8 (fragm.) | Salomon 1998 «
Bibliotheque
nationale
1994 London, UK, British Library Collection (BL) | 28 Salomon 1999a, 2014
British Library Salomon 2000 (GBT 1) ¢
Allon 2001 (GBT 2) «
Lenz 2003 (GBT 3)
Salomon 2008a (GBT 5) «
Baums 2009 «
Lenz 2010 (GBT 6) «
1994 Norway, Japan, Bamiyan fragments 264 Braarvig 2000
Pakistan - Schgyen Collection (MS) (217) Allon/Salomon 2000
- Hirayama Collection (26) Salomon 2001
- Hayashidera Collection (18) Salomon 2002
- Rytukoku University (3) Braarvig/Pagel 2006 ¢
Allon/Salomon 2010
Salomon 2010
Hartmann 2010
~ 1996 Butleigh, Glaston- Robert Senior Collection (RS) 24 Salomon 2003,
bury, UK, private Allon 2014
collection Glass 2007 (GBT 4)
Salomon 2008a (GBT 5) ¢
Allon 2007a
Lee 2009 ¢
Silverlock forthcoming
1999 Peshawar, PK, Bajaur Collection (BC) 19 Nasim Khan/Sohail Khan 2004
private collection Strauch 2007/2008
Falk/Strauch 2014
Strauch 2008, 2012, 2014a, b »
Strauch/Schlosser forthcoming
2002 Seattle, USA, University of Washington 1 Glass 2004: 141f.
University of Scroll (UW) Allon 2008: 167f.
Washington (8 fragments)
2004 Peshawar, PK, Split Collection (SC) 5 Falk 2011
private collection Falk/Strauch 2014
Falk/Karashima 2012, 2013 «
Falk 2015 «
~2008 Washington, USA, Library of Congress Scroll 1 Salomon/Baums 2007
Library of Congress (LC) Salomon forthcoming *
2010 (?7) London (?), UK, New private collection (NC) 1 Allon/Salomon 2010: 11

private collection

(15 fragments)

one text might span over more than one scroll. — When referring to Gandhart manuscripts through-
out my thesis, this implies the manuscripts in the collections listed here. The transliterations of al-
ready published texts may be considered final (BL 1-3, 5B, 7, 9, 13, 12+14, 16+25, 18, 21, suppl.
A-C; RS 5, 14; BC1.1, 3, 7, 13, although not yet published), while those of others, taken from
gandhari.org, should be regarded with reservations.



Introduction 7

There are also a few single fragments in other collections which are not listed here,
mainly because nothing specific is known about them, or because they have not been
published yet.!* Moreover, there are even more manuscript finds mentioned in archeo-
logical reports, but those seem to have been destroyed in the course of their discovery
(cf. Salomon 1997: 357). It also appears “that manuscript fragments [...] perished
when museums were destroyed or looted during the recent decades of war in Afghani-
stan” (Allon 2008: 156 fn. 8).

Findspots, date and purpose

The exact origin and archeological context of these manuscripts is in most cases un-
certain. While the Khotan Dharmapada allegedly was discovered at Kohmari Mazar
near Khotan on the southern silk route,'* the Pelliot fragments were among the rare
specimens which came from the northern part. They are reported to have come from
Subashi and Khitai Bazar near Kuca, but no further details are available.!> The BL and
RS Collection are both “in all likelihood either from the area of Hadda in modern-day
Afghanistan (Salomon 1999a: 20-22) or from Swat in modern-day Pakistan (Nasim
Khan/Sohail Khan 2004: 9)” (Baums 2009: 3).!® The Bajaur and the Split Collection
are said to have been found in the Pakistan-Afghanistan border area in the Bajaur or,
in the case of the Split Collection, possibly also in the adjoining Mohmand Agency."’
The Bamiyan fragments are — as the name implies — from the area of Bamiyan in
Afghanistan (see fig. 2). The provenance of the others is unknown.

When the manucripts of the BL Collection first came to notice, they were stored
in a clay pot bearing a dedicatory inscription to the Dharmaguptakas (fig. 3)."® The
pot itself was probably originally interred in a stipa or in the precincts of a Buddhist

13 Cf. Salomon 1999a: 59-65 and Glass 2004: 142.

14 There are doubts about this account (Stein 1907: 185-8 according to Glass 2004: 139). Further-
more, it is not clear “whether the Khotan Dharmapada was written in Central Asia or rather im-
ported thence from somewhere in the Indian subcontinent” (Salomon 2006a: 360).

15 Glass 2004: 141. But cf. Salomon (1998: 124): “It could not be confirmed whether some of these
fragments might have been among the ‘feuillets de manuscrits religieux’ which the Pelliot mission
found in the ‘Maison aus manuscrits’ at Khitai Bazar (Chao et al. 1987: 10 and pl. VIII, b).”

16 Cf. also Salomon 1999a: 59-65, Glass 2004: 139f. and Salomon 2006b: 136.
17 Strauch 2008: 103-105 (cf. fig. 1 and 2), Falk 2011: 13.

18 Pot D saghami caudisami dhamauteana [p]arig[r]ahami, “given to the universal community, in
the possession of the Dharmaguptakas™ (Salomon 1999a: 214). It is however not certain if the
manuscripts were indeed found in this pot (cf. Salomon 2009: 20). One should also keep in mind,
that two of other similar pots, now part of the BL Collection (pot B and C, cf. Salomon 1999a:
199-213) were dedicated to the Sarvastivadins. Nevertheless, some of the texts of the BL Collec-
tion do confirm a close relationship to the Dharmaguptakas.
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Fig. 2. Findspots of material written in Kharosthi, including inscriptions, coin legends, Buddhist manuscripts, and secular
documents, marked by light grey areas (Glass 2004: 130) with additional information of the provenance of the bigger collec-
tions of Buddhist Kharosthi manuscripts.

monastery (Salomon 2006b: 136). Since the BL Collection is very diverse in terms of
contents and is written by different scribes, it is assumed that it is a random selection
of old manuscripts “that had been recopied and discarded from a monastery library”
(Salomon 2006b: 138). They may have been buried ritually in the same manner as
human bones which have also been found in similar jars at Hadda. Or, alternatively,
they have been interred together with human remains, “perhaps those of their owners
or scribes” (Salomon 2006b: 136)."°

Like the BL Collection, the RS Collection was found inside a clay jar bearing a
Kharostht inscription (fig. 4), reportedly discovered “in an underground chamber”
(Allon 2014: 21). However, this one does not mention a school but rather a date,
namely the year 12 of an unspecified era. Its formulation suggests that it refers to the
era of Kaniska, resulting in a year around 140 CE.?° This is confirmed by radiocarbon
tests with an “effective range of ca. 130-250 CE” (Allon 2008: 164). The inscription
(on the pot and once again on the lid in abbreviated form) tells us that it was a gift of
Rohana, son of Masumatra, and was established in a stiipa.?' Since the formulation of

the inscription resembles those on reliquaries (in respect of the date and the formula-

19 Cf. also Salomon 1999a: 81-84, Lenz 2003: 109-110, Salomon 2003: 78—79, Salomon 2009.

20 The expressions sastehi and isa ksunami point to an Iranian rather than Indic origin and also the
use of Macedonian month names is characteristic of dates from the Kaniska era (Salomon 2003:
76f.). The more precise date is 138/9 CE (127+12-1).

21 Pot: [sa]ba[tsa]ra [ba](*da)[Sa](*mi) ma[se] A[vadu]nake sa[ste]hi (*paca)hi i[Sa] (*ksuna)mi
[ prati Jtha[vi]? [matrapi]trap[uya]e sarva[satva]na [p]u(*ya)[e], R(*o)hanasa Masumatraputrasa.

mfi ] sava[satvana pu]( *ya) (Salomon 2003: 74-8).
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Fig. 3. Pot D with the fragments of the British Library Collection inside (see Fig. 4. Pot in which the Robert Senior
also Salomon 1999a, plate 5, following p. 76). Collection was found/stored, see also
Salomon 2003: 75, fig. 1-2.

tion ‘pratisthapita’), it is presumed that the manuscripts were interred together with
the pot in the stiipa at that time. The collection is generally in a better condition than
the BL and it is therefore speculated that they were intentionally written for interment
as a dharmasarira (Salomon 2009: 23, cf. fig. 5). This is further justified by the fact
that it is a unitary collection consisting mostly of sutras, all of which have been writ-
ten by the same scribe. Additionally, two of the scrolls contain some kind of index of
contents (listing 55 texts) “referring to some, though not all, of the sutras written on
the other scrolls” (Salomon 2006b: 140, cf. Allon 2014: 26-28). Therefore, the RS
Collection represents some sort of anthology or personal collection (Glass 2002: 12).

The Bamiyan fragments were reportedly found “in a cave near the smaller of the
two giant Buddha statues” (Glass 2004: 140f.) and seem to be part of a library that
contained Sanskrit and GandharT texts.”> The majority of the several thousand frag-
ments are written in Brahmi ranging from the 2™ to 7" c. CE, but the Kharosthi frag-
ments “presumably belong to the earlier phase of the group as a whole, representing
an old Gandharan tradition before the Brahmi script gradually displaced Kharostht”
(Salomon 2006b: 141).>* A few fragments contain folio numbers in the hundreds (e.g.
fragment 1 bears the number 187 or even 287), which shows that at least some of the

manuscripts were very long, probably also containing various texts in one volume

22 Note that the two Buddha statues were built later than most of the manuscripts of the collection are
dated: the smaller / eastern one 544—592, the bigger / western one 591-644 (Hartmann 2013: 35).

23 The dating of the Kharosth1 manuscripts is based “on the grounds of comparisons of their linguistic
and paleographic characteristics with those of Kharosthi inscriptions of known date, and these point
to a date during or after the time of Kaniska” (Salomon 2006a: 372).
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Fig. 5. Placement of a reliquary pot inside a cubic chamber

of limestone under two slides of schist; Hadda, Tape Shotor, S
stupa 19 (Tarzi 2005: 284 fig. 15). Fig. 6. Stone chamber (Kurita 2003: 349, fig. 33).

(Glass 2004: 141, Salomon 2006b: 141). In contrast to the BL and RS stitras, which
seem to be abridged texts only, the Mahaparinirvana-siitra of the Schgyen Collection,
for example, was written out in full since fragments from every part — from beginning
to end — have been found (Salomon 2006a: 371).

The only two collections which can be attributed to a more specific find spot are
the Bajaur and the Split Collection. The Bajaur Collection is said to have been found
in situ in a “square chamber of stone slabs of about half a meter of diameter” (Nasim
Khan/Sohail Khan 2004: 10) in one of the cells of the ruins of a Buddhist monastery
in the vicinity of the village Mian Kili* (see fig. 6 for a possibly comparable stone
chamber). Also the Split Collection was “[a]ccording to usually reliable informants [...]
found in a stone case in the Pakistan-Afghanistan border area, comprising the Mohmand
Agency and Bajaur” (Falk 2011: 13). At least regarding the Bajaur Collection it is as-
sumed that it was not an intentional collection placed in the relic chamber of a stiipa but
“rather a (part of a) monastic library” (Strauch 2007/2008: 66, cf. 2008: 105).?

Text genres

All genres of (pre-tantric) Buddhist literature are represented among the Gandhari
manuscripts known to date. The distribution of text genres throughout the collections

is as follows, sorted according to their estimated age:

24 34° 49’ 24” North, 71° 40" 177 East (Strauch 2008: 103, cf. fig. 1 and 2).

25 “Since, practically, all of the manuscripts are more or less fragmentary, the comparison to a Jewish
genizah brought forward by Salomon with regard to the British Library fragments (1999: 81-84)
could be equally valid for the new Bajaur collection. It seems that old and wornout manuscripts
were sorted out and stored in one place, outside the regular library (for which a stone casket would
be rather uncomfortable) but still in reach of the monks in case of urgent need. Probably, not all
of the texts were partially destroyed. Some of them might have been sorted out for other reasons”
(Strauch 2007/2008: 66).
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Table 3. Contents of Buddhist Kharostht manuscripts known to date.

Date, ca. Name Scribes | Texts

l.lc. ng - Library of Congress 1 list of buddhas, similar to portions of the Bahubuddha-stitra (Mvu)
-l.c. ?

1.c.BCE Split Collection various | - Atthakavagga of the Suttanipata (stanzas 841-844 / 966, 968)
-1./2.¢.CE® - Dharmapada (89 stanzas)

- avadana collection
- metrical text on the life of the Buddha
- (Astasahasrika) Prajiaparamita (ch. 1 and 5)

1-50® British Library Collection | various | - siitras (like the Rhinoceros siitra or a group of short siitras

arranged on a numerical basis like the AN/ EA)

- para-canonical texts like Dharmapada and Anavataptagatha
- legends (avadana, piirvayoga)

- commentaries on groups of verses (similar to Suttanipata,
Dhammapada and Theragatha)

- scholastic and Abhidharma texts

- stotras

50-150@® Bajaur Collection various | - Vinaya (Pratimoksa in two versions, Karmavacana)

- Satra (MN)

- Abhidharma

- stotra

- verse collection (Arapacana)

- raksa (apotropaeic/magical formula)

- Mahayana (pure land, prajiiaparamita)

- secular (arthasastra/rajaniti [Skt.], contract)

1./2.¢.® UW Scroll 1 commentary on a text similar to the Dhatuvibhanga-sutta (MN 111

237-47) (Glass 2004: 142, cf. Allon 2008: 168)

1./2.¢.© New Collection 1 - Atthakavagga of the Suttanipata (stanzas 863—-909)

- Mahayana (*Sucitti-siitra || T477-479)

1./2.¢.? Khotan Dharmapada 1 Dharmapada

[two verses added by a different scribe at the end; property of a
monk called Buddhavarma]

140 ® Robert Senior Collection 1 - stutras, mostly SN, but also MN and DN

- para-canonical Anavataptagatha
- index list
[only beginnings of stitras or anthologies]

2./3.¢.® Pelliot Collection various | - narrative (avadana/jataka or Vinaya text) in Sanskrit / Hybrid
Sanskrit
- doctrinal/scholastic (Sutra, Abhidharma, commentary?) in
Gandhari

2./3./4.c. 40 Bamiyan fragments various | very fragmentary, many not identified, so far:

- Mahaparinirvana-siitra

- Bhadrakalpika-stitra

most appear to be siitras, Abhidharma or other technical treatises,
and poetic compositions (Salomon 2006b: 143)

«
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14C [radiocarbon dating]: 206 BCE-59 CE (Allon/Salomon 2010: 10 fn. 39). Paleographically dated to ca. 2" c. CE
(Salomon/Baums 2007: 202).

14C: SC4 avadana: 18446 BCE (two sigma range “cal BC[E] 184—46” with a probability of 95.4 %, the youngest peak is
placed around 70 BCE); SC5 (PP-G): ~ 74 CE (calibrated age won though two-sigma ranges from 25-43 CE (probability
14.3%) and 47-147 CE (probability 81.1%). Cf. Falk 2011. Paleographic and linguistic characteristics: later 1* or early
2" ¢. CE (Allon/Salomon 2010: 10).

Paleographic dating: 10-30 CE (Salomon 1999a: 154), 25-40 CE (Glass 2007: 106).

Paleographic dating (Strauch 2007/2008: 18, Strauch 2008: 111).

Sengul 2002.

Due to general, linguistic and paleographic features (Allon/Salomon 2010: 11).

Dated roughly to the first two centuries CE on paleographic grounds, based on comparison to Kurram und Wardak, i.e.
127 CE or 178 CE (Brough 1962: 55¢t.).

Dating of the inscription on the pot; '“C: 130-250 CE (Allon 2008: 164).

Due to linguistic and paleographic features (Sanskritization).

(10 14C (cf. Allon et al. 2006): Bhks-G (MS 2179/116): 210-417 CE (2-sigma, with 95.4 percent probability, Allon/Salomon

2010: 9), MPS-G (MS 2179/65) 53-234 CE (2 sigma, Allon 2008: 170), an unidentified scholastic text (MS 2179/42):
72-245 CE (Allon 2008: 170); paleographic dating: 2"/3" c¢. CE (Allon/Salomon 2000: 267, cf. Strauch 2008: 109 fn. 5).
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Classified into the different genres of Buddhist literature, the picture is as follows

(updated and slightly modified version of the table given in Strauch 2008: 113):

Table 4. Text genres represented in Buddhist Kharosthi manuscripts known to date.

Collection LC SC BL BC Uw NC Dhp-G* | RS PC MS

Scribes 1 various various various | 1 1 1 1 various | various

Dated ~ 1, @ 1.c.BCE | 1-50 50-150 | 1./2.c. | 1.22.c. |1.)2.c. 140 2./3.¢c. |2./3./4c.
BCE? |-1./2.c.CE

Vi || N [ | | ]

Sitra, DA
Sitra, MA
Sitra, SA

Satra, EA
Sitra, KA

Avadana

Scholastic,
commentary *

Stotra

Raksa /
Dharant

Mahayana

Seclar || os T T ] | | ]

Already edited and published manuscripts are set in bold, those currently under study are underlined. When there are no

signatures, the short title is given (likewise with the Bamiyan fragments as the fragment numbers would be too cumbersome
here). Dhp and AG are assigned to the KA, although they are sometimes designated as para-canonical. Also the designation
‘Mahayana’ for the Bhks is doubtful. The MPS has sometimes also been characterized as Mahayana.

* In future, if possible, the differentiation should be made between scholastic and commentarial texts (non-commentaries are,
according to Baums 2009: 53: BL 10, 17, 20+23, 28 and UW; according to Strauch 2007/2008: BC4, 6,9, 11, 12, 14, 16, 18).

Although presented here as such, it is far from certain to what extent the Gandhari
texts could be considered as part of a fixed canon. Most of the manuscripts are indi-
vidual texts, metric or in prose (such as narratives, praises, commentaries or other
scholastic treatises), but some scrolls also contain anthologies like a collection of

samyukta-like sutras (RS5) or ekottarika-type stutras (BL12+14).2° Most of the texts

26 Salomon (2006: 365): “perhaps analogous to those represented in ASoka’s Calcutta-Bairat edict
(see, e.g., Schopen 1985: 12) or in the early Chinese translations of small sets of Ekottarika-
and Samyukta-type sutras (as discussed in Harrison 1997 and 2002).” In the Calcutta-Bairat in-
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or anthologies appear to be “rather a random [and personally chosen] sampling of
texts that were actively used for study and recitation” (Salomon 1999a: 12). On the
other hand, there is a reference to a collection named ekottarika (*agama) in one
of the commentaries of the British Library (BL13 / Nid-G'2, yasa [e]kotariae, cf.
Baums 2009: 513) indicating that this structuring principle was known. Thus, “while
it may not be possible to speak of a Gandhari canon in sense of a defined corpus”, the
Senior and BL manuscripts “show that organizing and anthologizing texts was taking
place, and thus that at least the preliminary processes of canonization was underway”
(Glass 2004: 147). Possibly, the pitakas, so familiar to us today, already existed in
those days, but only orally and only selections had been put down to writing (cf.
Salomon 2006a: 368).”” According to a Theravada tradition the first writing down of
Buddhist texts took place in Sri Lanka in the 1% c. BCE.?® Therefore, it would not be
impossible that also in the north they were first written down at that time.

In this regard, Salomon (2006: 373) points to the report of Xuanzang, who men-
tioned that Kaniska convened a council in Kashmir, in the course of which the #ri-
pitaka was standardized, commented upon, and set down in written form. It is told
that Kaniska was unsatisfied with the many “different views of the schools” (Beal
1884: 151) and therefore gathered a group of arhats who composed commentaries on
the three baskets. The result was engraved on copper plates and placed inside a stiipa
(Beal 1884: 156). Albeit these copper plates have never been found, it seems likely,
that there was indeed a process of standardization and scriptural fixation during the
time of Kaniska (Salomon 2006a: 373f., also Steinkellner 2012). Prior to that time,
we may have to imagine a living oral tradition, together with some randomly written
down excerpts, written for different reasons, whether educational, ritual or personal
(cf. Salomon 2006a: 369).

With this in mind, the complex interrelationship of different versions of certain

sutras (G, P, Skt., Ch., Tib.) is no suprise. It seems that there was a huge corpus of

scription (3" c. BCE), also called rock edict from Bhabra (Steinkellner 2012), several texts were
recommended: Vinaya-samukasa, Aliya-vasani, Anagata-bhayani, Muni-gatha, Moneya-siita,
Upatisa-pasina, Laghulovada (cf. Thomas 1951: 156).

27 The Gandhar1 avadanas had only been memory aids, supplements rather than substitutes for the
traditional method of oral/aural transmission (Salomon 1999a: 166; cf. Bechert 1980: 28 and
Collins 1992: 121 for the written/oral co-existence).

28 Under Vattagamani presumably in the Aluvihara due to the fact that the transmission was endan-
gered by the death of people (hanim ... sattanam), i.e. monks who memorized the texts (source:
Dipavamsa, Mahavamsa, cf. Bechert 1992: 45, Falk 1993: 284-288). It is presumed that these
scriptures have still been extended by texts coming from India, so that the Pali canon we know
today is not identical with the one written down in the first century BCE.
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orally transmitted texts, a common fund of textual material so to say, but every com-
munity had its own local tradition with their canons differing in wording, selection and
arrangement (cf. Salomon 2006a: 375).% The similar structures we have in all of them
are due to roughly the same content and, in case of the sutras, due to their length. But
even here, different judgments could result in them being sorted into different groups (a
Pali MN siitra can be found in the Chinese DA and the like). Furthermore, with regard
to parallels one has to keep in mind, that even among one school tradition there exist
slightly different versions (Allon 2007b: 6). The strongest differences, however, are
between the various Buddhist schools. In regard to these traditional affiliations, most
of the Gandhart material has been attributed to the Dharmaguptakas, which was one of
the predominant schools in Gandhara in the first centuries alongside the Sarvastivadins
(Salomon 2003: 90).>° An argument for this attribution was based on the similarity of
some texts to parallels in the Chinese DA, which is associated with this school.?' This
has led Richard Salomon to “hypothesize a previously unknown phase in the earlier
history of Gandharan Buddhism, in which the Dharmaguptakas were a dominant
school enjoying the patronage of the Saka (or Indo-Scythian) kings and satraps, only
to be overshadowed later on by the Sarvastivadins under the auspices of the Kusana
kings, particularly Kaniska” (Salomon 2006b: 139., cf. also Salomon 1999a: 17681
and Fussman 1994: 32).3

29 The ‘Pali’ canon of the Theravadas is the only complete one. Cf. hereto Steinkellner 2012: “Texte
der anderen Schulen sind, wenn iiberhaupt, nur in Form ihrer chinesischen Ubersetzungen [...]
oder auch ihrer Ubertragungen in das Sanskrit erhalten geblieben. Den Funden in Zentralasien
und in Gilgit (Nordpakistan) in der ersten Hilfte des zwanzigsten Jahrhunderts sind grofle Teile
kanonischer Sammlungen in Sanskrit zu verdanken. Der Vergleich dieser Texte und der chine-
sischen Ubersetzungen mit dem Pali-Kanon hat gezeigt, daB die kanonischen Uberlieferungen in
der so erreichbaren Periode bereits stark differenziert sind. Daher kann man auch fiir den Pali-
Kanon nicht beanspruchen, daf} er das Buddhawort am getreuesten représentiert.”

30 Donation inscriptions mention five different schools: Dharmaguptaka, MahiS§asaka, KaSyapiya,
Sarvastivada, Mahasanghika (Glass 2004: 135ff., cf. Cox 2014: 45).

31 BLI15 SangCm = Chinese DA (Salomon 1999a: 171-173), RS2 Sramanyaphala-siitra = Chinese
DA (Allon 2007b: 5), RS(15+)18 = Chinese DA (T22 no. 1428, Allon 2007b: 5), RS24.1 = Dhg
Vinaya (Allon 2007b: 5); Schgyen MPS =~ Chinese DA (Allon/Salomon 2000: 272), whereby ‘=’
in each case means ‘closest’ and not ‘identical’. Cf. also Salomon 2006a: 358-364. A connection

to the Dharmaguptakas is also suggested for some of the fragments of the Bajaur Collection but
this is by no means certain, cf. Strauch 2007/2008: 4 and also 2008: 114.

32 For the dissemination and establishment for the different sects of Buddhism cf. Sujato 2006, for
the Dhg and SV esp. Sujato 2007. There he affiliates the foundation of the Dhg to the Yonaka
Dhammarakkhita supported by reports in the Sudassanavinayavibhasa (T1462) where the phono-
logical transcription even suggests Dhammagutta rather than Dhammarakkhita. He is said to be
one of the missionaries sent by ASoka and Moggaliputtatissa after the ‘Third Council’ convened
to unify the sarngha after the expulsion of corrupt monks. Dhammarakkhita/gutta had the mission
to go to the Greek occupied areas in the west. Majjhantika, Mahinda’s ordination teacher, was
simultaneously sent “to Kasmir and established the school later known as the Sarvastivada”.
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Bajaur Collection

General

In 1999, the manuscripts had been brought to Prof. M. Nasim Khan, Director of the
Institute of Archaeology and Social Anthropology at the University of Peshawar,
Pakistan, in a big cardbox. They had been restored there until 2005, resulting in 35
glass frames between which the fragments are preserved. These had been scanned as
high resolution images, which are the basis of my study and reconstruction.

Since 2005 the texts had been studied at the Freie Universitidt Berlin sponsored
by the DFG (project: ‘Cataloguing and Edition of the Bajaur Collection of Kharosthi
Manuscripts’). After the closing down of the ‘Institut fiir die Sprachen und Kulturen
Siidasiens’ in 2012 the work is continued in the scope of the Bavarian Academy
of Sciences and Humanities project ‘Early Buddhist manuscripts from Gandhara:
religious literature at the interface of India, Central Asia and China’ (short-titled
‘Buddhist manuscripts from Gandhara’) at the ‘Institut fiir Indologie und Tibetolo-
gie’ of the Ludwig-Maximilans-Universitit in Munich in close cooperation with the
members of the Early Buddhist Manuscripts project at the University of Washington
and the University of Sydney.

Texts and genres

The Bajaur Collection comprises 19 different scrolls.*® These contain presumably
21 texts, written in 19 hands. The length of the scrolls is diverging with the longest
measuring over 2 meters (BC2) and the shortest only 6 cm (BC7). The texts of the
Bajaur Collection belong to a wide range of different genres, including both canon-
ical and non-canonical Buddhist texts, as well as two non-Buddhist secular docu-
ments (cf. table 5). So far, only a preliminary catalogue of the collection has been
published (Strauch 2007/2008, 2008). The study has further concentrated on the three
canonical manuscripts for which parallels could be found, as well as one raksa text:
BC1.1, BC3, BC7, BC13. They are in preparation for publication (Strauch forthcom-
ing). Subsequently, the focus has been on BC2, which due to its scale and content (a
Mahayana sutra with reference to Aksobhya and his realm Abhirati) is of primary

importance for study on the development of early Mahayana.

33 In 2008, Strauch assumed “ca. 18 different” scrolls (2008: 8). During the study of the manuscripts,
part 3 of fragment 6 had been labeled separately as BC19 (cf. Strauch 2008).
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Table 5. Content of the Bajaur Collection, based on Strauch 2007/2008 and 2008.

Vinaya Karmavacana 7 7
(Sayyasanagrahaka; varsopagamana)

Pratimoksa-siitra 13 13 (1), 14 (v) *

NP.1-8; NP.1-9 (two versions)

Sutra Madhyamagama text 1.1 1
(Dakkhinavibhanga-sutta /Gautami-siitra)

Scholastic / commentaries Commentary 9v 10

Scholastic (A) with Mahayana keywords (4,11) 5)
and focus on sukha/duhkha 6 19 *
>4, 11 now to be shifted to Mahayana

Scholastic (B) 14, 16, 18 18,18, 5
meditating about life/dharmas

Scholastic (?) 12 12
keywords: apasamjiia, atmajivasamjia >

Suddha [ Sudhyati

Scholastic, probably belonging to (B) 19 19 *

Miscellaneous Four verses praising the Buddha Sﬁkyamuni 8 8

Buddha praises / stotra
Text about prasamsyasthanas 10 11
Buddhist verses (?) 17 16 (1), 17 (v)
‘Arapacana verses’ 5 6

Raksa / Dharant *Manasvi-nagaraja-vidya/-siitra 3 4
Unidentified raksa/dharani-like text 1.2 2
)
Mahayana / Bodhisattvayana so-called “Bajaur Mahayana stitra” 2 3
prajiiaparamita related treatise 4,11 5
e
Secular Niti-/Arthasastra Or 9
Business document 15 15

* In the course of Strauch’s study, scribe 14 has been considered identical with scribe 13 (i.e. r/v of BC13), and scribe 19 has
been renamed 14. Thus, there are maybe only 18 scribes altogether.

Selected manuscripts

Next to the canonical sutra and Vinaya texts and the manuscripts praising the Bud-
dha, the scholastic treatises form another big group within the collection. In the be-
ginning, BC11 was provided for translation, because it is one of the longest and best
preserved manuscripts among the scholastic ones. These had been subdivided into
two groups according to their topic/subject matter by Ingo Strauch (2008: 34). BC11
belongs to Group A which encompasses the fragments BC4, 6 and 11.3* They all have

34 Not much can be said at this point of time about BC19 (previously part 3 of BC6) since the script
is hardly legible. So far, none of the typical keywords occurring in the other three scrolls has been
detected.
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in common that they deal with sukha, duhkha and priti.*> Fragments 4 and 11 are
written by the same scribe. Fragment 6 is closely linked to the fragments 4 and 11,
but apparently written in another hand.>®

In the course of time it became clear that the reconstruction of fragment 4 would
be enormously helpful for the interpretation of fragment 11. Fortunately, the re-
assembling of the fragments resulted in a coherent manuscript, into which almost
every single piece could be reassigned. Both manuscripts are treated in this thesis
with a focus on BC4 which appears to be the basic text, on which BC11 is some kind
of commentary dealing with certain topics or passages of BC4. Fragment 6 is not

included due to its bad state of preservation.

35 Group B of the scholastic texts comprises the fragments 14, 16 and 18, which are all in a bad state
of conservation. According to Strauch (2007/2008: 35), BC14 and 16 are written by the same
scribe, but in “differing formats and pens”. BC18 most likely is from the same scribe (5) as BC4
and 11 of group A. The group affiliation is based on passages like yadi jive bhaveadi “if he is medi-
tating upon life” and yadi dhama bhaveadi “if he is meditating upon dharma” as well as shared
technical terms (Strauch 2007/2008: 35).

36 Or maybe it only looks like that due to the different surface of the birch bark? See chapter on paleo-
graphy.
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Physical description

BC4

Description of the manuscript

After unrolling, the fragments of BC4 were stored in two parts in frame 10 and 18.
The manuscript was heavily damaged and split into several pieces of medium and
small size (fig. 7-8). The surviving portions measure about 25 x 19 cm and 26 x 17
cm according to the preliminary catalogue of Ingo Strauch (2008: 9). Both sides are

written by the same hand (scribe 5) and contain a single text.

Reconstruction of the scroll

Fortunately most of the fragments could be rearranged to their original locations. The
connection between the right and left halves of the manuscript is ensured in lines
4r.11, 4r.20, 4r.21 and 4r.26:

® line 11: trae kusala haksa[ti trae] (*a)(r.11.2)(*ku)Sala na haksati

m line 20: sarve dukha u[ad]i[nae a]sivasidae ha[ksa](r.20.2)[di u]eksidae haksa[di]
® line 21: [b](*u)[dha]-dharm[a]-sagh[o] (1r.21.2) puyamana

® line 26: trina aku[sa](r.26.2)lana aharae

Of slight uncertainty are the upper loose fragments from 4r.01 up to 4r.10. How-
ever, the transition from line 4r.10 to 4r.11 is more than likely: [kaia]-ce(r.11.1)dasia.
Which makes lines 4r.07f. safe (cf. fig. 11). Moreover, the unwritten reverse side
of those fragments leaves almost no other choice regarding their arrangement. It is
however uncertain how 4r.06 and 4r.07 exactly belong to each other, or whether even
one or more lines are missing here — which is, however, unlikely. Furthermore, a few
fragments are placed with a little uncertainty, but form and/or content make it high-
ly probable that they belong to where they are located in the current reconstruction.
These are fragment 4.2 C+P (r.05.2), S (r.08.1) and X (r.14.1), cf. fig. 9. Fragment 4.1

Q consists of four layers of birch bark, of which one (labeled Q) is not easy to allocate
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Fig. 7. BC4. Unreconstructed preservation status of the manuscript after unrolling (scale 50%). Part 1 (frame 10) and part 2
(frame 18), recto.
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Fig. 8. BC4. Unreconstructed preservation status of the manuscript after unrolling (scale 50%). Part 1 (frame 10) and part 2
(frame 18), verso.
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Fig. 9. BC4. Key to the reconstructed manuscript, recto (scale 55%). 1r = BC4, part 1, recto (frame 10), 2r = BC4,
part 2, recto (frame 18), 351 = frame 35, recto. Designations in round brackets signify overlying fragments. Designations in
square brackets label the reverse sides of fragments of which only one side was visible in the scan.
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Fig. 10. BC4. Key to the reconstructed manuscript, verso (scale 55%). 1v = BC4, part 1, verso (frame 10), 2v = BC4,
part 2, verso (frame 18), 35v = frame 35, verso. Designations in round brackets signify overlying fragments. Designations in
square brackets label the reverse sides of fragments of which only one side was visible in the scan.
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10 cm

Fig. 11. BC4. Reconstructed manuscript, recto (scale 55%). Dark grey areas represent overlying fragments. Light grey areas
represent the reverse sides of reconstructed fragments of which only one side is visible (in the scanned image).

Fig. 11a. Reconstructed fragments of part 1 (frame 10), recto. Fig. 11b. Reconstructed fragments of part 2 (frame 18), recto.
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10cm

Fig. 12. BC4. Reconstructed manuscript, recto (scale 55%). Dark grey areas represent overlying fragments. Light grey areas
represent the reverse sides of reconstructed fragments of which only one side is visible (in the scanned image).
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Fig. 12a. Reconstructed fragments of part 1 (frame 10), recto. Fig. 12b. Reconstructed fragments of part 2 (frame 18), recto.
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because the four incomplete aksaras written on it do not connect to any adjoining frag-
ment. It is reconstructed due to its physical form only and the transliteration is given
in a footnote.

After the reconstruction of BC4 it was evident, that it did not belong to BC11
physically as it was presumed by Ingo Strauch in 2008 (p. 9). BC4 is a ‘short format’
scroll that was once folded in the middle. BC11 on the other hand is a ‘long format’

scroll folded twice.

Format and layout

The reconstruction process of BC4 resulted in a scroll of about 24 cm width and ca.
23 cm height (the safely reconstructed part of the scroll is 24 x 17 cm with an upper
part of at least 6 cm).! Unfortunately, the beginning of the manuscript is — as usual
— lost and we do not know how much is missing exactly. Luckily under the circum-
stances, the first paragraph is repeated twice, so that we could simply count the miss-
ing lines before the second repetition. But the manuscript is very fragmentary at this
point, which is why it is not certain where the second paragraph begins. There are,
ultimately, two alternatives:
1. It starts after the small dot in 4r.05.2 and begins with:

- vado nidana (orange bar in fig. 13) > ca. three lines would be missing.
2. It starts after the bigger circle in 4r.07.2 beginning with:

o [ki haksadi] (red bar in fig. 13) > ca. one line would be missing.

E I - N T

10

Fig. 13. [llustration for the reconstruction of the missing lines at the beginning of BC4.

1 Itis not possible to give the exact dimensions with absolute accuracy as the scans did not include
any scale for orientation (likewise, no colour scale was applied). The size was calculated on the
basis of the informations Ingo Strauch gave in his catalogue after measuring the fragments in
Pakistan. However, the fragments were scanned with 600 dpi and 100% scale, so that the rulers in
the graphics editing program should give quite exact data.
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In option (1) the second paragraph («1B») as well as the text itself would begin with
vado nidana. Since this would be repeated, nidana cannot refer here to some kind
of introduction (although it is still possible that there was a textual variation in the
beginning and not the same wording as in the repetition). The small dot before vado
could indicate a new train of thought. In option (2) the second paragraph as well as
the text would begin with ki haksadi or something similar. In light of bigger circles
serving principally as punctuation marks, especially preceding a new paragraph, this
seems more likely. Thus, a bit more than one line should be missing, corresponding
to ca. 1 cm and an original scroll of 24 x 25 cm, a margin of 1 cm inclusive. It is
also conceivable that the original measurements were 24 x 24 cm since in the digital
reconstruction not every fragment could be gaplessly joined to the next vertically
due to the sometimes strongly warped birch bark strips.

In the following graphic I tried to illustrate the original manuscript with the in-
tended writing zone (grey), the broken off /now missing part (red) and the lines actu-

ally written on it.

(1) 1

0-0.7 1 0-0.8 1

1.7-2

Fig. 14. Illustration of the original manuscript BC4 and its prevalent conservation status. The numbers give the height/width
of the margins (in cm).

Due to the measurements and the format, the scroll can be defined as a ‘short format’.
It was once folded in the middle at a ratio of approximately 11.50 : 12.50 cm — thus
not exactly in the middle of the manuscript, which made it easy to allocate single
strips to one side or the other. As it is to be expected within short formats, there is no
evidence of any overlapping parts which have been glued together (as is the case with
longer scrolls that were produced out of shorter strips). Likewise, there are no signs
of needle holes indicating stitching along the margins.

On the recto, there were presumably 28 lines of writing. On the verso, definitely
only 12 lines had been written. The margins are ca. 1 cm at the top (to be seen on the

verso, corresponding to the height of one line), 1 cm at the right, i.e. the beginning of
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the line (corresponding to three aksaras), 0—0.7 cm at the left end of a line, and 1.7-2
cm at the bottom (to be seen on the recto, the lower half of the verso being left blank).
It can be assumed that on the recto the same upper margin was adhered to. Also on
the left end of a line a margin of 1 cm might have been intended, but the scribe most-
ly wrote till the very end of the birch bark. Each line contains about 67 aksaras on
average (making 2680 aksaras mathematically, 40 x 67) of which 2379 aksaras = ca.

89 % survived.

Additional / unlocated fragments

In addition to the fragments in frame 10 and 18, some pieces which have been col-
lected in the ‘debris’ frame (no. 35) of the Bajaur Collection could be matched to the
scroll (351 1> 4r.04, 35r o > 4r.05). Judging from the content and the script, also other
fragments, namely 35r m and 35r n, belong to BC4 (or BC11), but I was unable to
relocate them with certainty (cf. fig. 24 on p. 38 where all the unlocated fragments,
presumably belonging to BC4 or 11, have been gathered).

On the other hand, a few fragments from BC4 still await their relocation (4.2 D,
O, R, AA, DD). However, their “type face” and the words contained suggest that they
belong to the same manuscript. More precisely, to the top right of the reconstructed
manuscript, since the verso is blank in each case and all the other fragments of the
same frame 18 (part 2) have exclusively been placed there (cf. fig. 11b). In part 1
(frame 10) only two very small fragments resisted relocation. These are 4.1 W and
4.1 K, but nothing is written on them.

Fragment V in frame 18 clearly belongs to another scroll, since the surface of the
birch bark and the content are different and both script and format are slightly bigger
(fig. 15).

Fig. 15. Fragment V stored in frame 18 together with the fragments of BC4 (scale 100%).
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The transliteration of fragment V is:

V.1///

V.2 //] bhagavado pada Sirasa vadita egadamate atha[e] [//
V.3 //] ? [ma] sa trisahasae mahasahasae lo /] (*gadhadue)
VA ?2tr]i 2?22+ 222/

The same wording occurs in BC2r. 6C.22: yavado imasvi trisahas{e}e mahasahasae
logadhadue and BC2r. 6C.24: (*bha)[gavato] pada Sirasa vadita ekamamte athasa -
asa yavada imasvi mahasahasae logadhadue. However, the script of fragment 4.2V is
different to the one applied in BC2. Further, the orthography is dissimilar (egadamate
vs. ekamamte), although this is not sufficient enough a criterion since even in one
and the same manuscript several spelling variations can occur. Also in BC3 a similar
phrase can be traced (1.4 (*bhagava)[do sirasa] pada vadadi bhagavado Sirasa pada
vad[i](*ta)), but the script and the birch bark do not allow a placement of the frag-

ment here either.

BC11

Description of the manuscript

The preservation status of the manuscript is relatively good. Only at some isolated
spots along the right margin parts of the birch bark are broken off, presumably due to
the folding of the manuscript, which was folded twice in equal intervals after having
been rolled up. The manuscript was conserved in two frames (frames 20 and 21,
cf. fig. 18-19), which were labeled part 1 and 2 during the reconstruction progress.
Part 1 is a little smaller and better preserved than part 2. There are only a few small
fragments alongside the bigger parts. Unfortunately, the bigger sections were not
placed in the correct sequence. Both sides contain a single text written by the same
scribe (5), the handwriting is rather “carelessly done” (Strauch 2007/2008: 11).

Reconstruction of the scroll

During the restoration process, different parts of the manuscript have been relocated
to other positions, while they also had to be inverted sometimes. Currently, there
are five sections with no discernible physical connection to each other. Although the
reconstruction status of the manuscript looks satisfying, this arrangement is not the
only one possible. The content does not allow any definitive sequential arrange-

ment, since there are similar keywords in different parts which is why, theoret-
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ically any individual section could be linked to any other. Because sections 1-3
are blank on the verso, their placement may be fixed (still section 1 and 2 could
be interchanged but the first is shorter and more destroyed, thus most probably
to be placed at the beginning), leaving only sections 4 and 5 to be interchange-
able. Judging only from the content, a sequence 3r-Sr—4r—4v—5v-3v might be
preferred, but the physical form of the fragments, as well as the surface of the
birch bark, is in favour of the current reconstruction. Furthermore, this arrange-
ment keeps those fragments together that had been enclosed in the same frame,

which suggests that they once belonged to each other.

Format and layout

The measurements of the reconstructed fragment BC11 are 15.5 x 37.5 cm accor-
ding to Ingo Strauch (2008: 11). The width is in accordance with the original format
as there is at least one line where the left and the right edges are preserved com-
pletely. The manuscript therefore belongs to the so-called ‘long-format’ scrolls.

In its present condition the manuscript contains 81 lines altogether — 51 on the
recto, 30 on the verso?— with approximately 40 aksaras per line (making 3240 aksaras
mathematically, 81 x 40) of which 2726 survived = ca. 84 % of the presumed total
amount of text. There is no evidence of any notations indicating a pre-planned layout,
and repeatedly the end of a line is left blank purposely. Additionally, the text ends in
the middle of the reverse side, the remainder of the side being left blank.

The margin at the start of each line corresponds to about two aksaras. At the
end of each line this surely was also intended, but the space here varies between
a width of one to four aksaras. There is no vertical line for the text boundaries, or
rather the line which in other manuscripts seems to be reminiscent of a thread running
from top to bottom to keep the strips of birch bark together. For example, in the long
formatted scrolls BC3 and BCS this line of ink is applied without showing any trace

Fig. 16. Extract of BC3. The vertical line of ink at the left and right margin is reminiscent of a thread running from top to
bottom in order to keep several strips of birch bark together.

2 Strauch 2007/2008: 11: “61 lines on r, 37 lines on v”.
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of needle holes (cf. e.g. fig. 16), whereas these are visible in other scrolls. Vertical
stitches at the margins are discernable in the Dhp-G¥ scroll and also in BL1, 3A, 9, 13
and 12+14 (Salomon 1999a: 96, Allon 2001: 44, Salomon 2008a: 86, Baums 2009: 62,
68, 609); horizontal ones at the overlapping joins of two birch bark parts can be seen
(at least) in BL9 and 13 (Baums 2009: 68), although in this situation the component
sheets normally would have only been glued together. In BC11 at least three separate
strips of birch bark had been joined together, while — seen from the recto — each upper
strip of bark overlapped the respectively following piece, because sometimes the up-
per margin of a strip is left blank. The gaps can be seen at 11r.22/v.28 and 111.40/v.12.

In the right margin at the middle of the reserve side (at the end of the text), the
scribe added some letters vertically. It is unclear, if this is an addendum or some kind
of summary.

Internally, the text is structured by smaller and bigger circles, which subdivide it
into units of meaning. At the end, after the diagonal cross (resembling a saltire) which
usually denotes the cipher 4, the author added another dot and a horizontal line, simi-
lar to a hyphen (o x —). This raises the question if the cross indeed stands for “4” or

whether it is used simply as another punctuation mark (cf. chapter on paleography).

Additional / unlocated fragments

From the ‘debris’ frame two fragments (two layers of birch bark which belong to
each other) have been added: 35dd + ee > 11r.33-34 / v.15-16.

There are only a few loose unlocated fragments left in frame 20 (part 1). Two of
them, fragments i and k, appear to belong to BC11 but could not be allocated with
certainty (cf. fig. 26). Four more fragments (f, g, h, j) most probably belong to BC2
based on the hand and the content (fig. 17).

111 £ 111 g 111h

Fig. 17. Unlocated fragments from BC11, probably belonging to BC2 (scale 100%).
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Fig. 18. BC11. Unreconstructed preservation status of the manuscript after unrolling (scale 55%). Part 1 (frame 20) and part
2 (frame 21), recto.
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Fig. 19. BC11. Unreconstructed preservation status of the manuscript after unrolling (scale 55%). Part 1 (frame 20) and part
2 (frame 21), verso.
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Fig. 20. BC11. Key to the reconstructed manuscript, recto (scale 55%).
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Fig. 21. BC11. Key to the reconstructed manuscript, verso (scale 55%).
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2r

3r

4r

Sr

Fig. 22. BC11. Reconstructed manuscript with line and section numbers, recto (scale 55%). Dark grey areas represent over-

lying fragments.
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Fig. 23. BC11. Reconstructed manuscript with line and section numbers, verso (scale 55%). Dark grey areas represent over-
lying fragments.
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Fig. 24. Fragments from the ‘debris’ frame 35 of the

& Bajaur Collection, possibly belonging to either BC4
* Bl 7, ey or BC11 (scale 100%).

35rm 35rn 35r m /// [pa]ricaidave ? [//, verso blank
35rn/// ? ?di[po] ra na ? ///, verso blank

41rK = ﬂ 4.2rD x:w 4.2r AA __‘

4T W ™ 42r0 m 42roD D
42rR AN,

Fig. 25. Unlocated fragments from BC4 (scale 100%), the verso is blank in each case.

41w 22?2l
42rD  //] ? .0 nisamartho ca [/| — at the beginning of line 4r.15? (due to form and content)

42r0.1 /I
4.2r 0.2 /// l[a]ksa ca haksati ta ? |/| — most probably in line 4r.01, maybe also lines r.02, r.08.1 or r.09

4.2rR /] rt(*th)o [ca no] ? ? [/
4.2r AA /// - maybe at the beginning of line 4r.23
4.2r DD /// [hide] po /]| — maybe at the beginning of line 4r.15

: ; —— . Fig. 26. Unlocated fragments from BC11 (scale 100%).
EEERE g

VLAri /ff [pl. u [n]. [d]. . ? /)]

ILLi 11k Virk /) ? khia] itir. [a] ? ]
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Paleography

Writing instrument

The common writing tool in Gandhara was probably something like a reed pen (cala-
mus, cf. Biihler 1896: 92, Glass 2000: 28f.). Two pens made of copper from the 15/2" c.
CE had been discovered in Sirkap (Taxila) and it is assumed that they were modeled on
contemporary pens made out of more perishable material (Marshall 1951, II: 598, pl.
173, no. 340 and 341; for the dating cf. Erdosy 1990). When pressed onto the document
such a pen leaves a small linear indentation within the stroke of ink. In BC4 and 11 this

indentation is not exactly in the middle but to the left side of the stroke (see fig. 27).

Fig. 27: Split letter strokes as examples for the use of a reed-like pen as writing instrument, (a, b) BC4 and (c) BC11.

A further indication of the use of such a writing utensil can be seen in the scribe’s need
to re-ink every few characters. This results in a decrease of ink intensity at regular
intervals (BC4: every 15 aksaras, BC11: every 12—-14 aksaras, see fig. 28). In BC4 the
darkness of the ink is much more uniform, and hence the places where the pen has
been recharged with ink are not so easily discernible. In general, BC4 is more careful-

ly written, whereas in BC11 several ink blots spoil the manuscript (see fig. 29).

Fig. 28: Decrease of ink intensity, BC11. Fig. 29. Ink blots, BC11.

Every now and then the pen seems to have been re-sharpened, because some indi-

vidual letters have variable stroke widths (indicative of a sharpened pen), while others
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have relatively equal strokes with rounded edges (indicative

of a softer nib), see fig. 29. It is remarkable that the direction

of the strokes is not always the same. There are indications

Fig. 29: Ductus of BC11, once
with varying stroke width and
once with constant wide one.

of upward strokes, which would hardly be possible with a
sharpened pen, and most likely only possible with a softened
nib, with an edge similar to a brush (cf. Glass 2007: 85).

General features of the hand

In his preliminary catalogue (2008) Ingo Strauch characterized the script of BC4 and
BC11 as a “small, flowing hand with a tendency towards cursivity, sometimes letters
are connected” (scribe 5). The same scribe is believed to have also written BC18
(Strauch 2007/2008: 13). But the letter forms of scribe 5 are also similar to those of
other scribes/manuscripts of the Bajaur Collection, listed in the following overview:

Table 6. Similar scribes to scribe 5 of BC4 and BC11.
scribe 5 5 5 8 12 13 14 18 18 19 19

BC s | 13 | 13v

All of these manuscripts are scholastic texts, with the exception of the Pratimoksasutra

in two versions (BC13) and the four verses praising Sakyamuni (BC8). Although these
scripts are similar, they are not identical with scribe 5 (marked in light grey in table 6).
Regarding the others, observable differences are less remarkable, and it might be
asked whether in fact only one scribe was responsible for all of these manuscripts.?
The letters in BC12 (scribe 12) are written more carefully and upright compared to
BC4/11, which alone does not necessarily imply a different scribe, but could have
been the result of a different writing material. Nevertheless, the form of ka is rather
different and thus this manuscript is not taken into further consideration (despite its
resemblance to BC14, 16). The scripts of BC6, 18 and 19 however look very similar
to BC4/11. The glyphs in BC14 and 16 are also similar, but a little more elongated
than the others (one side of BC14 looks like BC4/11, the other side looks more like

1 The script of BC8 is similar but clearer and much more carefully done. The individual letters of
BC13r are written more separately and show clearer forms with a downturn at the bottom. The
glyphs of BC13v are likewise more separate and carefully written, and the downturns are straighter
than in BC13r.

2 According to Strauch 2007/2008: 14, the short descriptions are: Scribe 12 (BC12): Flowing, slant-
ing hand with a developed tendency towards cursivity, very similar and possibly identical with
scribe 4 [BC3]. Scribe 18 (BC14, 16): Flowing hand with relatively high, prolonged letters and
a tendency towards cursivity. Very similar to, but obviously different from scribe 5. Scribe 19
(BC6, 19): Bold, upright and flowing hand, similar to, but obviously different from scribe 12.
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BC16). Still, all fragments could have been written by the same scribe, if we take
into consideration that the writing surface and implement also has an impact on the
appearance of a hand. Furthermore, an individual’s handwriting is not necessarily
the same from one day to the next. The future study of the remaining scholastic texts
(BC6, 14, 16, 18, 19) will elucidate this matter further and help to sort these frag-

ments more reliably according to their content.’

In general, the script of scribe 5 (BC4/11) has a “somewhat ragged” appearance due
to slightly inconsistent letter dimensions, interlinear insertions and a varying amount
of ink. Despite this, the writing is mostly legible, even though some letters, or rath-
er ligatures, are difficult to differentiate. Uncertain readings remain only where the
manuscript itself is no longer intact.

The whole scroll BC4 seems to have been written rather quickly (judging by the
cursive and combined letters). After which, in a revision process, the same scribe
likely added some of the numbers 1-6 (namely: 1, 3, 5) and the interlinear notes.
The lines are relatively horizontal, the slant of verticals is ca. -20°, and the pen angle
(i.e. the angle the broad stroke makes to the writing line) ca. 10-22°. The natural
pen angle for a right handed person using a square nib is normally 30—45°, but since
the manuscript itself may have been rotated, the angle would be about 10-20° softer
(Glass 2007: 87). This in total corresponds to our manuscript, and therefore an angled
cutting of the nib is not to be expected here (as in the case of the scribe of RSS5 studied
by Andrew Glass), which was a later scribal practice in India (see Lambert 1953: 5
and Johnston 1971: 71f. according to Glass 2007: 87).

In BC11, the lines of writing arc downwards as they progress leftwards — especially
on the recto side, where the difference between the start and end level is almost two
lines. According to Andrew Glass (2006: 90) this shows that the scribe wrote with his
right hand, “which would presumably have been the case for all Kharosthi scribes, given
cultural taboos on writing with the left hand”. The slant of verticals is here ca. -20° or
rather -15°. Together with the downwards slanting orientation of lines this suggests that
the manuscript might have been slightly rotated to the left for comfort. The pen angle is
ca. 15-30° and rather than assuming a further angled cutting of the nib when compared

to BC4, this might also be assumed to be due to the rotation of the manuscript.

3 The distribution might be: BC4, 6, 11 and BC 14, 16, 18, 19 belonging together (there are similar
words in BC18 and BC19), and BC12 being separate, as also BC9v as the last scroll of the final of
the Bajaur Collection scrolls containing a scholastic text.
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Foot marks

In general, there are no ‘footmarks’ as commonly observed in the British Library
Collection (cf. table 12 in Glass 2007: 89),* although in one or two writings of the ini-
tial letter e a survival of it can be seen. Normally, the downstroke stem ends straight
or has a slight curve to the left, in the writing direction. When the letter is written
with a curve to the right, this is marked with an underbar in the transliteration, e.g. g,
d, s, s, s. Phonetically, this additional diacritic marks an intervocalic consonant which
supposedly was pronounced differently. Additionally, there are a few instances of

unusual footmarks in glyphs for n- without any apparent phonetic significance.

Notation of selected aksaras

For an overall survey of the hand of scribe 5 see table 8 at the end of this chapter. In
the following, only those letters with various, ambiguous or unusual notations will be

described. They are ordered according to the traditional (Sanskrit) varnamala.

Vowel marks

-e. This vowel mark is normally written as a straight or slightly bent downstroke
above a base sign. In some cases (initial e, 7ie, he), however, it can be attached hori-
zontally to the stem of the downstroke instead of diagonally at the top. The only clear
occurrence of 7ie can be found in BC4 (4r.18.2 aiie) }; another incomplete one in
4r.18.1 suriie. Within the Bajaur Collection the other variant does also occur (BC2
(2rA7) f , BC7 (r02) F). The 7ie with the horizontal stroke is known as well from
BL5B (cf. Salomon 2000: 58, table 2) or BL9 (cf. Baums 2009: 92 and 104) and simi-
larly (but written with only one stroke) from Niya #310.

-u. In BC11 the word sudhu is written three times, twice with the -u in the normal
form (11r.12, 11r.12 3°) and once with an additional semicircle below (11v1.11 5 ).
This could be interpreted as an anusvara, but since the other two are clearly written
as °dhu and the scribe does not use an anusvara very often, this has been transcribed
as sudh{u]. In combination with n- there is one unusual vowel marker in 11r.14 §
(a[nu]bhaviea).

4  “The use of footmarks seems to be restricted to scribes of group A” (Strauch 2007/2008: 13).
Group A refers here to the division of the scripts “depending on their relationship to cursivity’:
A “prefers the older, archaic ka”; B “use[s] the younger shape of the ka”.
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Basic signs

a. The head of the initial a mostly forms a curve. This can be open

or closed. When it is open, it is sometimes difficult to tell whether

an a or a va was intended. Ideally, the a is rather round at the top

and curved downwards, and the va is more straight. The difference | ) &

can be seen in the writing of valia in BC4 (4r.12.2, 4r.13.2). h

e. Throughout both manuscripts different “stages” of writing the initial e are applied,
ranging from archaic (both with or without ‘footmark’) to cursive: /&> 2/ 2 > L.
No difference in meaning, relationship to the content or position within a word can
be observed. The single-stroke version tends to be used more often. The first docu-
mented occurrence of this is from Takht-i Bahi (CKI 53, [Azes] 103 = 56/57 CE)
according to Glass 2000: 46.

o. Initial o is written with two strokes or only one (see table 11). The single-stroke-

version is already known from the BL fragments.

k-. This aksara is written in the cursive way being relatively round at the top _D,
similar to s P, which makes it sometimes difficult to differentiate between the two.
Especially in the case of saki % (4r.13.1, 4r.13.2, 4r.14.1) it was uncertain to read ki
or i at first sight, however especially with the addition of an i-vowel marker the head

of the s- would have been closed, as observed elsewhere in both manuscripts.

g/e-. Three forms of ga/ga are applied: (1) with a straight downstroke 2, (2) with a
curved downstroke, open to the left #, or (3) with a additional stroke at the bottom
to the right, attached at an acute angle ¥.

(1) The ga with a straight downstroke is used very rarely, namely only twice in
BC11 (gal/d]a 11v.25 P and gachae 11r.13 ¥, although already slightly bent) and
probably once in BC4 (gaga 4r.12.2 — if at all, as the ink here might just be blurred,
and it may also have had a curved downstroke). This rather archaic form is further-
more used when vowel markers for -i, -e and -o are added. The only exception is
agicana (4v.06.2) which is written in the third variant.

(2) The ga with a curved downstroke is normally used at the beginning of words

(BC11 gald]a, gachae, gamana) or compound elements (BC11 a-sa-gania, sa-gania,
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BO04 su-gadina). However there are exceptions where it is written with g after a mor-
pheme boundary: a-gamana, an-a-gada or a-gicana. Based on these examples, it can
be said that g is written after -m or vowels except -d and g in all other cases. Further
this form is applied when going back to an OIA cluster rig (BC4 gaga) or gn (BC4
nagao).

(3) The ga with the attached rightward stroke at the bottom denotes a voiced
velar in intervocalic position. The spellings are: BC4 -I(*o)ga-, [bha]gado, anaga-
da, anagad|e], jagariana, agicana. BC11 atogada~, [a]didaanagadapracupanehi,
agamana, pradigarasuhe, -agarena. Once in vera[grja (11r.46) the [gr] is a mixture
between gra and ga, looking very similar to the preceding vivega-, but since the other
instances of veragra (11r.47, 11r.48) are more clearly written with gra, it is consist-

ently transliterated here as such.

gh-. The gh is written in the cursive way, i.e. the first stroke forms the upper loop and

the right arm. The second stroke builds the stem.

¢-. The modified ca in paca = pascat is written with a horizontal line above it and
with a stroke at the bottom bent to the right. In BC4r.28.1 the superscript line is
not visible since the manuscript is broken off above E, but I assume it was also
there. For reasons of consistency it has been transcribed as ¢ as in BC11r.25 ’5_
According to Glass (2000: 62) “[t]his modified form of ca has been observed only
in later materials, such [as] the Niya documents and the Sch@yen collection”. In the
meantime, however, several attestations in earlier material have been found, includ-
ing the BL Collection.’ Also in the Bajaur Collection it is abundantly used for OIA
sc but also for normal c. The foot at the bottom is thereby sometimes distinctively

extended to the right, sometimes applied only as a small hook or not written at all.

Table 7. Forms of ¢a in the Bajaur Collection.

with rightward extension (‘underbarred’) with small hook without footmark

BC5 BC9 BC2

5 It seems to be written in BL4 (pacamukho), BL15 (a[cari]a) as well as in the Senior Collection
(acaria RS4A, sapacilida RS20) and the Library of Congress scroll (acaria) (all according to
gandhari.org and not yet published).
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In BC2 and BC9 we have the superscript form (? BC2) as familiar from the Niya
documents and the Schgyen Collection (cf. Glass 2000: 62). Within BC4, 5, 8, 11 we
have the superscript + underbarred form (¥ BCS, g BC8).° BC9 has both ( z/ f }7)
but in its application ca and ca are interchangeable here. As in an earlier document,
namely BL1, preconsonantal r is written in cases where later on the superscript line
is being used (parce = pascat), it seems plausible that the underbarred form may have
developed graphically from this preconsonantal r.” Later in time, this would have
been replaced by a general superscript line which could be applied to other signs
universally (cf. Baums 2009: 200). Thus, the forms with both — superscript line and
underbar — would be reminiscient of an only underbarred character after the intro-

duction of the universal superscript stroke.

Jj-. This character is written without lifting the pen, sometimes resulting in a loop at
the top . The down stroke is sometimes straight, sometimes bent to the left J . The
difference between ja and da  is occasionally hard to tell, and also ks can look very

.. .. ) . 2
similar when it is written in one stroke {* (see examples below).

r.., . ; b TR gy BN
O o [ V.53 ; = rd Y
&'.&" 1 % ¥ 2 ; - _‘¥ - ~‘.“' 7- %y i'

11v.12 11r.23 4r.15.2 11r.50 11v.12 11v.22 11v.14 11v.13 11v1.13 4v.11.1
Jjane -jana- Jjadi vijadi Jjane gald]a gald]a gald]a molksJe afks]ati

Jj-- The glyph with superscript line is only used for -dhy- / P -jjh- in ajatvia (BC11),

but maje (= madhya~ | P majjha~) is written with normal j.

t-. Originally, this letter was constructed out of three strokes (cf. the forms in BC7 7-
and BC5 f ). In BC4/11 (and likewise in BC2, 16, 17) it is written with one stroke
resulting in two acute angles at the top and bottom: Z 4v.12.2, Z1112.6.

6 The underbarred ca (without superscript line) seems so far to be attested only in the Senior Collec-
tion in position of initial singular c- (e.g. cito RS10, cedasa RS24, cadona RS7, gandhari.org).
However, it could be that this variant also exists in other manuscripts, but is not currently trans-
literated as such (rather ¢a, or simply ca).

7 There is, however, one instance in the texts written by this scribe (BL scribe 1) where he already
uses the superscript line: viojita = *vibudhyitva (Salomon 2008a: 97). Cf. also Baums 2009: 197f.
regarding graphical devices marking long consonants and consonant clusters. The superscript line
is, for example, used for ¢ < sc, J < dhy, § < sn or 5§ < sn. Other markers for consonant clusters include
preconsonantal r (r7i < jii in prariia < prajiia, rc < sc and rp < sp, BL scribe 1 of BL1, cf. Salomon
2008a: 97) or postconsonantal v [i.e. an ‘underbarred’ form, marked here additionally underlined]
(idhvivisa < rddhividha, prasva < prasna, adhva (Baums) / ardha (Salomon) < addha).
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th-/fh-. This character is written in the usual way: th for OIA st(h), and h for OIA sth.®
There is one exception where fha is written for original retroflex: BC4 p[adititha] =

pratitistha, but apparently derivatives of ¥ stha could be written with fha as well (cf.
vathasa = BHS upatisthatha, BL1 /| AG-G" 60, Salomon 2008a: 126).

d/d-. There are three variants. The first two (d) only differ in a straight or slightly
bent downstroke 7 ¥ . Both are used for the same phoneme going back to OIA /MIA
nd or t.? The third variant (¢) has the bottom bent to the right &, corresponding to
Skt. prati- | P pati-, d(d), dh / P [h (?) and probably also .!°

dh-. This character, T , looks similar to 1 Z or also d(i) % but the bottom is clearly
rounded and the top stroke rather horizontal than slanted. The same form can be seen
in BC13 corresponding to Skt. kathina or iidha. In bending the foot rightwards it
further delineates from its original form which can still be seen in BC9 [J . There the
stem is attached to the middle of the top stroke and the bottom is slightly bent to the
left. In BCS5 the bottom is still open to the left 7, but the top is already in the cursive

form, where the downstroke starts at the right of the top-stroke.

t/d-. Often the glyphs for ta and da are difficult to differentiate, especially when an
i-diacritic is added. In uncertain cases the transliterations were based on etymologi-
cal grounds rather than by their mere outward appearance. Nevertheless, they tend to
be interchangeable and their phonetic value may have merged already. Once, in BC4,
a modified ¢ is written (X haksati 41.12.2 = bhavisyanti). Also in BC11 there is a
similar modified form § in aparibhu(t]asa (111.30) = paribhuktasya, possibly also in
the preceding paribhuft]asa (11r.30) but the ink is faded here. In other editions (e.g.
Salomon 2000: 66) where the same ‘footmark’ (type 7 according to Glass 2000: 22)
is occasionally applied, no distinction has been made in the transliteration. Never-
theless, it might be helpful for further studies to mark those occurrences, maybe by ¢
(‘acute accent below’) in the case of haksati (< OIA nt) and ¢ (‘grave accent below’)

in the case of paribhutasa (< OIA kt).

8 G th for OIA st: dritha- < drsta-, paribhatha < paribhasta~, Sitha < Sista~; G th for OIA sth:
praitha[vamana] < pratistha-, suthu < susthu; G fh for OIA sth: lahuthanana < laghusthana~,
thane < sthana~.

9 BC4 bosimada/mosimada, tri[kod]i; BC11 gald]a, pa[m]didana, pa[m]dita.

10 BC4 /// dacite < ?, padiladha < prati- | P pati-, praodidave < -d(d)-; BC11 amuda- < dh [ P [h (?),
caduragudiehi < [ (or d ?), -hode- < dh, mudeasa < dh | P lh (7).
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d-. The diacritic vowel -e is normally attached rather to the top of the basic sign S/ .

In BC11 there is a bigger variety ranging from top to bottom: §' ¢ ¢ .

n-. As in most other Gandhart manuscripts no distinction is made between original
retroflex and dental nasals. In BC4/11 only the glyph which originally denoted retro-
flex n is used (presumably “because it is quicker to write”, Glass 2007: 97). There are
a few peculiar ‘footmarks’ added to na: & [pa]l[iJose - na haksati 4r.03.2, [ trina
4v.06.2, L [Spri]sanana (last aksara) 4v.07.2.

bh-. Generally, the glyph for bh is written with two strokes, whereby the first one
consists of a straight horizontal line which then goes down in a curve. The second
stroke builds the stem (e.g. A 11r.37). In 11r.30 it is written differently insofar that
the first stroke goes to the right and then down as the stem. Afterwards, a semicircle
was attached to the right ﬁ (bhu).

y-. This character is written with two strokes. In most cases it is rather round at the
top A, but there are also few instances where it shows an acute angle 7. In com-
parison with test letters from other manuscripts (table 15, Glass 2007: 106) it is to
be placed between the BL and the RS manuscripts, being nearer to the latter. The

terminus post quem for this form is the beginning of the Kusana era.

r-. The ra can be written either flat at the top 7 or slightly curved 9 . The latter
may be confused with da if the context is not clear (e.g. Y in -sasarana- 11r.23, Y
in -dha[r]ana- 11r.44). When vowel markers like -i or -e are added, the flat form is

being used, ru is written with both variants.

§/s-. There are two forms, one with a straight or slightly left-bent right leg J) and one
with a slightly right-bent right leg J\ . The distribution is as follows (words with both
spellings are marked bold):
$- BC4: anusasa~, anuSasidava, (a)kuSala~, desidavo, saki, Sesae, suiia~,
(a)Suha, Soa; + future forms: aft]Jarasaisati, upajisa[ti], carise,
bhiksise, vaisadi
BC11: anusasa, avasi/avasa, akuSale, nasadi, naSida, pasita, bhavisadi,

mahal[sJie, vidimisa, sali, Sitha, sida, Sile, suiiagarena, (a)Suha~
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s-: BC4:  isemi, (a)kuSalana, desa~, deSamana, na[sae], nasale], nase,
nasea, nasee, visadi, Sasidava, (a)[spri]sanana
BC11: -as[r]ea-, kuSale[na], [su]desa-, de[s]e, desSehi, naSie[a],
nasida, nase, naseati, mahasie
Once (41.25.2) nasae is written with an additional horizontal stroke

above it (cf. Lenz 2010: 55f.), leading to a complicated but conse-

quent transliteration nas/ae].

s/s-. There are two types of this character, similar to s/s and g/g. The first is written
with a straight or slightly left-bent stem JD, the second with a kind of footmark where
the tip of the stem is bent to the right Q. The distribution is as follows:
s- BC4: miso, sasadaena, saha
BC11: pisita, sadimena, sade/sado, sa[sa]dae
s- BC4: (a)sapurusa~, -nisana, paribhasidava~, su-paribhasidavo,
paribhasehi, miso, Sasidava, Sesae
BC11: amisa, uanisa, usata, esa, edesa, tuse, tesa, dosa, posana, bhesaje,
visija[jiJta, sahi
A theoretically reasonable rule “s in the beginning, s in intervocalic position” is

proved wrong by the writings miso, sasadae(na), pisita and sahi.

§5-. A superscript line is used to denote OIA sn in Sida-usa-dha[r Jana-dukha-vidimisa-
(BC11r1.13).

s/s/s-. Both types of s are used (the ‘normal’ } and the ‘corkscrew’ z ). A third
‘underbarred’ variety /f/ appears in BC4 [a]sivasidae (for more details see chap-
ter on phonology). Another unusal extension applied to sa can be seen in 11v.15
-saparaiafsa] ; . In two instances it is uncertain if sa is a scribal mistake for ra, and
if it perhaps should be transcribed as ¢ (yava[sja 11r.51 f Spabhavasa 4v.11.15%).
However, both forms are similarly formed to other certain instances of sa, and
the yava/s]a could in fact correspond to yavasa/sya (see text notes), leaving only

spabhavasa to be either transcribed °fa or explained as a misspelling.'!

11 For the irregular development ¢ > s cf. Glass 2007: 116. For ¢ > s (being a scribal mistake) in
the Senavarman and Indravarman inscription cf. Falk 2003a: 577 (solite = tolitah, -samughaso =
-samudghato, pratithavisa = pratisthapita, siasi = siati) and Falk 2014: 17.
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h-. The glyphs for hu or ho are sometimes difficult to distinguish. Originally, Au has
a small cirle/semicircle & and ho a straight short line .2 , but sometimes this line is
shaped in between like a slightly bent stroke (& bahu 11r.23, X sahoro 4v.12.2).
Both, hu and ho, are used for the same words, e.g. spaho [ spahu, amaho/amahu, indi-

cating that also in proncunciation the two were very similar.

Conjunct consonants

-m (anusvara). In the case of sapati it is sometimes difficult to tell with certainty if the
scribe intended to write an anusvara or not. Where it would be possible to read one:
3 sapati 4r14.2, _? sapati 4r.17.1 and also S sahoro 4v.12.2. However, the sa in
other words where no nasal is to be expected is also written similarly: § sara 4v.01.1,
f sarva 4r.12.1, 3 sarva4r.13.2, s sapurusana 4v.04.2. A clearly written anusvara
can only be observed in asamkhe[dehi] § 4r.15.1, samsa[ra] f 4v.04.2, sasamra
& 11r.15, and pamca (0 4r.23.1 (presumably also in pa/m]didana § 11r.05 and
pa[m]di[d]a _(5 11r.19). In comparison to these notations it does therefore seem that no

distinctive anusvara was intended in writing sapati.

ks-. Principally, this ligature consists of two strokes with or without a slight bend of
the downstroke to the left ¢ . Rarely the scribe wrote it in one step ($ 4r.25.2); in

4v.11.1 F it is written very similar to g-.

rC- (preconsonantal r-). Once, in % rva 4r.20.2, the curve of the marker for precon-
sonantal -r- is elongated making it similar to rvya in other documents, but the circle
is still open to the left and also the meaning is clear, so that the reading paranirvah~
is free from doubt. In karpa it is written for double consonance: kappa < kalpa
(ka[rpJe[h]i 4r.15.1 o}ﬁ/, ka[r]pa 11r.33 g, karpa 111.35 43).

Cr- (postconsonantal -r). Regarding tr/dr it is almost impossible to tell only on
paleographic grounds which was intended. Due to context, words which go back to
OIA dur-/daur- have been transliterated as dr- consistently (droaca-, drogadi-, dru-
[ga]na-), words which correspond to OIA tri-/-tra- as tr (BC4 anatra, trae, trina,
matra, sarvatra; BC11 atra, yatra, tatra, sarvatra). BC4r.17.2 dh[a]re[tr]ami 2

is the only case where I am not able to decide if it is either #r or dr.
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Cv- (postconsonantal -v). What is transcribed as fva goes either back to OIA tva or
tma. In the latter it might also have been understood as tma, and should therefore per-
haps be transliterated as such. However, there is no graphical distinction discernible,

whether the Kharostht sign refers to OIA tva or tma (see following table).

Table 8. Writings of tv < tv and tv < tm in BC4 and BC11.

tv <ty 2 : V
4r.17.1 4r.21.2 4r.22.1 4r.22.2 11r.17 11r.19 11r.22 11r.45
bosisatva satvan[a] satva satva -satvana [satva]- -satvehi -satvahisa

tv<itm / ’ E :
4r.22.2 11r.24 11r.45 11v.18 11v.13 11v.24 11v26 (1) | 11v.26 (2)
atva atve atva- anatva- ajatva- ajatvia ajatvia ajatvia

sp-. In BC4/11 this sign is written where OIA has sp, sm, or sv (cf. chapter on phon-
ology). It is written with one single stroke resulting in a small loop at the bottom
where the pen turns upwards again g . In cases where a postconsonantal r is attached
to it (spr), it is written with two strokes, first the stem with the r-curve and then the

curve to the right -5 (spri).

Numbers

Table 9. Writings of numbers in BC4.

1 4r.12.2 -

2 4r.14.2 The first stroke is very short but not distinctively connected to the

second one. In Asokan times and also e.g. in BL2 the two strokes

are parallel and equally long. In the Dhp-G¥X the first stroke is already
shortened. In the Niya documents, finally, the formerly separate
strokes are connected.

ASokan | BL2 | KDhp

! I »

Niya Scheyen

(Glass 2000: 139)
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3 4r.17.1 Here, the strokes are almost connected to the final long stroke. There-
fore, indicating a slightly later date. Compared to the survey of Andrew
Glass, the form lies between the Dhp-G¥ and the Niya documents.

BL2 | KDhp Niya Scheyen
s | 2]|e s

B

(Glass 2000: 140)

4 4r.19.1 Only in ASokan inscriptions the number four is written with four
vertical strokes. Later on it is generally written as a cross rotated 45°.

5 4r.20.1 In ASokan inscriptions the number five is written with five strokes.
In all later documents it is indicated by a combination of a cross and
a bar, 4 [+] 1 =5 (interestingly, BL scribe 2 writes the combined
numbers from left to right, cf. Lenz 2010: 18).

6 4r22.2 The number six is written as 4 [+] 2. In contrast to the notation of the
single number 2, the two strokes are connected here, which brings us
closer to the Niya documents.

Looking at the numbers, BC4 is similar to the Dhp-GX¥ (1%!/2" century) and also the
Niya documents (3"/4™ century). In the BL fragments published so far the numbers
2 and 3 are written with two separate single strokes showing no connection to one
another (BL1 and BL2, cf. Lenz 2010: 18) making the first half of the first century a
terminus post quem for BC4, if we exclude possible geographical factors, which also

could have played a role in different writing habits.'?

Punctuation

In BC4 sometimes — very seldom — a small dot is placed at the end of a sentence.
After each bigger paragraph a cirle of varying sizes is written, sometimes followed
by a number. In BC11 the punctuation, consisting of dots and circles, is applied very
irregularly. In cases where one is added, it is (almost always) put in the correct posi-
tion, but it is also written in locations where it is not expected. There is one example
where a small circle () indicates only a break (“Sprechpause”) within a sentence,
making its application similar to a dash nowadays: pariiaprahana karmo ca - ruve °
asa va - aruve (BC11v2.11). Instead of writing a dot to mark the end of a paragraph

sometimes the rest of a line is left blank on purpose.

12 The fragments of the Senior Collection (ca. 140 CE) apparently contain no numbers.
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At the very end of the text in BC11 ‘o x - =’ is written. The diagonal cross nor-
mally denotes the cipher 4, but on pot inscriptions this sign is also used to signify the
end of the inscription.!® Since it is placed at the end of the written text and there is
no strong indication of its referring to a fourth chapter or paragraph,'* it could have
the same meaning here even though no ambiguity regarding the end of the text is to
be expected. Similarly, in some Bamiyan fragments the cross appears juxtaposed to

bigger circles or the ‘€-sign’ in order to mark the end of a section.”

Paleographic dating

All manuscripts of the Bajaur Collection are written in a ‘late’ form of Kharosthi
(i.e. after year 1 CE). Based on their degree of cursivity — especially noticeable in
the writing of the letter k — they were divided into two groups by Ingo Strauch (2008:
13). Among these, BC4 and 11 clearly belong to the younger, ‘cursive’ group B, even
though every now and then traces of older, ‘archaic’ letter forms can be discerned (cf.
e and k-). In general, the Bajaur Collection has been provisionally dated to the second
half of the 1 and the first half of the 2" centuries CE “with a tendency towards the
later part of this period” (Strauch 2007/2008: 18, Strauch 2008: 111). Based on the
shape of the letter k and especially due to the similarity of the hand to that of the scribe
of the Senior Collection this is confirmed for BC4 and BC11.'¢

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

14 Near the end the text (11v.17), a vertical line was inserted above a big circle, probably denoting
the cipher 1. The other ciphers, 2 and 3, are missing, probably due to lost parts of the birch bark,
which is why they would have been written at the beginning of 11v.20 or 11v.28.

15 R. Salomon, presentation at the Gandhart workshop in Munich, July 2013 (“Fragments of a manu-
script of the Ekottarikagama in Gandhart from Bamiyan”). Examples are: X €, O X, but also O 111,
OXI, XI1€E.

16 Regarding other test letters like c-, ch-, y-, and s- the differences are often not so easily discernible
and the signs are in general also similar to the graphemes presented by Allon (2001: 67) or Glass
(2007: 106 table 15), which would mean assigning BC4/11 to an earlier period, i.e. the first half of
the first century CE, like the BL manuscripts. However, the writing of the letter k speaks against
this.
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Table 10. KharosthT script as written by scribe 5 of the Bajaur Collection (BC4 and BC11). If a sign is only occurring in one
of the two manuscripts, ‘4’ or 11’ has been added.
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Orthography

By definition, orthography is concerned with correct writing. This includes matters
of spelling but also the correspondence between graphemes and phonemes. Since
standardization in Gandhart seems to have been a rather fluid and flexible system at
the time under consideration (and might perhaps more suitably be characterized as an
ensemble of several idolects), this chapter is mainly about different spellings within
the texts edited here.

The relationship between phonemes and graphemes will be discussed in the fol-
lowing chapter on phonology. In both chapters, orthography and phonology, refer-
ences to line numbers are mostly omitted to increase readability (cf. the indices if
necessary). The Gandhari words are given as they appear in the text, in cases of

several occurrences the most complete reading is taken.

Anusvara

Anusvara is mostly left unwritten.! The few occurrences where it is applied are: BC4
asamkhe[dehi], -pamca-, samsa[ra]-; BC11 asakema ka[r[pa (besides asakhea kar-
pa), palmldidana, sasamra | [samsa]ra. In the case of sasamra, the scribe added the
anusvara in a second step but in the wrong place. In the second occurrence of this
word it is uncertain where or if at all an anusvara was intended, since the birch bark is
broken off here. It has been transliterated as [samsa]ra, but in analogy to the preced-
ing, [sasam[ra might also be possible. Since sa is often written with a curved lower
part this is difficult to tell.

1 Itis never written in the Senior Collection and only rarely in the British Library Collection, e.g. in
the Khvs-G/BL5B (cf. Salomon 2000: 76f.), and apparently by BL scribe 14 (Baums 2009: 125
fn. 37), that is, the second hand observable in BL13, 11. 90-150 / Nid-G*3 (edition in progress by
Stefan Baums). Within the Bajaur Collection it is definitely written in several manuscripts (BC1,
2,3,5,7,9), but at this preliminary point of study nothing can be said about the systematic appli-
cation of anusvara in general. It is normally not written in the Dhp-G¥ (Brough 1962: 70 § 14) and
inconsistently /irregularly in the Niya documents (cf. Burrow 1937: 17f.).
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An anusvara would have been expected etymologically in BC4 anusasa and
anusasidava, although the development ms > § may account for that; similarly
Sasidava (ms > §) and visadi (here the anusvara may have been reproduced by the
lengthening of the preceding vowel as in P visati)’>. The remaining cases are all G
sa- for OIA sam- preceding consonants: BC4 saksitena, sagha, sadrithia, sapati, and
probably sahoro, where the anusvara is replaced by a homorganic nasal before a
stop, represented by the stop alone in Kharostht writing. Reasons for the occurrences
where it is still written are: asamkhe[dehi] etc., where it may be retained due to the
cluster -mkhy-; pamca, samsara, and pa/m]dida, which may be special (numeric or

technical) terms.

Distribution of n/n

As in many other Gandhar1 documents n and n are not distinguished any more, and
n- is written for every nasal. This is common for many inscriptions of the first century

CE as well as for most of the GandharT manuscripts examined so far.?

Distribution of t/d

Both characters are sometimes difficult to differentiate. Still there are some clear
examples of etymologically unjustifiable writings of -#i for the 3rd sg. ending -di
(haksati instead of haksadi). Similar observations had been made by Andrew Glass
with regard to RS5, in which essentially no distinction is made between ¢ and d. He
suggests “that the shapes of these letters were merging, perhaps under the influence
of a phonetic merger” (Glass 2007: 107).

Distribution of s/s

Next to s, the modified character s and in BC4 also once § (third variety with a sub-
script line) is applied. The etymological distinctiveness of s is fairly consistent, in that
it represents original intervocalic -th-/-dh- throughout the text (compound bounda-
ries are treated as the beginning of a new word, e.g. loadhadu). It does not occur in

gen. sg. endings (-sya / P -ssa) but quite often replaces normal -s- in the middle of a

2 Also in other documents (Niya, Senavarman inscription, MS28 and a ‘Copper Manuscript in Five
Sheets’, cf. Falk 2010: 17-9) normally visati is written, but cf. vimsati 20 (with a clear horizontal
stroke above the §, i.e. §) in the ‘Shahi Kot Relic Slab’ (cf. Falk 2003b: 71—4, also Baums 2012: 242).

3 After the ASokan period the distinction between these two sounds was leveled (Konow 1929: civ,
Salomon 1999a: 121, Salomon 2000: 75, Glass 2007: 107) and the use of the retroflex or the dental
sign consequently did not indicate phonetic values anymore. The use of one or the other became a
scribal preference (e.g. Salomon 1999a: 121, 124).
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word or at the beginning of a compound element (e.g. BC4 alasia, cedasia, asapurusa,
valiasama, bosisatva, sarvasatva), and sometimes s/s are interchangeably applied: BC4
nisamartha besides nisamartha, BC11 sarva-satvae but sarva-sapatic, nisamartha~ be-
sides nisamartha~, asakema ka[r[pa besides asakhea karpa, and kasa besides [ka]sa.
In BC11 saya[visa] for sayasavi (= sayyathapi) sa is written where etymologically sa is
expected. Probably drithadhami(*a)-saparaia[sa] (11v.15) contains a gen. sg. ending
otherwise written with normal -sa. However, the meaning is uncertain here as the sa is
also written with an unusual extension at the bottom; cf. also the section about ‘Clusters

with sibilants’ (ps > s) in the chapter on phonology, pp. 86—89.

Other modified consonants

The most common diacritic addition is a small rightward extension at the bot-
tom of a character, in some editions categorized as a ‘footmark’. The scribe of
this manuscript preferred to write such an extension in intervocalic medial letters.
The most prominant is g, also used in many other manuscripts. Similarly, a small
hook to the right at the bottom of certain letters is prevalent for this scribe: s, S,
d, dh, but also the “non-hooked” forms exist (cf. ‘Scribal inconsistencies’ below).
Other modified forms of some consonants like ¢t or d with a rightward extension
of the foot are usually not used in BC4 or 11.* There are only a few examples
written with a modified form of 7, namely haksati for bhavisyanti in BC4 and
(a)paribhu(t]asa for (a)paribhuktasya in BC11, which however is different to the
sign normally transcribed as ¢ (cf. chapter on paleography, p. 46).

Diacritic additions to consonant signs

Horizontal lines placed above some consonants to indicate consonantal clusters or a
modified pronunciation can be seen in BC11: § = sn / P nh, j= dhy / P (j)jh, and ¢ =
sc |/ P cch.’ In BC4 there is only one instance of such a superscript line, but the letter
underneath is broken off. Similarly in paca the space above the sign is broken off,
so that we cannot be sure if it indeed existed here, although the stroke at the bottom
is bent to the right, as seen in the example in BC 11 with the superscript line. In the

case of siha (= sneha | P sineha) it is definitely not written, thus si(*ne)ha is probably

4  These (transcribed as k, g, and d) have been used in other GandharT manuscripts “to indicate a
variant pronunciation of these consonants in intervocalic position” (Salomon 2008a: 333).

5 The underlying rule seems to be: MIA aspiration of a consonant (cluster) is indicated by a super-
script line above a single consonant in Gandhari.
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to be reconstructed (cf. p. 136). In both manuscripts, maja or maje (= madhya~ | P
majjha~) is written without the superscript line (the only other occurrence for OIA

-dhy- is BC11 ajatvia = adhyatmika~).

Notation of geminate consonants
Geminates are principally not written but represented by a singular consonant only
(e.g. BC4 -nisana, pracu[palnae). An indirect notation may be the reason for the

writing of karpa = kalpa | P kappa (for this peculiarity among the BL scrolls in
general cf. Salomon 1999a: 122 and 2000: 77).

Scribal inconsistencies

There are several inconsistent spellings throughout BC4:
m alternation of -kh/h- in: duha~ (2x) besides dukha~ (11x)
alternation of -g/— in: -loadhadu (3x) opposed to -l o]ga(*dhadu) (1x)

(elision is quite prevalent, cf. soa)

m alternation of -k/g- in: a/kicana] (1x) / agicana (1x)

® alternation of -d/d- in: praodidave (3x) | [pra]odidave (1x)

m alternation of -§/s- in: (a)kusala~ (2x) / (a)kusala~ (6x)

m alternation of -s/s- in: nisamartha~ (7x) / nisamartha~ (5x)

= confusion® of -s/s/s- in: [a]sivasidae (1x) [ asivasidae (1x)

® writing of -#i instead of -di for singular endings (haksati)

m other confusion of consonants: praca-[parami[do] for praiia-[pa]rami[do]
(if this interpretation is correct)

® alternation of ca / ya

m general inconsistent spellings in: arida / aride | arede and kerea [ keraa [ karai /
karae [ karao [ ko as well as aharea | aharae and nase [ nasee | nasae | nasea

® durgadi besides drogadi (< dur-), also drugana (< dur-) and droaca~ (< daur-)

B mosimada- seems to be a scribal error for bosimada-

6 This is called ‘confusion’ merely for convenience to indicate where the scribe based his spelling
apparently rather on pronunciation than on the (expected) historic spelling.
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In BC11 the inconsistencies are:

m alternation of -h/-: -suami (1x) besides otherwise -suhami (3X)

m alternation of -kh/k-: asakema ka[r[pa besides asakhea karpa

® alternation of -s/s: nisamartha- (1x) besides nisamartha~ (7x)

m confusion of consonants: achat[v]ia for ajatvia, gal[d]a for ga/d]a, chata besides
chade (3x), nasida (2x) besides nasida (1x), sarpa-sapatie for sarva-sapatie’

® sometimes omissions of post- or pre-consonantal -r-: pa- besides pra-
(pajahidava), and probably also kaye for karye. OlA prati- is written as pradi-,
padi- or padi- (padilabhe, pradigara-suhe, pradibh[ava], padiladha, p[adititha])

m other inconsistent spellings are: sa{rjgharya instead of prevalent sagharya~,
[gro] and roa (for OIA roga~)

® inconsistencies regarding vowels (see ‘Confusion of vowels’ below)

m wrongly placed anusvaras (sasamra, asakema ka[r]pa, see ‘Anusvara’)

® metathesis of two consonants: saya/visa] for sayasavi (interestingly, it is also

once written sayasavisa in BC2)

Confusion of vowels

Some “vowel confusions” can be explained by simply forgetting the vowel marker.
These are: BC4 saha — sahi, paranirvah[ido] presumably — parinirvah[ido] (cf.
text notes), maha — mahi. BC11 abhae and uhaa — u(b)hae, paracea — paricea,
sudinagarana — sudinagarena, paracaita — paricaita. The alternation of i/u is ex-
plained by linguistic reasons: BC11 parubhutena < paric (next to aparibhutena) and
bhio < bhuyah (cf. chapter on phonology). Other confusions are: BC11 meme —

mame, avaramina (2x) — avarimana, yidi — yadi, paricaeta (2x) — paricaita.

Inconsistencies regarding pre- and postconsonantial r

In BC11 asakema ka[r]pa seems to have been written with kra first before being
amended to karpa (in the following another correction of va to a points to a tem-
porary inattentiveness of the scribe; additionally, the anusvara in asakema has been
applied to the wrong letter). In a few instances, pre-consonantal r has been omitted,
but these are uncertain or can be explained otherwise. In 11r.01-02 it is written kaye

twice, presumably for karye, since kaye = kaya is unlikely due to the context. How-

7  This might be an example for the usual development of intervocalic p > v but not seen before in
combination with pre-consonantal » where the v is normally retained. It could however also be
explained by influence of the following pa in -sapatie, in that the sound or written word is anti-
cipated, cf. sa{rjgharya instead of sagharya in the same text.
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ever, the scribe was able to write karye elsewhere. Perhaps one (karye) is the historic
spelling (with respect to the scribe), and the other (kaye) indicates the scribe’s own
pronunciation. Likewise, the writing of pajahidava for prajahidava may be consid-
ered as indicative of MIA, as pa- for pra- is a common observation in other Gandhar1

manuscripts (cf. e.g. Salomon 2008a: 121).

Oral/aural features

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

to graphical letter forms. They indicate the scribe’s tendency to represent the pro-

nunciation familiar to him (close to his own vernacular), compared to giving historic
spellings. Others, like the wrong anusvaras, indicate that the writing was rather care-
lessly done or that the correct historic spelling was not known very well.

Thus, some orthographical features could point to the listening to an oral presen-
tation, or they reflect the simultaneous uttering of the text (audible or silent) while
writing the text down. These following examples, to some extent, work against the
idea of the scribe relying (solely) on a written template:
® alternation of consonants that are graphically not similar. For example, achat/[v]ia

instead of ajatvia and ga/d]a instead of gada® (other examples given above).

m deaspiration. The graphemes of an aspirated or non-aspirated aksara are most
often clearly different (e.g. k& vs. k), not so much their pronunciation, as there is
an apparent levelling of the phonetic distinction between aspirate /non-aspirate
consonants in Gandhart and MIA in general.

m confusion of vowels (e.g. avara[miJna for avarimana). 1 suppose that the confu-
sion of (two following) vowels rather happens without a written template, which
one simply has to copy.’ In the case of the metathesis of consonants (saya/visa] for
sayasavi), both (a written or an audible source) is imaginable.

® occassional omissions of post- or pre-consonantal -r- rather point to the scribe’s

pronunciation than to a written template.

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

9 Due to the often connecting strokes (between basic sign and vowel marker and also between two
distinct letters) I exclude a writing process in which the diacritics had been added in a second step
and during which they could have been forgotten or attached to the wrong basic sign.
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Haplography (omissions)
BC4: [gaga]-(*nadi)-[valia-sama]-loadhadu, yo pranide (*?ka)rae, ya{*sa)-bhudehi,
ahiva(*di)da[va], asatia al[o[ne[a]{*de). The omissions are predominantly in the
middle of a word and may simply have been forgotten in the process of writing. It
is not like in RS5, where the omissions are at the end of a word, which lead Andrew
Glass to the conclusion, “that the scribe’s attention had already moved on to the next
term. As such, some phonetic weakening might also be involved” (Glass 2007: 104).
In BC11 there are only few omissions of single letters: [u](*a)nisa{sa}suhe,
drithadhami(*a)-saparaia[sa]and prajaha[na-priJ(*di), all near the end of the line.
Once, bhio is written only bhi, probably simply an omission of -o, but it might also

be considered as a different spelling (or weakening of the final ending).

Dittography (erroneous insertion/repeating)

BC4: samsa[ra](v.5.1){[ra]}-badhanana (cf. text notes).

BC11: [u](*aynisa(r.24){sa}suhe, labhadi {di}, dukha sa{r}gharya.

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

anticipatory r).

Interlinear insertions

BC4 has several interlinear additions, mostly maje nisamarthe etc. At first sight, one

would assume a systematic process during which only certain remarks or categori-

zations had been made, resulting in two planes of text. But there are other insertions

as well, which add forgotten words that can be found in other places in a normal line

of text. It seems that the scribe himself went through the text in a second revision

process. Where he had forgotten something, he added it to make the text complete or

more comprehensible. The same can be observed with regard to the numbers, which

are sometimes placed within the line and sometimes added above it. The same holds

true for BC11. The insertions in BC4 are:

m 1.05.1 ( (*trae sapurusa)-[da]rsana haksati budha-pracea (*trae drugana na
haksati) )»

m 1.05.1¢????ma[purvalgama /[l »

® 1.13.1 {nisamartha

m r.13.2 ta{[ra] Y nulia]
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m 1.23.2 {ede uhae miso))

m 1.25.1 {maje nisamarthe - budhana )

= 1.25.1 {maljl(*e)»

m 1.28.1f. {maje ca n(*i)samarth(*e) purv[e] dukhe paca dukhe [ma](*je ca ni)[sa]
marthe purve asuha [pa](*ca a)suh[a] maja nisamartha sarvatra i[thu] katave )

m v.04.1 {maj(*e) ca nisa(*marthe)

m v.09.2 (/[codidave varjidave | )

v.10.2 {matra

B v.10.2 {ca)

The phrase maje or maje nisamarthe etc. appears only in interlinear insertions. It

is probably some kind of comment upon what is “ineffectual” as it is inserted in
the vicinity of sapurusana na[sae], asapur[us]ana [a](*hara)[e] (both 1.25.1) and
[kama]-pra[muha]-asapurufsana (v.04.1f.) as well as gaga-nadi-valia-sama-I[o]ga
(*dhadu) [ta]rania [saki] uadiana (r.12.2f.). In one passage (r.28.1f.) seemingly an
explanation is given of what it means, namely to apply the following formula: “in
the middle ineffectual, before painful, afterwards painful, in the middle ineffectual,

before unpleasant, afterwards unpleasant” (cf. text notes, p. 174).

In BC11, the interlinear insertions are:

m 1.30 ( suverao )

® 1.46 ( nisamartha-vidimisa suhe )

m v.15 ( loi[e[na tava karanena )

mv.17¢sade) ... 1Y

In the margin (beginning on the same level as ...):

m v.13 [t]ena [ka]r[an]e(*na) [du]kho pari(*caita) sagharya [//

m v.25 ? di bhave[a] (line 1), (*pa)[ricaida] (line 2)

It is not clear, if these two glosses are essentially one, since the margin is disconnect-
ed in between, and it is also unclear at which point the supplementary text is to be

inserted.
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Corrections

In BC4 at the end of line r.14 and r.15 some letters have been overwritten. The second

layer of writing includes the same letters as well as corrected ones:

[1] 4r.14.2 moksa-[sa]pati — moksa-sapati

[2] 4r.15.2 padhama-citupa[de ] — padhama-
c[iJtupa[de] (without rewriting the i-vowel)
Other corrections ars:

[3] 4r.04.2 trae ku[sa] — trae ca kuSala

[4] 4r.21.2 dharmo — dharm[e]

[5] 4r.22.2 hacadi ? — haksadi 4 2

BCl11:Inthesequencesarv/a]asuheanubhavi{[da]}easarv[e]Suhe [nabhavi]{[da]}ea
sarva akuSale a[nu]bhaviea the first two occurrences of the same verb are very diffi-
cult to read (see figures below). Since in the following parallel phrase the word a/nu]
bhaviea is clearly written, it is assumed that the scribe wrote anubhaviea at first, then
he or maybe another one corrected it (erroneously) into (anu)bhavidaea, after which

the da had been deleted again.

Other corrections, where a letter has not been inserted but another one overwritten,
involve the addition of vowel marks (e.g. aadiea > [u]adiea 11r.15), the emendation
of similar graphemes (vacida > [a]cida 111.33) or simply the rewriting of a wrong

letter (yasade > ya[va]de 11r.06). In 11v.10 the scribe began to write

avarari before amending it to avaramina for avarimana.

Non-phonetic traces of ink
BC4 is relatively clean and void of dropped ink.
BC11 on the other hand, is full of stray and smudged drips of ink, especially on the

recto-side.
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Phonology

In the following, the phonetic features of BC4 and BC11 are summarized. Both be-
long to the middle period of Gandhar1 with the typical features observed also in other
Gandhart manuscripts.! Due to their application of s/s they may be placed near to the
RS collection. Due to their use of the reflex sp they are similar to the Niya documents

but also to the BL fragments.

Vowels
Alternations

a > o. A change from a to o is maybe seen in BC4 sahoro = sam(b)hara~, but the
equivalence is not without doubt. Nevertheless, the alternation is theoretically possi-
ble and documented elsewhere regarding the nominal ending -a = -o (Brough 1962:
80f. § 22, Salomon 2000: 80) but also in medial position (von Hiniiber 2001: 125 § 121,
e.g. Dhp-GX 161 -[mo[na[so] = -manaso or Dhp-G¥ 184 samokadu = samagata~).

i >e. An example for this alternation might be BC4 siha for sneha (in other manuscripts
written G Seha), but it is more likely to be G si(*ne)ha. In BC11 paricaeta seems to

be written twice instead of paricaita.

i > u and u > i. In parubhutena (next to aparibhutena) = paribhuktena the change i >
u is the result of labialization (von Hiniiber 2001: 143 § 157); in bhio = bhityah (cf.

1 Cf. Salomon 2008b: “Gandhari developed in three stages. Early Gandhar is best attested in the sets
of ASoka’s major rock edicts at Shahbazgarhi and Mansehra. At this stage, intervocalic consonants
were mostly retained as in the original Old Indo-Aryan form; for example, siyati (later siyadi) =
Sanskrit syar ‘would be’ (Shahbazgarht XI1.8). In the middle stage, found in inscriptions and manu-
scripts from the first century BCE to the middle of the second century CE, intervocalic consonants
are voiced, elided, or modified to fricatives (Fussman [1989], pp. 455-65). But in late Gandhart of
the later second and early third centuries CE, the natural phonological developments are masked by
extensive re-Sanskritization of the written language, whereby many consonants which had changed
or disappeared in the spoken language were restored to their underlying Old Indo-Aryan form; for
example, sapta ‘seven’ = Sanskrit sapta instead of earlier sat[t]a (Salomon 2001, p. 245).”



68 Phonology

P bhiyyo) the u is palatalized to i in the vicinity of palatal sounds (Oberlies 2001: 42),
the y is dropped: bhityah > *bhiyah | P bhiyyo > bhiyo > bhio.

u>a.BC11: abhae = ubhaye. Immediately afterwards it is twice written uhae as usual.
Therefore it may be only a scribal error for ubhae due to negligence and forgetting
the curve at the foot of the a-grapheme. Elsewhere an u-vowel sign is added in a

second step (aadiea > [u]adiea) indicating a similar case.

-am > -u. BC4 ithu = ittham, BC11 ahu = aham, Spahu/spah[o] = svayam. This
would seem to be the normal reflex -o for OIA -am, only sometimes written with -u

being phonetically similar to -o (see below).

u/o. Generally, in Gandhari texts u and o alternate frequently (Allon 2001: 76,
Salomon 2008a: 104f.). Besides distinctive habits of some scribes (e.g. ‘hand 1 of the
BL’ used to write ano- instead of anu-), mostly the variation seems to be “a more or
less arbitrary graphic alternation” (Salomon 2008a: 105). In the Dhp-GX, it is usually
-0 instead of -u after h and pr, e.g. amaho (Burrow 1937: 2 §4).2 Burrow remarks
that the signs for post-consonantic -u/o are very similar, so that probably generally
-u 1s intended. Since both the graphemes for /& and pr are open to the right and have
a closed curve where the u-vowel marker normally is attached to, the reason for this
vowel change could indeed be merely graphical.

In BC4 there are two occurrences of an unambiguous hu (hurahu) and several
writings of o that have a bent stroke to the left, which without comparison could also
be transliterated as hu: ohoro, (*o)h[o]r[o], [o](*ho)ro. This term should be related

to P hura, although the prefix o- remains problematic (cf. text notes).

Developments of OIA r

In GandharT the default reflex seems to be r > i (with only few exceptions®) and r >
u after labial consonants (Baums 2009: 119). Occasionally, the resulting vowel is
preceded or (in case of initial r-) followed by r (cf. Baums 2009: 120). The reflexes
in BC4 and 11 are:

2 Cf. also Brough 1962: 80 §21, who likewise gives several examples for hu written as ho in
Gandhart in medial position (regularly G baho-) and both -hu/-ho in word-final syllables. The
Gandhart ending -o is explained by Baums (2009: 127) as a merger of MIA word-final -u and -o.

3 E.g. tasa = trsna, which might also be an archaic technical term (cf. Baums 2009: 119).
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®m r>i: BC4 alkicana], agicana, [k]icana < (a)krtya~ [ P (a)kicca~.

m r>ri: BC4 alspri]sa[nana] < BHS asprsana~ | P aphusana~; BC4/11 dritha- <
drsta- | P dittha-.

m r>ru(?): BC4 vrude = vrtam (the word and reading are uncertain, cf. text notes);
BC11 matupalye]asi (< matre ?) is unclear.

m r/f>a (?): BC11 usata, uncertain.

Reductions (monophthongization)

Vowels

There are no long vowels written. Among the diphthongs, ai and au are regularly
reduced to e or o. Few examples for ai > e are BC4 cedasia = caitasika~ or BC11
bhesaje = bhaisajya~, for au > 0 BC4/11 droaca = daurgatya~ or BC11 (a)loiena =

(a)laukikena.

Vowels in combination with y and v

Combinations with -y- (yd/dy, ye/ey, yi/iy) are usually reduced to e or i (‘palataliza-
tion’, cf. Brough 1962: 90 § 37, Salomon 2000: 79, 86), see Table 11. The reduction
of yi > i etc. has elsewhere been explained as elision of y (e.g. Salomon 2008a: 116).
In BC4 alasia~ = alasya~ | P alassa and jagaria~ = jagarya~ | P jagariya~, the y
alone seems to be reduced to i — or the i is a glide vowel (svarabhakti) standing alone
after the elision of y (cf. Allon 2001: 98 referring to Fussman 1989 §26.2, Salomon
2008a: 131, Lenz 2010: 33). BC11 has siadi = syat | P siya, bhio = bhityah | P bhiyyo.
The Gandhart rendering asa[khe Jakarpa = asamkhyeyakalpa | P asamkheyyakappa
may reflect the same development as evident in the optative ending (marked by -ea
in Gandhari = P -eyya). Thus it would be -khyeya > (ye > e) kheya > (ey > e) kea (or
from the MIA point of view -eyya > ea), which can either be described as reduction
of ye/ey to e or elision of y. Likewise, the development of BC11 ayatana > aidana
can be discussed as a-ya-ta-na > a-i-da-na (reduction ya > i) or as aya > ayi > ai
(elision of y).

The sequence -aya-/-ayi- in word medial position is reduced to e or i. Most fre-
quently, this occurs in causative (or class X) verbal forms, e.g. codidava = codayi-
tavya~ etc. In the case of BC4 varjidavo it is uncertain if it is a simplex (*varjitavya~ =
varjaniya~ | P vajjitabba~ = vajjaniya~) or causative (varjayitavya~ | P vajjetabba~).

G optative endings -ea correspond to MIA -eyya. In case of causatives it can re-

sult in endings -iea (BC11 anubhaviea = anubhavayet).
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The reduction ava- to o- is common also in other MIA dialects. Across com-
pound boundaries (including prefixes and the negative particle) there is no reduction.
Thus BC11 avasi is stable because of OIA a-vasvyam, anavatie because of OIA an-

a-vartika~.

In the following chart the occurrences in BC4 and BC11 documenting vowel change

are summarized:

Table 11. Gandhart reflexes of vowels.

ay i BC4: io = ayam
BCl11: citia[d]i = cintayati (?)

e BC4: -pracea = -pratyaya~
BC11: avayea~ = apacaya~, uayea~ = upacaya~

ya e BC4: ksae = ksaya~

i BC11: aidana = ayatana~
ya e BC4: asamkhe[dehi] = asamkhyata~
ey e BC11: ad[r]ea = aSreya~ (?)

[or:y > @]
ye e BC4: vivaryaena = viparyayena

[or:y>@] | BCl11: asake[m]aka[r]pa, asa[khe]akarpa = asamkhyeyakalpa~

iy /1y i BC4: [pial]o (including e > i) = BHS peyalam / P peyyalam, bhio (including @ > i) = bhuiyah,
[or:y > ] [ta]rania = taraniya~ (?)
BCl11: pialo, siadi (< siyadi) = syat / P siyati

yi i BC4: [kai]a = kayika~, saparaia = samparayika~

[or:y>@] | BC11: dhanaita = dhanayitva (?), akhaita = akhyayitva (?)
aya e BC4: varedi = varayati or varayati
ayi i BC4: codidava = codayitavya~

BC11: hoidava = bhavayitavya~

e BC4 dh[a]re[tr]ami = dharayitryam
ava ) BC11: osagra = avasarga; ola[ia] = avalag(ay)ita / avalambita (?)
av(a) ) BC4: hoita = bhavayitva/bhavetva (caus. ?)

BC11: hoidava = bhavayitavya~

The rendering Skt. khalu > P kho > G ho “reflects an MIA source dialect, as related
forms occur in other MIA dialects, especially Pali (see Pischel 1965: §§ 94, 148;
Geiger 1994: § 20)” (Glass 2007: 113). According to Baums (2009: 115) it “can be

understood as an instance of [av] > [0:] > [o] after elision of [[]”.
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Consonants

Deaspiration

Before the time of the importation of Prakrit into Central Asia the majority of inter-
vocalic aspirates had become & (Burrow 1937: 10 §27).* Examples in BC11 are:
uhae, pramuha, (a)suha, suha®, haksati. According to Burrow “[t]he change is regular
in the case of terminational elements, the unaccented hoti, huda, and in the case
of intervocalic kh”. Burrow’s statement is in accordance with BC4 and BC11 (see
detailed notes to ‘bh’).

A further reduction is duhkha > dukkha > dukha > duha. The writing of dukha is
more prevalent, but duha is as well documented in other manuscripts like the Sang-
Cm (BL15) or the Dhp-G¥. BC4 has both, dukha and duha, side by side, although
dukha is more frequent. BC11 only uses dukha. Again, in a next step the / can be elid-
ed as for example in RS5 (Glass 2007: 117: asua = asubha). A similar development is
noted in BC11 in the variation sua for sukha (avasi [vi](*ve)[ga]suami veragasuhami
kamasuhe atogade) or probably in BC4 aksati for otherwise haksati = bhavisyanti
(cf. Burrow 1937: 10 §28). Further deaspirations occurring in BC4/11 are: BC11
asakema ka[r]pa in contrast to asakhea karpa (BC4 asamkhe[dehi] ka[rp]e[h]i),
hodha~ > hode and maybe mitdha~ (?7) > mudeasa, [aJmuda. In BC4 uadi is related
to Skt. upadhi but may phonologically be developed from P upddi rather than being

an occurrence of deaspiration.

Single consonants

In initial position single consonants usually do not change. Parts of compounds are
mostly treated as word-initial.® Word-initial exceptions to this rule are: haksadi /
haksati = bhavisya(n)ti, ho = khalu | P kho’, and vana = punar | P pana.

Single consonants in medial position are generally voiced (e.g. k > g, t > d, t >
d), p becomes v (maybe via b). The following chart summarizes the reflexes of OIA
single intervocalic consonants as encountered in the manuscripts BC4 and BCI11.

Consonants that are not changing are not listed.
4 Cf. also Glass 2007: 108 (“deocclusion”, Lenz 2010: 28).

5 sukha > suha e.g. also in Paja, Kaniska casket, but not in Sui Vihar (cf. Konow 1929: xcix). In the
Dhp-GX both, sukha and suha, occur (Konow 1929: xcix).

6 E.g. BC4 praiia-paramida. Counter examples: BC4 agicana besides akicana. The general pattern
in Gandhari is the non-voicing across a word boundary, but variations are not uncommon (cf.
Salomon 2000: 82, referring to Konow 1929: xcviii and Brough 1962: 91, 106f.).

7 The initial kh should be stable but it is treated as intervocalic in an enclitic word here (Salomon
2008a: 109 and 150f. as well as Brough 1962: 100 §48, 108f. § 68).
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Table 12. GandharT reflexes of single consonants.

kh k BC11: asake[m]aka[r]pa besides asa[khe]akarpa
h BC4: pramuha-, suha~
BC11: suha~, pramuha~; ho vana = khalu punar / P kho pana
4] BC11: suami = sukhe besides otherwise suha~
k g BC4: agicana besides a[kica](*na), + + [gar]e[na] = akarena (?), [ahi]ga[ksidave], [lo]gado,

1(*o)ga(*dhadu) besides loadhadu
BCl11: vivega~, pradigara~, cagarena

o)} BC4: aloa~, kavalaena = kapalakena, [kai]a-, khadaena = khandakena, valia = valika,
loadhadu, $oa

BC11: anavatie = anavartika~, avedea, cedasia = caitasika~, ajatvia = adhyatmika~,
(a)loiena = (a)laukikena, loutarena = lokuttarena, sacea

g g BC4: anagada~ (3x), jagariana, -1[o]ga(*dhadu), viraga
BC11: agamana-, -agarena, atogada, vivegagadasa, anagada, veraga- = vairaga-
y BC11: kamabhoyi
[0} BC4: [a]paliosena = paligodhena, [pa]l[iJos[e]
BC11: (a)roa = (a)roga~, paricae = parityaga~, suverao = suvairaga
gh h BC4: lahuthana~ = laghiitthana~
c y BC4: ca = ya (besides ca); moyea
BC11: amo[yana] = amocana~ (?), avayea~= apacaya~, uayea~ = upacaya~
] y BC11: parvayidehi, pariyaneo
%] BC4: paricaita, paricea[na]
BC11: paricali]ta, paricaidave, -bio/e = -bija~
t d BC4: [kod]i
dh (7) d BC11: mudeasa ?= mudha~, [a]muda khaita, hode = hodha~
t d BC4: anagada, adide, asamkhe[dehi], idara , eda, cadura, citidasa, cedasia, jadi, durgadi,

-dhadu~, paramida, pranide (?), pridi, yasa-bhuda~, visadi, [§padi]mo, sadasa (?), sasadaena (?),
sati[dehi], sugadi~, hida

BC11: adidaanagada, edesa, jado, -dhadu, padilabhe, pradigarasuhe, pradibh[ava], pridi, etc.
generally: verbal endings in 3rd sg. (-di = -ti), gdv. (-dava = tavya~)

d BC4: padi- = prati-

S BC4: $pabhavasa = svabhavata~ (?)
BCl11: yava[s]a = yavata (?) or rather yavasa/yavasya

@ BC4: praitha[vamana] = pratisthapyamana~,
BCl11: acitiena = acintitena (?)

th BC4: yasa

BCl11: asa va, kasa

[172]

dh BC4: padhama = prathama~ (special case in combination with pra-)

dh

1%

BC4: a[t]arasaisati, asivasidae, [a]paliosena, bhosa, bosimada~, bosisatva
BC11: bosi, aparasina°, bahujanasasaranadukha, asasarane, svala]sinasuhe,
[dha](*r)mo[sa]nasuhe

BC4: [a]sivasidae

(%]

P v BC4: anu[va]dana, [ava]rimanana, kavalaena, pavena, vi = api/pi, vivaryaena
BC11: (a)ruva~, avayeasa = apacaya~, avi/vi = api, a[ja]v[i] = adyapi, avanao = apanaya-~,
avarimana, uavalt]i, thavania, saya[visa] => sayasavi = BHS sayyathapi

d BC4: sudino = svapna~
BC11: sudina-

(o) BC4: uadi, u[ad]i[nae], vadiana, [u]eksidae
BC11: vayea~, uanisa, uavati
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OIA Gandhart Examples, G (= Skt.)

bh bh BC4: paribhasidava~, paribhasehi, paribhujidave, margabhavane, §pabhavasa
BC11: anubhavana, a[nu]bhaviea, abhae (for ubhaye), padilabhe, parubhutena/aparibhutena,
aparibhuji[tv]e[a], paribhuda, labhena

vh BC4: lavheti = labhanti/te (?), lavha = labha~
BC11: avhifia = abhijfia~
h BC4: [ahi]galksidave], ahivadidava, aSuha~, uhae, Suha~
BC11: uhae, aSuha, §uha, sahi = sadbhih
0] BC4: aivadida
1(7) d@ BC11: caduragudiehi = caturangulibhih (?)
$ § BC4: akusala~ (5x) besides aku[$a]l[o] (1x), kusala~ (3x) besides kusala~ (3x),

a[$pri]$a[nana] / [Spri]$anana, desa, nase

$(7 S BC4: sada = §(r)anta / $ata (?)
BC11: sade/o, sadimena

S s BC4: sarvasatvehi, asake[m]aka[r]pa, cedasia, gaga-nadi-valia-sama, nisamartha~ (besides
nisamartha~), bosisatva, [a]sivasidae, asapur[us]ana, asatia(de)

BC11: cedasia(sa), sarvasatvana, sarvasatvehi, asake[mJaka[r]pa, sarvasatvahisa, nisamartha
(uncertain: [naJmeasadidi, matupalye]asi)

h § exception: BC4: iSemi = iha
h s exception: BC11: prasana-ka[rmo] = prahana-karma~ (confusion with pradhanac)
Notes

k. Adjective endings in -aka are regularly rendered as -ea in Gandhari (aka > aya >
ea). In BC4 supposedly alonea~ is to be explained by this process. Similarly, vitrea
may have developed out of *vitraka < vitarka. The suffix -ika becomes -ia (BC4:
asatia~ < asaptika~ (?), valia < valika) — the k is simply elided or it may first be

voiced to -y- and then dropped.® In the cardinal number eka the -k- is retained.’

g/g. In the beginning of the study of Gandhart manuscripts, g and g were not differ-
entiated consistently by every editor because the two signs did not imply a difference
in meaning. Since they, however, reflect a phonological difference, a distinction has
been maintained in the transliteration of BC4 and 11. Here, the normal g is used
at the beginning of words or compound parts after -m and -u or -o: BC4 sugadina,
drogadina, dru[ga]na, purvagama < piarvamgama; BC11 [s]uf[gada], sagania <
samganika. The g with the rightward extension at the base of the stem is written in all

other cases in intervocalic position (e.g. BC4/11 anagada, BC11 agamana). Others,

8 Probably once, -ika is transformed to -ua (dvi-padika > du-[padua], BC11v1.13.

“The tendency to preserve k in eka- is widespread in MIA, including Gandhari, where it was
presumably pronounced ekka (Konow 1929: xcviii; Burrow 1937: 6). The same alternation in
the forms of the word for ‘one’ is also attested in the Central Asian Kharostht documents (Stein
1935-7: 763; Norman 1992b: 200) and is reflected among modern Dardic and Nuristani languages
(Berger 1992: 246)” (Salomon 2000: 82).
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written with normal g, like BC4 arogana, gaga- (second) and nagao go back to con-

sonant clusters.

gh. The only attestation for the reflex of singular gh is lahuthana = laghiitthana in BC4,
thus confirming the development observed in other manuscripts, for example BLI1,
where it is principally written as 2 (Salomon 2008a: 107, 110). In BC11 sagharya may
be based on an underlying cluster righ > mh (*sanghdarya = samharya). Alternatively,
G sagharya might be connected to samskarya supported by the equivalence saghara~
= samskara~ | P sankhara in the Dhp-GX, but the context in BC11 does not support

this option.

c. In initial position, OIA c- is retained (and not changed to j as for example in RS5).
In a few instances in BC4, in enclitic ca the consonant is treated as intervocalic
and rendered to y. Word-internally, the only example for -c- > -y- in BC4 seems to
be moyea, although it is not sure to what exactly it corresponds, namely mocakah,
mocayet | P moceyya or mocaya (cf. text notes). The remaining occurrences of
intervocalic ¢ are explainable by clusters: vucadi = ucyate; others go back to -ty-.
In BC11, amo[yana] may equate to amocana; more certain are avayea~ < apacaya~

and uayea~ < upacaya~.

j- Intervocalic j is regularly represented by y. This is confirmed by BC11 parvayidehi
and pariyaneo. In BC4 puyamana, OIA jy has first been assimilated to jj, then reduced
to j and changed to y. It is retained when combined with r (e.g. BC4 varjidava~,
varjida; BC11 varjita). BC11 prajaha[na], pajahidava and prajahita are likely to
be treated as initial after a prefix. Of uncertainty is the exact OIA correspondence to
visaja[jiJta in BC11. Because of j = d(h)y / jy / iij it would appear to be based on vi
v saiij. The past participle should be G visajida = vi-sajjita (MW). The -jaji- could
be explained either as a intensive/frequentive by reduplication (although it should

rather be vi-sa-saiij > visasajida), or it is a scribal error and ja is to be deleted.

t. Normally, 7 in medial position gets voiced in Gandhari: ¢ > d. The OIA prefix prati-
is regularly rendered to padi- (once in BC11 also padi- in padilabhe), but twice to
pradi- (BC11 pradigara, pradibh[ava]) and once it is elided resulting in prai- (BC4

praitha[vamana]). Both forms, padi- and pradi-, occur also side by side in the same
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text in the BL EA-type fragments (Allon 2001: 82) and as well as in the Dhp-G¥ and
the Niya documents (padi- and prati-).

Another case of elision of intervocalic -z- appears to be BC11 acitiena = acinti-
tena. Original ¢ is retained in clusters with fr, although it is sometimes difficult to
tell if not indeed dr was written (cf. chapter on paleography, p. 49). In BC11 there
is one clear writing of yati (= yadi), a phenomenon which is known from the Niya
documents (cf. Burrow 1937: 64 § 129). Regarding ya [ti] in BC4r.19.1 cf. text notes.
Moreover, ¢ is retained in the cluster fva = tma and in other clusters of which only ¢
has been left in Kharosthi: &z, 1z, nt, pt.

Other endings in G -ita are absolutives (-itva / P -itta): BC4 paricaita, hoita;
BC11 (a)khaita, varjita, pasita, citi[t]a, chidita, usata (?), pisita, paricaita, paricaeta
= paricaita, khaita, visajajita, dhanaita, prajahita. Irregular is the ending -#i as the
3rd sg. (instead of -di) in both manuscripts: BC4 haksati; BC11 dro[a]c[e] khaveati
sapati naseati mokso naseati (the first two could be plural, too, but mokso leaves no
other option than being singular).

In BC11, G eta is analogous to fa (= tad) and treated as initial (as in many

documents from Central Asia).

d. Original single intervocalic d is stable (e.g. BC11 yadi). In both manuscripts most

occurrences of G d are initial or go back to OIA r.

th. Original intervocalic th invariably becomes s. The only exception are clusters with
the semivowel r before th (e.g. artha~). In BC4, OIA prathama becomes padhama

similar to P pathama.

dh. Original intervocalic dh as a rule becomes s. There is apparently one exception:
BC11 sudhu. This may be an equivalent to sudha which is (according to Burrow 1937:
40 §91) an indeclinable with the meaning of “only”. It is documented only in the
Niya documents and the etymology is not clear (Burrow 1937: 131). The dh could be

retained because of being treated as word initial (su-dhu) or stemming from suddha~.

p. Intervocalic p is most frequently represented by v. In BC4, the rendering svapna
> sudina is explained by the further development p > v > d (cf. text notes). Elision

is common in the case of the OIA prefix upa-: BC4 u/a]dana, uadi = P upadi (Skt.
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upadhi), ulad]i[nae] = BHS upddinna~, uadiana = upddiyana~; [u]eksidae =
upeksita~. If prefixed by a negative particle upa is treated as medial: anu/va]dana =
anupadana. BC11 documents uayeasa, uanisa and uava/t]i. Interesting to note is the
scribal error sarpa-sapatie for sarva-sampatti~ in BC11.

In cases where p is written, it goes back to a cluster (mp > p, tp > p). A negative
prefix is often “ignored” and the following p treated as initial: BC4 [a/paliosena,
but: avarimana = a-parimana~; BCI11 aprafiati, aparasinasuhe, aparihanadhama,
aparibhuji[tv]e[a]. In BC11 within two words ava- as a prefix seems to be retained,

but the reading and interpretation is not certain: [avakra] ? + +.

bh. Intervocalic bh is retained, mainly after prefixes or at the beginning of a new
compound part, which is why it is probably treated as word initial. In BC11 abhae
seems to equate to ubhaye otherwise written uhae.

Original bh becomes & in uhae = ubhaya and (a)suha~. The development bh > h
is familiar from the nominal word endings in the instr. pl. m./n. -hi (OIA -bhih). Also
sadbhih is reflected by BC4 sah¢*)) / BC11 sahi and thus twice reduced (cf. G sabhi
in the Dhp-GX).

At the beginning of words both reflexes, bh and h, occur in derivations of v bhit:
BC4 [bhavid].[d]., hoita, haksad/ti; BC11 bhaviea, bhave, bhavea, bhavidave,
bhavisadi, bhodu, but also hoidava [ hoidave, [ho |du, hode, haksati. Moreover, haksati
is apparently once further reduced to afks/ati in BC4. As also documented in other
Gandhari manuscripts, intervocalic bh must have been pronounced as / in course of
time, so that it could also have been elided occasionally.

In a few instances intervocalic bh changes to vh: BC4: lavheti = labhanti/te (?),
lavha = labha~""; BC11 avhiiia = abhijiia~ but labhena = labhena and padilabhe =
pratilabha~. Cf. von Hiniiber 2001: 161 § 191: -bh- > -3- > -v/vh-.

y. In combination with vowels, original y is reduced to i or is elided (cf. ‘Vowels in
combination with y and v’). In clusters with consonants it is assimilated (cf. ‘Clusters
with semivowel’). Sometimes a glide vowel is inserted before the y is dropped or iy
is reduced to i (cf. ‘Anaptyxis’). Intervocalic y is retained in: BC4 bhuyo (maybe due
to double consonants in MIA), svaya- (maybe rather from svaka- than svaya-); BC11

aya, kaya = kaya~, (a)ksaya~, Sriyana (besides similarly as/r]ea); and regularly

10 Cf. spalavha = OIA svalabha, documented in the Dhp-GX 61 and 62 (salavhu).
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in original clusters with r: BC4 vivaryaena; BC11 karye, sagharya. In the reverse,
y is written for original g/j/c: y < g (BC11 kamabhoyi), y < j (BC11 parvayidehi,
pariyaneo), y < ¢ (BC11 amo[yana]).

1. Normally / is stable. The only anomalous case in BC4 would be palaspidava and
palaspada if this is a derivative from OIA pari v smr. These words, however, are

currently understood as derivations from v pal, although this is uncertain.

v. Original v is most commonly retained, both word initially and medially. It is never
— as frequently in Gandhari — represented as b (see e.g. Allon 2001: 78 or Salomon
2008a: 116).

§/s/s/h. Intervocalic § i1s mostly written with a small rightward extension at the
base transliterated as §. This is once even used in word-initial position: Sasidava
(BC4). In BC4 it stays s after prefixes (treated as initial, e.g. anusasa, asuha); due
to graphical reasons nothing can be said about the s following r (e.g. [d]arsana), for
convenience it has been transliterated as normal s. Furthermore, normal s is once
retained in combination with an i-vowel: BC4 desidavo, although si is not excluded
in this context: BC11 nasie/a]. In the uncertain case of sada/e/o/imena (BC4 and 11)
s might reflect OIA s, although this is not common to Gandhari, as initial § normally
goes back to s7. Nevertheless there are counter examples: sade = sata in Niya (Burrow
1937: 126 referring to N.Pers. Sad etc.), sisa- = BHS sirsa- in BL1 (AvI-G*, Lenz
2010: 27), and asaga = asokam | P asokam in Dhp-GX 46.!!

An anomalous shift s > § (once §) is found in BC4/11 anusasa~ = anusamsa~,
BC4 anusasidava = anusamsitavya~, Sasidava = samsitavya~, but in every case the
nasal + sibilant combination ms may account for this. A similar sporadic sound
change is G sasana~ = sasana~ (Dhp-GX 258, cf. Brough 1962: 101 §50; Niya
#510; AG-G" 23, 57, 69, 77 = BL1r33, 81, 97-8, 110, cf. Salomon 2008a: 117),
vispasa/ vaspasa = visvasa~ (Dhp-G¥ 66, 162, 325, cf. Brough 1962: 101 § 50)
or sasaga~ = samsSaya (Nid-G'2 / BL9v143, 148, 155, 159) and sasea = samset
(Nid-G*2 / BL18r7), for which palatal assimilation can be provided as the explan-
ation (cf. Baums 2009: 187f.).

11 Similar anomalous development of s < s is attested in: saga = sarigam [ P sarigam (Dhp-GX 46) and
asajamana = P asajjamanam (Dhp-GX 274), cf. Brough 1962 §§ 50, 57.
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s/s/s. The modified sa is not used for the gen. sg. ending (-sya / P -ssa) as usual in many
Kharostht manuscripts, but only for OIA -th/dh- or for -s-, — hereby mostly at the
beginning of a new compound part, but also in the middle of a word (for examples cf.
‘Distribution of s/s in the chapter on orthography, p. 58). The text therefore seems to
have been written in a transitory stage of shifting from s to generally s. The difference
between s and s must have been very little and/or not well known, and the notation of s

seems to depend merely on the (presumed) voiced pronunciation (cf. Glass 2007: 107).

In the unique writing of [a/sivasidae a third kind of s
can be seen, which resembles a normal s with a rightward
extension as a footmark or rather an additionally added
more or less horizontal stroke at the bottom. For want of
an established special character for this modified form
(the s being occupied by the “corkscrew” s),  have tran- =% e
scribed this as g (s with breve, U+032E).!2 BC4 asivasidae
The easiest explanation for this sign would be the development of s to s as follows:

§ % i

normal s underbent s for voiced sibiliants corkscrew s for voiced sibilants corresponding to -th-/-dh-
corresponding to -th-/-dh- and -ssa/-sya, later also in alternation for invervocalic s

Hitherto only the first and the last form have been distinguished in transliterations.
According to Glass (2000: 107) “This form [i.e. s] first appears in the Bajaur cas-
ket inscription”. However, the sign in question is rather the underbent sa than the
corkscrew sa (although used to indicate a gen. sg. ending, besides otherwise -sa).'?
I would like to differentiate both, sa and sa systematically in order to see if there
had been different usages of it (since both appear side by side in the manuscripts
of the Bajaur Collection), and secondly to prove (if possible) that the sa did not de-
velop graphically from a right-curving -sya as assumed by Senart (1914: 570-2) and
Brough (1962: 68)' but from the addition of a ‘cauda’ like in g and d as already sug-

12 This notation was agreed upon with Andrew Glass during the Gandhart Workshop in Munich, July
2013, against sa, proposed by Harry Falk (2011: 14), since combinable characters are preferred at
this point in time.

13 B Viyakamitrasa apracarajasa, ‘Shinkot reliquary inscription’, CKI1176 (cf. Falk 2005 and Baums
2012: 202f. regarding the question of genuineness of the inscriptions. If genuine, inscription B
would fall in the reign of Vijayamitra, 8/7 BCE [cf. Baums 2012: 202 fn. 2 referring to Salomon
2005: 382] or 4/5 CE according to the ‘Index of dated objects and inscriptions’ by Britta Schneider
in Falk forthcoming).

14 “[... T]he regular inversion of the conjunct -y on the Wardak vase, and the appearance on the
silver objects [...] of sa, sya, and sya with inverted -y, seem to make it certain that the Dharma-
pada and Niya sa is a direct descendant of the inverted sya appearing on the two silver cups from
Sirkap” (Brough 1962: 68).
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gested by Glass (2000: 108). To a certain extent, the manuscripts that have survived
until till today may reflect a phase in which the differentiation of the three signs and
there usage was already quite blurred, that we will not be able to prove their original
application. Still, a comprehensive examination of the different graphemes will help
us to consider the use of s/s/s around the time these manuscripts were written. In such
a study inscriptions would have to be included, too, of course.

To my knowledge, Harry Falk was the first to differentiate three types of sa (re-
garding a fragment of the ‘Split’ Collection containing parts of the Atthakavagga:
“one of the corkscrew type, usually transcribed as sa, either corresponding to an ini-
tial sa or wherever it stands for Skt. gen. -sya. The third vari-

ety is again ‘under-bent’, transcribed here with a sa (Unicode

: salsalsa

s, U+023F). It occurs where Skt. would have a dha, as in
visasu <= vidhasu, asivasaeha <= adhivasayeyya; kusaya <= kudhaya, bahusa <=
bahudha. Unfortunately, this application is not the only one; the under-bent sa also
occurs where a sam is expected, as in pratisajanena <= patisamyujeyya, and
avisabhunea <= abhisambhaveyya. There is no common logic apparent behind these
two uses” (Falk 2011: 14). — It would indeed be encouraging to find out if neverthe-
less a system 1s discernible, that once stood at the beginning of a development which
ended in an apparently chaotic system of personal preferences of different scribes.!

There is one case in BC11 where s seems to stand for original /: prasana (besides
G prahana) = prahana, but the confusion with dh (pradhana) is an old one.

(11v.28) ... parifia-prahana karmo ca - ruve ° asa va - aruve
(11r.21) a[ha] ki esa prasana-ka[rmo] ruve - asa va aruve

The first one suggests OIA prahana, the second one OIA pradhana. If one assumes
that both occurrences mean the same, they either stand for prahana (then: prasana <
prahana) or they stand for pradhana (then: prahana < pradhana). The development s
< h is attested in RS5 (Glass 2007: 119)!¢ and in the SangCm (Baums forthcoming);

15 Tt seems as if at the time of the writing the ‘Split’ fragment (SC1, Atthakavagga) two signs (1.
sam, in ASokan inscriptions written as a halfmoon placed in the middle at the base of the stem,
and 2. sa later to become sa, written as a horizontal stroke attached to the base of the stem) have
been combined into one (sa). In a metal plate from Buner (Falk 2006: 395, dated to Azes 9 = 39/38
BCE) and also in a paleographically similar reliquary inscription from Buner (Falk 2012 [2007]:
139) the sam is still written with this halfmoon similar to the grapheme for sma (sam is written
with a half-circle open to the left at least from 16/17 CE on, e.g. Indravarman casket Azes 63)). In
the Gomitra slab, which is to be dated to the 2™ or 1% ¢c. BCE (Salomon 2009, cf. Sadakata 2003)
the grapheme corresponding to OIA -th- is written with a clear horizontal stroke at the base of the
s (i.e. §).

16 “Medial i has become s twice, samepasanana = Skt. samyakprahananam (34, 38). According to
Mark Allon, this is likely due to confusion with Skt. pradhana- /| P padhana-, which commonly
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h < dh is, as far as I know, not yet attested elsewhere. There are however examples
of h < s, which could have been a second development from % < s/s < dh."” Thus,
theoretically, both options are possible, prahana < prasana < OIA pradhana or
prasana < prahana < OIA prahana. 1 expect prahana to be intended in both cases, as
it is supported by the general topic of the text.

In the adverb isemi = iha likewise the development § < h seems to have taken
place. The writing isa/e is well attested in inscriptions (Fussman 1989: 472), Niya
documents (Burrow 1937: 40) and also in the other manuscripts (Lenz 2003: 168,
Glass 2007: 119). As it is written sometimes with a superscript line above indicating
an underlying cluster, this may be hy, because the development § > hy is attested
elsewhere (vighasa = vigahya or vigrhya, Dhp-G" 8, Lenz 2003: 44; [a]r(*u)s[a]
= aruhya, dasamana = dahyamanam, vigri[sSo] = vigrhyam, dasan[o] = *dayhana,
Nid-G'2, cf. Baums 2009: 171, 182). Cf. also guhya > guza in RS5 (“[a] derivation
of guza from guhya assumes hy > s (> 7) > 77, Glass 2007: 161; cf. also Baums 2009:
149, 171, 182)."8 The explanation by Burrow (1937: 7 §17) is: iha > (AS. Shah) ia,

i.e. iva > iyya > isa, ija (= *iZa).

Consonant clusters

As in all Gandhari texts, original geminates are written as the corresponding single
consonant, e.g. citta > cita. Clusters of nonaspirates and aspirate reflex to the simple
aspirate, e.g. buddhe > budhe. These are not listed in the table below.

Anusvarais written only sporadically (cf. orthography), most often it is represented
by (non-written) nasal before homorganic stop (mC > NC > C). Where it is used, it is
in some cases applied to the wrong consonant (sasamra, asake[m]aka[r[pa).

There are two words where the Sanskrit includes a visarga: duhkha and
nihsamarthya. In both cases, the visarga has been dropped, resulting in dukha/duha

or nisamartha/nisamartha. Similarly, in BC11: nikhalida = *nis-khalita.

occurs with it in the P compound pahanapadhana (= G prasana-prasano; see Allon 2001: §
5.2.2.8, pp. 256—60; BHSD s.v. pradhana; and text note on samepasanana, ch. 11, 1. 34).”

17 Examples for & < s can be found in the Dhp-Gt. According to Lenz (2003: 43) “[s]uch a phonetic
development is found in Iranian languages, as well as in the P future tense (e.g., padahisi for P pa-
dassati, -ss- > -h-; see Geiger 1994: 146), but is generally marginal in IA dialects. The appearance
of this development in the Dhp-Gt is apparently part of a general tendency toward the weakening
of s and S'to h.”

18 A parallel development the other way around (§ > &, sometimes also > &) is exemplified by:
-yoniho < yonisah, baihoda | baihodu < vasibhiitah and baki[a] < *vankisah (AG-Gt, Salomon
2008a: 117) or caduveharajada- (Baums 2009: 150).
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Table 13. Gandhart reflexes of consonant clusters.

mks ks BC4: saksitena
BC11: saksitena

mkhy mkh, k BC4: asamkhe[dehi]
BC11: asake[m]aka[r]pa
mgh gh BC4: sagha
mc=fic | mc BC4: -pamca-/-pa[mca]-
md d BC11: pa[m]didana / pa[m]dita
md d BC4: sadrithia
mp p BC4: sapati
BCl11: sapati
m(b)h h BC4: sahoro (?)
m$ $ BC4: visadi
ms ms, §, § BC4: samsa[ra]-, anusasa, anuSaSidava, Sasidava

BC11: sasamra / [samsa]ra (or [sasam]ra as well?)

hkh kh BC4: dukha~
[or: h > ] BCl11: dukha

h BC4: duhe (besides usual dukha~)

hs s BC4: nisamartha~/nisamartha~ = nihsamarthya~
[or: h> @]

kt t BC4: [vata]ve, viratasa

BC11: aparibhutena, parubhutena, (a)paribhu[t]asa

khy kh BC11: akhaita = akhyayitva
en g BC4: nagao = nagnaka~
gy g BC4: arogana = arogyanam
ng g BC4: gaga
BC11: jugidea, jugida
cch ch BC11: ichiea, gachae
cy c BC4: vucadi = ucyate /P vuccati

BCl11: vucadi

ji i BC4: flana~, [parifia](*e), prafa-
BC11: apraiiati, parifia, flanami, -flanena, [a]vifiati, avhifia

iy ] BC4: varjla]mana = varjyamana~
BC11: bhesaje = bhaisajya~

y BC4: puyamana = ptjyamana~
fic mc BC4: -pamca-/-pa[mca]-
c BC11: mucami = muficami
fij j BC4: paribhujidave = paribhuiijayitavya~
BC11: aparibhuji[tv]e[a] (?), visaja[ji]ta (?)
dbh h BC4 sah¢*iy = sadbhih (dbh > bh > h)
BCl11 sahi
nd [mld BC11: pa[m]didana, pa[m]di[d]a-
d BC4: khadaena = khandaka~, bosimadami/mosimada-

BC11: ga[d]a~
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ny il BC4: puia-
BC11: punia
tp p BC4: asapuru[sa]~, upadidave, upajiSalti], citupa[de], sapurusa~
BC11: upana, upajea
tm tv BC4: atva-
BCl11: atva-, anatva-, ajatvia = adhyatmika~
ty c BC4: [a]cata = atyanta~, paricaita, paricea[na], picara = pratyarha~, -pracea = -pratyaya~
BC11: (a)nica~, paricac = parityaje, droaca~ = daurgatya, saca, sacea
ttv tv BC4: satva/-satva-
BCl11: satva
tv t absolutives in general
dy j BC11: upajea, vijadi = vidyate, a[ja]v[i] = adyapi
dv du BC4: [dum](*e), -du-
BC11: [du]e = dve, duehi
ddh dh BC4: budha~, midha~,
BC11: budhe[hi]; sudhu = P suddha~ (?)
dhy j BC4: maja/e = madhya~
BC11: maja/e
7 BC11: ajatva-, ajatvia = adhyatmika
ch BC11: achat[v]ia (scribal error)
nt t BC4: citane, citidasa
BCl11: acitiena, atogada, ksati
nd d BC11: chade = chanda~
ndh dh BC4: badhana~
ny il BC4: afia, afiatra, gelafia = BHS glanya~ / P gelafifia~, Sufia~
BC11: Sufia, vihafiadi = vihanyate
pt t BC4: sata = sapta, asatia = asaptika (?)
BC11: saksitena = samksiptena, vifiati = vijiiapti, tati = trpti (?)
py p BC11: arupadhadu = artipyadhatu~
ps s BC4: [jluhosidave = *jugupsitavya~ / P *jigucchitabba~
bdh dh BC4: padiladha = pratilabdha~, [pra]la[dhe], ladhe, suladh[a]
bhy bh BC4: la[bhati] = labhyate (?)
mp P BC4: saparaia = samparayika~
BC11: sapati~ = sampatti~, -sapara(¥*ia)
rg rg BC4: durgadi~ (but also with metathesis: drogadi~, dru[ga]na~ and droaca~)
t t BC4: katave = kartavyam
BC11: katave, anavatie = anavartika~
rthy rth BC4: nisamartha~/nisamartha~ = nihsamarthya~
ry r(?) BC4: ka[rama]na = karyamana~ (?)
ry BCl11: karye, sagharya
1i BC4: jagaria = jagarya / P jagariya
0] BC11: kaye = karye (?)
I 1§ BC4: [d]arSana
Ip p BC4: ka[rple[h]i

BC11: asa[khe]akarpa
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vy \ BC4: -dava~ = -tavya~
BC11: paricaidave, divacalks]u
vi BCl11: vidimis$a = vyatimisra
sc c BC4: paca = pascat

BCl11: [pa]ca

Sy §/8 BC4: desamana = deSyamana~
BC11: avasi/avasa = avaSyam, naSadi, paSita = pasyitva for drstva (?)

BC11: vidimiSa

[N

§r

s/s BC4: miso/miso

st th BC4: drithadhamio = drstae/ P ditthae, paribhatha = paribhasta~/ P °bhatta~, sadrithia =
samdrstika~/ P sanditthika~
BCl11: dritha-, $itha = Sista~

sth th (th) BC4: praitha[vamana] = pratisthapyamana~, p[adititha] = pratitistha / P patitittha
BCI11: suthu = susthu

sn

7l

BC11: usa = isna

sy $ BC4: cariSe, bhiksise, vaisadi
BC11: bhavisadi
sth th BC4: lahufhana = laghtitthana
BC11: thavania, (a)thano
sp Sp BC4: a[$pri]$a[nana] = BHS a-sprSana, [Spr]iSanana
sm sV BC4: tasva = tasmat
Sp BC4: palaspidava (?), palaspada (?), [$§patilmo = smrtiman (?)
-sya -sa BC4: citidasa, viratasa
BC11: drithadhamiasa, droacasa, etc.
sV $p BC4: $pabhavasa = svabhavata
BC11: $palho] = svakam/svayam
Stop + stop

As in any MIA dialect, clusters of the type stop + stop undergo assimilation. The

latter member predominates over the former, for example: k¢ > #t > t; thk > kk > k.

Clusters with nasal

Anusvara is written very irregularly and not without doubt (see above). It is once
used to substitute a nasal: pamca = paiica (BC4).

Clusters with nasal are mostly nasal + consonant, which are represented by the
respective homorganic consonant alone (the only exception is the mentioned 7ic >
mc): ng > g, ngh > gh, iic > mc, ij > j, nd > d, nt > t, nd > d, ndh > dh, ms > §.

If it is the other way around (consonant + nasal) it changes: jii > ii; exception: gn >
g. In combinations n/n + y it is palatized to 7i; s + n is written as §; sm is represented
by sv or sp (maybe sv is used in word-medial position and sp in word- or compound

part-initial position).
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The OIA conjunct tm / sm becomes tv / sv: e.g. atva-, ajatvia; tasva (cf. e.g.
Brough 1962: 102 § 53.). According to von Hiniiber 2001: 190 § 244, the develop-
mentistm...n>*tv...n>tt...n(corresponding to sm ...n>*sv ... n>ss ... n), e.g.
Skt. atman > *atvan > P attan. However, the graphical sign transcribed as v could
also stand for tm, but there is no clear differentiation in writing tv for -#tv and v for

ma (see chapter on paleography).

Clusters with semivowel

Clusters with y. In clusters (including nasal) with y as a second member, the y is
assimilated to the preceding consonant (geminated and then reduced), and if the
consonant is a dental, it is palatized (e.g. Glass 2007: 121, Salomon 2008a: 119).
Addendum: if the consonant is dental — and not preceded by r — it is palatized.'” The
developments documented in BC4 or 11 are as follows. Assimilation: khy > kh; gy >
g, cy>c;jy>jly; py> p; bhy > bh; rthy > rth; vy > v; §y > §, sy > 5. Assimilation +
palatization: ny / ny > 7i; ty > ¢; dy > j; dhy > j / J (once ch?®®); sy > §. Sometimes
the consonant cluster is also resolved by the insertion of the glide i, cf. ‘Anaptyxis
(svarabhakti)’.

Clusters with r. Clusters with r as the latter member are usually preserved in
Gandhari. In BC11 they most frequently occur in the combination pra. Once the
prefix pra is “metathized” to par- in parvayidehi.' A regular exception to this rule
is prati- which becomes padi- in Gandhari in analogy to Pali pati. In BC11 this
is once further simplified to padi- (padilabhe; cf. pajahidava for prajahidava); in
BC4 it is written only with the modified d: padiladha, p[adititha]. Exceptions to this
exception are: BC4 praitha[vamana] = pratisthapyamana~>* and BC11 pradigara-

suhe and pradibh[ava]. A special case seems to be BC4 picara = pratyarha~ (cf. text

19 For instance, rthy > rth, but mithya > micha (Salomon 2008a: 259, 436) and *kvathya > kvachia
(Salomon 2008a: 119), as clusters with r are usually retained in Gandhart.

20 G achat[v]ia for ajatvia, cf. chapter on orthography.

21 In the Khvs-G it is written p/r]av.[y.d.], thus apparently vr > vv > v, but as Salomon pointed out,
this word as a technical term of Buddhist monasticism is likely to be preserved in its source dialect
form (Salomon 2000: 89, referring to section 6.2.2.4). Also parvaidu = pravrajitam in BL1 (AG-
G*, Salomon 2008a: 130). Or parvahai and parvaido, probably from pra + v vah, in Dhp-GX 16
(according to Allon 2001: 98).

22 The elision of original intervocalic dentals is “a characteristic feature of later stages of Gandhar1
(Fussman 1989: esp. 462—4), as of other MIA languages” (Salomon 2000: 81), that is “from ap-
proximately the second century A.D. onward” (Salomon 2000: 85, see Salomon 1999a: 126, 152).
This phenomenon is however already attested in the Dhp-G* (Lenz 2003: 42).
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notes). Other clusters with r include kr (e.g. avakra] ? + +), gr (e.g. parigrahida),
tr or dr (e.g. atra, afiatra, matra, sarvatra, dh[a]re[tr]ami). Regarding sr in BC11
it is sometimes difficult to decide whether the postconsonantional r is retained or
not, since here the Kharostht sign for OIA § is frequently written with a rightward
‘footmark’ (transcribed as §) mostly standing for § in intervocalic position. Especially
in the word mahasie it should denote sri°, (similarly as/r]ea = asreya~), but I do not
think the footmark can be interpreted as postconsonantal r because this is marked
clearly and differently with the foot rising high above the top of the si in sriyana (cf.
chapter on paleography). Glass (2007: 124) explains this as assimilation §r > s >
s, which in our case would be mostly §, but §r can also reflex to § (BC11 vidimisa)
without showing any sign of footmark or postconsonantal r. On the other hand, in
BC4 misra is written as miso/miso, which is the usual development in Gandhart (but
according to Salomon 2008a: 125, sr can furthermore be presented as rs, sr, or Sir).

Clusters with r preceding the consonant are often subject to metathesis: dur-/
daur- > dru/dro- in BC4 dru[gana, droaca, drogadi~ (but also durgadi~); BC11
avasarga > osagra-, utsarga~ > usagra, daurgatya~ > droaca~.

The cluster r + C is as usual preserved in: BC4 a/r]tho*, karma, nisamartha~,
durgadi~, dharma~ (besides twice -dhamia~); BC11 karye (besides kaye ?), dharma-
besides dhama, [ni]rvana besides n[ivan[u], nisamartha~, durgadi, purve, marga,
varjamana, varjita, sagharya, sarva. Thus, the following clusters are usually stable: rg
(with exceptions of metathesis), rj, rth, rm, ry, rv. Regarding dharma/dhama: Possibly
these words have been written differently with intention, since dharma~ is applied
when “the Dharma” is meant and dhama~/dhamia~ in case it refers to “elements”.*

The reflex rt > t is documented in BC4/11 katave = kartavyam and BC11 anavatie
= anavartikam. In other published Gandhart documents kartavya~ is mostly written
kartav(y)a~, once without preconsonantal r (kata[v]i Dhp-G* 293) and once with
retroflex like in our manuscripts (katavo Niya #11). Among the unpublished (prelimi-
narily transliterated) ones it is found as a dental in katava~ in BL11, BL15, BL20,
BL28, BC2 and retroflex as katava~ in BC3, BC6, BC16. Thus the development rt > ¢

seems to be confined to one of the Niya documents and the Bajaur Collection.

23 In other Gandhart documents (e.g. BL.1, Salomon 2008a: 122) rth becomes th > th (“In general, the
retention or assimilation of predental r seems to be an area of inconsistency in Gandhari phonology
and orthography” (Salomon 2008a: 122).

24 The “Dharma”: dharm[e] 41.21.2, [b](*u)[dha]-dharm[a]-sagh[o] 41r.21.1; dharma-dane 111.49,
[s]u[gada]-[dha](*r)mo[sana-suhe 11r.17. “Elements”: drithadhamio 41.25.2, [drithadhamia]
4v.05.1; aparihana-dhama 11v.03, dhama 111.50, drithadhamiasa 111.08, drithadhami{*a)- 11v.15.
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Clusters with 1. OIA kalpa is written as karpa in BC4 and 11 (BC4 asamkhe[dehi]
ka[rpJe[h]i, BC11 asakhea karpa | asakema ka[r]pa) like elsewhere in the Bajaur
Collection (e.g. BC5, BC18). In other manuscripts kalpa is either written as kapa~
in AG-G" (BL1, Salomon 2008a) and Dhp-G¥ (Brough 1962) or as karpa (sakarpa
in AvI-G* (BL1, Lenz 2010: 33). The preconsonantal r thus functions here as a
diacritic indicating a geminate: Ip > pp, where pp is represented by rp in Kharosthi.
The only problem is, that there are no other occurrences of preconsonantal r for
double consonants in BC4 or BC11, although it could still be a survival of an older
orthography and especially retained for the writing of original /p. Another solution
could be that the r in karpa indeed replaces [ as it is done in sukla > sukra (krisa-
Sukrasa prahana = krsnasuklasya prahanam/kanhasukkasa pahanam in BLO9r67
(Nid-G"2). According to MW (s.v. Sukla) sukla is a later form of sukra.

In BC4 gelaria~ the cluster with [ is dissolved by an epenthetic vowel as it is done
in Pali (Skt. glana / BHS glanya | P gelaiiiia or gilana). Other Gandhari documents
have: G gilanago = glanakah (BL16v36, Lenz 2003: 132) or [ghil](*a)no (BL1r111/
AG-Gt 78, cf. Salomon 2008a for more examples).

Clusters with v. Clusters with v as the latter member are retained only in sattva >
satva. Absolutives ending in -(i)tva change to (i)tta > (i)ta. There are no absolutives
in -(i)tvana in these manuscripts.

The cardinal number dva/dvi appears as -du- (which conforms with Pali where
du is likewise possible within compounds) and [dum](*e) = duve in BC4 or as [du]e
= dve in BC11. The latter is also attested in many other Gandhari manuscripts, but
written as duve in BL1 and BL16+25 (cf. Lenz 2003: 132 and Lenz 2010: 32). The
change of intervocalic v to m is well attested in the Dhp-GX and also in EA-G, here
mostly within ema for evam (Allon 2001: 86). The change of semivowel to vowel

(va > u, samprasarana) is similar to svapna > sudina (cf. text notes, p. 145).

Clusters with sibilants

The clusters ks and st are retained as normal (e.g. BC4 moksa, BC11 ksaya, daksine;
asti). In the combination sibilant + labial (v, p or m) the reflex is sp:

BC4:

®m sp<sp alSpri]sa[nana], [Spr]isana~ = BHS (a)sprsana | P (a)phusana

® §p<sm palaspidava~ = esmrtavya~ (?), palaspada = °smrta~ (?),

[Spadi]mo = smrtiman | P satima
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m §p<sv Spa-bhavasa = sva-bhavata
(sv<sv sva-dosehi, sva-droacehi, sva-sapatihi, svaya-anusasehi)
BCl11:

B sp<sv Spah[o] = svayam | P sayam

Comparing all published Gandhart manuscripts, this development is a matter of incon-
sistency — or utmost flexiblity if we want to put it that way. The Gandhart reflexes of
OIA sibilant + m/v in strong position are summarized in Baums 2009: 175. According

to this, as in BC4 and 11, the developments (relevant to BC4/11) are:

®m §p <sv in Niya, BL and RS manuscripts (EA-G, Dhp-G*, AG-G*, PY-G, BL4,
SA-G%5; AG-GS). Otherwise: s, sp, sv (sv < sv also in Dhp-G¥, Niya, LC).
® §p <sm in BL manuscripts (EA-G, Dhp-G', AG-G*, PY-G, BL4). Otherwise:
S, SV, Sm, sp.
® §p <sp no other attestations.” Otherwise: ph < sp(h) (word-initial, Dhp-G¥X, Kh-
vs-G; cf. Salomon 2000: 90, Allon 2001: 77; AG-G*", cf. Salomon 2008a:
125) or p < sp (word-initial, cf. Allon 2001: 90 and 94f. for ¥ sprs). But
cp. sp < pph in RS5 (Glass 2007: 158) and text notes on p. 174. Thus,
OIA sp occurring in derivations from v sprs are “irregularly” rendered
to ph in BL5B, BL12 and the Dhp-G¥, similar to MIA, whereby the
scribe in BC4 seems to be more consistent in itself and nearer to OIA.
The mixed rendering sv/sv > sp in BC4 is also (and only) found in the Niya docu-
ments. But there sm is stable, which is rendered to sp in BC4; sm > sp occurs only
in BL fragments; sp > sp is unique to BC4. Again, BC4 is somewhere between BL
and Niya, but shows no special relationship to the Senior Collection here. As all
manuscripts of these collections are dated more or less to the middle/late period of
Gandhari, there may have been several systems overlapping each other, and if not
related to time then probably to space. Or — worst case from a linguistic perspective
— every scribe chose his own system (ideolect) according to his personal preferences.
Anyhow, for comparison, I tried to collect all the occurrences of G sp in so far pub-

lished editions in the following chart.

25 Butcf. ps > $p in juho[Spi](*da) | joho[sp](*ida) “apparently by way of metathesis” according to
Salomon 2008a: 124.
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Table 14. The GandharT reflex sp and its OIA equivalents.

Phonology

Sp= G Skt. Reference
sp aspavarmano asvavarmana (Old Iranian aspa-) | Lenz 2010: 40
[a]spavarmo [ aspava[r]ma | asvavarma Lenz 2010: 32
sv aspamutrena asvamiitrena Salomon 2008a: 124, 138
ispare isvarah Salomon 2008a: 124, 136
Dhp-GX generally Allon 2001: 96
*v/sv | dhrispa drstva Salomon 2008a: 125, 159
[dh]r[ispa]na drstva, P disvana Allon 2001: 77, 117
dhrispana *drstvana Salomon 2008a: 106, 125, 159f.
SV Spasariru svasarire Salomon 2008a: 125, 139
Spai [ Spae | Spaya svayam Salomon 2008a: 102, 125, 151
spagam svakam Lenz 2003: 128, 140
spagho svakam Salomon 2008a: 108, 125, 137
Spara svara (impv.) Salomon 2008a: 152
prabh(*a)[sp](*a)ra BHS prabhasvarani Allon 2001: 96
visparo visvaram Salomon 2008a: 125
[Spl(Fay)i[ta] BHS svadayitva (asvadya) Allon 2001: 83n4, 91, 96
speda svedah Glass 2007: 127; 123
parispeidana parisvedani Glass 2007: 128, 134; 123
(*spa)[r](*na)[v](*a)[d] svarnavadanah Salomon 2008a: 114, 134
(*a)[no]
spagnayvano svarnavarnah Salomon 2008a: 122, 134
Niya documents generally Burrow 1937: 21 § 49
sm Spasana-saiia Smasana-samjiia Salomon 2008a: 124, 141
sm/sm | aspado ayusmatah, P ayasmato Lenz 2003: 127
aspatana P ayasmantanam Lenz 2003: 127 (referring to RS12)
sm spi asmi Allon 2001: 116; Salomon 2008a: 124, 151

-8pi (loc. or abl. sg.)

-asmin, -asmat

Allon 2001; Salomon 2008a: 133

taspa, taspi tasmat Salomon 2008a: 124, 147

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

imaspi asmin Salomon 2008a: 124, 147, 424

ughaldaspi] *udgatasmin (udgate) Salomon 2008a: 112, 124, 139

kayaspi *kayasmin Salomon 2008a: 124, 139

[lo]gha[spi] lokasmin Allon 2001: 95

samasispi *samadhismin Salomon 2008a: 124, 139

thuvaspi *stiipasmin Salomon 2008a: 124, 139

Spadi smrti Allon 2001: 77

Spave[dr.] J/] (?) smrtindriyah Lenz 2010: 35

spadofhanana smrtyupasthananam Glass 2007: 112

Spara smara Salomon 2008a: 124

[Spa]rami smarami Salomon 2008a: 124
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sp = G Skt. Reference

sp puspu puspam Salomon 2008a: 124, 137

pph palsprujsa phupphusa; P papphasam Glass 2007: 158

ps Jjuho[spi](*da)] joho[spi] Jjugupsitam Salomon 2008a: 104, 161
(*da)

Related to this, a short summary of the Gandhart reflex sp is given:

sp<sv sparga- = svarga- Dhp-G¥ (cp. Allon 2001: 96); spaya- = [sp]ara- Baums 2009: 158, 174;
maybe also sparna = suvarna Niya#169.

sp < sm (sometimes also m < sm, cf. Baums 2009: 174) spi = asmi Salomon 2008a: 347; -spa = smat
Glass 2007: 115; -aspi = -smin Baums 2009: 209, Lenz 2003: 133; [iJmaspi Baums 2009:
174; himaspi Glass 2007: 123/132(?); taspi Salomon 2008a: 347; taspi Glass 2007: 132;
[loga]spi Baums 2009: 174; akaraspa and dukhaspa = -smat (abl. sg.) Glass 2007: 128;
ki[spi] (abl. sg.) Glass 2007: 132; taspa Baums 2009: 174; aspe = asman | P amhe. Glass
2007: 131; ¥ smr => spada- Baums 2009: 174; spadi- Baums 2009: 174; spado Baums 2009:
206; spadoathana- Baums 2009: 200; spadothanana Glass 2007: 129; spadifidrigo] Lenz
2010: 35; [a[nuspadi- Baums 2009: 174; (*a)[spi]mana- Baums 2009: 174.

sp <sm  tuspahu = yusmakam | P tumhakam. Glass 2007: 123.

sp <ph (word initial) Salomon 2000: 88; Allon 2001: 88.

sp < stv drispa = drstva Glass 2007: 123.

sp<sm [kaspir.] = kasmira Lenz 2010: 34.

sp < $v  saspada- Baums 2009: 158, 174, saspadavado Baums 2009: 206.

All other clusters involving sibilants as the first member show assimilation and can
be found in the chart summarizing the consonant clusters (s¢ > cc > ¢, st/sth > tth >
th, sth > th, Sy > §§ > §, sn > §, sy > §, sy > s). The exception sth > th in pratitistha >
pladititha] seems to be based on v stha (cf. chapter on paleography, p. 46).
For the combination with postconsonantal r and y see ‘Clusters with semivowel’.
In BC4, apparently -ps- / P-cch- is reflected as s in G (*jugupsitavya~ | P *jigu-
cchitabba~ > [jJuhosidave), but the orthography of this word seems to have varied

also in Pali (cf. text notes).

Metathesis

The so-called ‘dardic’ metathesis with the liquid r, shifting to an adjoining segment,
is a common feature of languages of the northwest (Morgenstierne 1947 according
to Salomon 2000: 92), cf. ‘Clusters with r’. Additional to that, the G [gro] seems to
correspond to roga (BC11). Also in veragra-, -vera[gr]a- BC11 the r has spread to

the adjoining g indicating a pronunciation gr in vicinity of r.
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Permutations occur in BC11 sasamra (besides [samsa]ra) = samsara~. Although
this might rather be an application of the anusvara at a wrong consonant. Similarly:
asakema ka[r[pa. A clear permutation of two consonants is BC11 saya/visa] instead

of sayasavi (BHS sayyathapi | P seyyathapi; Skt. tadyatha).

Anaptyxis (svarabhakti)

The resolution of consonant clusters by insertion of an epenthetic vowel can be seen
in the following examples: BC4: gelafia, probably jagaria~ and alasia~ (cf. ‘Reduc-

tions’); probably si(*ne)ha. BC11: siadi = syat | P siyati.

Sandhi

Generally “Gandhart [...] tends to elide the prior vowel, while Pali tends to elide
the latter vowel” (Allon 2001: 201, Salomon 2008a: 127). The examples in BC4 and
BC11 however agree with the Pali: BC4 citupada = BHS cittotpada | P cittuppada.
BC11 loutara = lokottara | P lokuttara; nevi or neva = naiva | P neva (na + eva). In
anicagarena, anatvagarana and suiiagarena and as well in ruvaruva the sandhi a + a
=a > a is implied.

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

Original final m, which is normally weakened/dropped, is retained when preced-
ing a word that begins with a vowel: BC4 ekam ekasa, edam io, BC11 aposanam iva,

evam eva, kim asuhe.
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Morphology

In the following, I will summarize the nominal endings and verbal forms occurring
in the texts edited without much further comments. Since Gandhart morphology (to
the time under consideration) is “more flexible und less standardized” than other
MIA languages (Salomon 2008b), it is not always easy to present a clear picture and
still uncertainties / ambiguities exist, e.g. regarding the gender of a noun or a precise
verbal form." Some of the (phonological and morphographical) features of BC4/11
give the impression of some form of ‘Niya-ism’ in that they encompass features up-
to-now only seen in documents stemming from there. This is seen, for example, in
a kind of ‘compound future tense’ (e.g. BC4 asivasidae haksadi) comparable to the
‘compound past tense’ known from Niya (cf. Burrow 1937: 55 §114) as well as cer-
tain spellings common to Niya documents: amahu/amaho (= asmabhyam, BC11)?,
ithu (Niya imthu or imthuami)?, isemi (= iha, BC4, otherwise G isa or ise), picara (=
pratyarha, BC4), yati (= yadi, BC4), ya[hi] | [ya]hi (BC11, “when, if”’, cp. Burrow
1937: 65 §131), haksati (otherwise G bhavisadi and the like)*. Of course, most of
these examples may not have as yet any parallel in other Gandhart manuscripts, as the
words have not occurred in those texts, based on pure coincidence. Still, BC4 and 11
share some peculiarities with the Niya documents and also with some RS fragments
and some avadanas from the BL Collection that are suspicious. Instead of designating
such features as ‘Niya-ism’, which might mislead, it should be noted that the language

1 Regarding the “nonstandardization” of Gandhart see Salomon 1999a: 136-138.

2 Another example may be G mahi (= mahyam | P mahyam, BC4), which is very frequently used in
the Niya documents, but documented as well in RS14 (AG-GS, ed. Salomon 2008a, mahia), the
Senavarman inscription (mahia), the two Wardak vase inscriptions (mahiya), and one Fayoztepa
potsherd (mahiya), all dated from ca. 140 CE onwards.

3 Also in RS22 (ithuami), BC7 and BC18 (ithumi).

4 This spelling is also attested in the Senarvarman inscription (haksati) and the Shahbazgarhi Rock
Edict 13 (aksati). The only other Gandharl manuscript is an avadana (BL16+25, ed. Lenz 2010,
hakse, haksadi).
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or dialect reflected in BC4 and 11 shows some features common to other manuscripts

supposedly written directly in Gandhart (cf. Salomon 1999a: 139-140).

Nominal forms

In Gandhari, the distinction between masculine and neuter gender has become weak-
ened, or both have even merged into one single Gandhar1 declension (Baums 2009:
2111f.). Gender assignments are thus based on Sanskrit or Pali equivalents.> Addi-
tionally, the old nominative and accusative case have combined into a new ‘direct
case’ according to Baums (2009: 201, 211, 215). In the following table, I have listed

them separately for historical reasons.

Table 15. Nominal endings occurring in BC4 and BC11 (arranged in order of frequency, ® = masculine etc.).

BC4: In the case of idara/o (nom. sg.) and idara nom./acc. (?) sg. it is not clear, which
gender is entailed. The forms same/samo (4r.17.2—18.2) are uncertain and not taken
into consideration in the above table; probably same = m. nom. pl. and samo = n. nom.

sg. The ending -0 mostly occurs in adverbially used adjectives or nouns (acc. sg. m./n.),

5 For the shifting of gender in Gandhari, and especially the distinction between m./n. cf. Salomon
2000: 93; von Hiniiber 2001: 220 §291-293; Allon 2001: 106 and 115; Lenz 2003: 46; Salomon
2008a: 134 and 138; Baums 2009: 238 (m./n. i- and u-stems > f.); Lenz 2010: 43.



Morphology 93

e.g. miso, [pial]o or [sa]dakalo (BC4). In general, the nom. sg. -endings -e and -o are
interchangeably used. A good example is the two writings of the same phrases na ida
thane vijadi and na ida thano vijadi in BC11. According to Brough (1962: 115 §76) the
nom. sg. in -e is characteristic of (Ardha-) Magadh in the later period of Middle Indian
(therefore such occurrences in Pali have been labeled ‘Magadhisms’). The ASokan in-
scriptions, except for Girnar and Shahbazgarhi, regularly have -e forms. Post-ASokan
inscriptions have both nominatives in -e and -o, that “it seems likely that [e.g.] the
Mansehra -e is a real Gandhari form rather than a Magadhism”. The later inscriptions
attest -e to the west of the Indus, and -o to the east, with only sporadic exceptions
(Konow 1929: cxii). Konow (1929: cxiii) states that the e-forms cannot “be considered
as Magadhisms, but rather as links connecting the northwestern Prakrit with Iranian
forms such as we find in Sakish 4, i, and comparable with the pronominal e-forms in
modern Dardic”. Another possible explanation for the different endings of nominals
is, according to Fussman (1989: 460, confirmed with further examples by Salomon
1999a: 130), that “the final vowels were no doubt pronounced very weakly, to the point
that they were no longer differentiated”. Around the beginning of the common era the
distinction between e/o would not have been audible any more (Fussman 1989: 480).
The nom. pl. of words ending in -i is -i instead of the expected -ie (cf. Baums
2009: 220), since in G visadi pridi and in trae durgadi etc. the respective noun should

be congruent to G trae (= trayah) as it is in the second list in G trina sugadina etc.

Pronouns

The following table summarizes all personal, demonstrative and relative pronouns
occurring in BC4 or BC11. As is the case with nouns, there is the levelling of the
distinction between m./n. forms. Thus, for example, the nom. sg. n. of the pronoun
idam appears as io, imo, ida and aya — and probably also once as ime (111.35). Only
G ida is the expected historical form, but Pali has imam as well and the extension
of ayam to other genders is parallel in Ardhamagadhi (n./f., Pischel 1900 §429) and
Pali (m./f., von Hiniiber 2001: 257 § 382, cf. Salomon 2008a: 148), likewise the
attribution of sa as neuter (cf. Pischel 1900: 298 §423; Hiniiber 2001: 255 §375,
according to Lenz 2010: 44). For the use of G maha/mahi = mahyam | P mahyam
cf. text notes on p. 145.

Among the relative pronouns, G yo in BC4 (r.23.1f.) can be both, m. or n., more

likely n., but since the context is not yet clear, this remains ambiguous. In BC11, yo /
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va relate to G vela = vela, which is originally f., but in the phrase yam velam ... tam

velam the ending is usually shortened (cf. text notes on p. 218).

Table 16. Pronoun forms occurring in BC4 and BC11 (small superscript numbers 4 or 11 = BC4 or BC11).

ta (7"

tae !

mio (7)) | te*®- 1 te? ede ®®?+ ime* !
te ()4

amahu!! | tesa!!

amaho !!

Not contained in table 16 are the interrogative and indefinite pronouns. These are:
BC4 ko (m. nom. sg.) and ki (n. nom. sg.). In combination with the enclitic particle -ci
(= -cid) the indefinite pronouns are: BC11 na kica / na kici “nothing” (n. nom. sg.),
akuhica = akutracid “nowhere”. In BC11, [ku na] is uncertain but ku could denote ki

(= kva) / P ku “how? where? when? whither? whence?” (cf. text notes).

The pronominal adjectives and adverbs are: BC4 uhae (m./n. nom. pl.), aiia (m. nom.
pl.), in compounds: atva-, para-, svaya-, sva-. BC11: uhae (n. nom. pl.), also written
uhaa = uhae or abhae = ubhae, and spahu [ spah[o] | [spaho] = svayam [P svayam.
In both manuscripts, sarva is sometimes taken as an adjective, sometimes as the
first part of a compound. Since the endings in Gandhart are often ambiguous, the

compounds could also have been disolved in adjective + noun.
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Numbers
Cardinal numbers

Table 17. Cardinal numbers occurring in BC4 and BC11 (small superscript numbers 4 or 11 = BC4 or BC11).

1 2 3 4 5 6 7 20
stem eka* du* tra* cadura®!! pamca* sa* sata* visadi*
tri ¢ cadure*
nom. [du]me* trae* sat sata* visadi*
due!! (nom./acc. ?) | (nom./acc. ?)
instr. duehi ! sahi* satahi*
gen. trina*

There is no difference in gender (e.g. trae = mfn. nom. pl., opposed to Skt. trayah/
tisrah/trini m/f/n. or P tayo/tisso/tini; likewise trina = mfn. gen. pl. opposed to Skt.
trayanam mn. / tisrnam or P tinnannam mn. / tissannam f.), cf. Salomon 2008a: 149
with reference to Norman 1992: 202.°

The numeral “four” is used in BC4 in eka-du-tra-cadure-pamca-saha yava
satahi aloehi and [eka-du-tra]-cadura-pa[mca]-sa yava sata aloa and in BC11in /// ?
duehi caduragudiehi. In other Gandhart manuscripts cadure is the f. form opposed to
[ca]tvari m. nom. (cf. Baums 2009: 227). However, all other forms (instr. caduhi,
gen. caduna, loc. cadusu) are based on the assumed stem cadura which is not un-

attested in other documents, even though not as frequent as catvari.

Ordinal numbers

The only ordinal number appears in BC4 as padhama- “first”.

Case usage
Instr. pl. for loc. pl. BC4 afiatra-desehi and BC11 sarvatra-desehi. Cf. BHSG §7.30:

“In BHS, historic instr. forms are extensively used in loc. function [...] This is especial-

ly true of plural forms, particularly of a-stems”. See also von Hiniiber 2001: 233 § 321.

Instr. pl. yasa-bhudehi... The instrumental usually designates the means by which
something is done. It can furthermore denote the reason “on account of”” which some-
thing happens (cp. Durioselle 1977 §599). Especially in regard to G yasa-bhuda-picara
= yatha-bhiita-pratyarham in a similar position where elsewhere an instrumental is

used, the latter option is applied in these cases.

6 “The form trae (instead of expected trayo) will be due to analogy with due” (Baums 2009: 227).
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Verbal forms

In general, the 3rd sg. and pl. endings -di and -fi are not easy to differentiate paleo-

graphically, but there are also clear examples of -#i where only singular is possible.

Present indicative

BC4: 3rd sg.: ¥ labh > lavheti (caus.?), Y vr > varedi (caus.), ¥ ha > pra-jahati.
BC11: 1st sg.: ¥ muc > mucami; 3rd sg.: ¥ as > asti, ¥ bhii > hode.

Present passive

BC4: 3rdsg.: Y labh > la[bhadi], ¥ vac > vucadi.
BC11: 3rd sg.: Ycint > citia[d]i (?), ¥ nas > nasadi, fpad > [u]paljaldi, Y labh >

labhadi, ¥ vac > vucadi (once vacadi = vucadi (7)), ¥ vid > vijadi, ¥ han > vi-hafiadi.

Present optative

BC4: nasea seems to be an usual optative form, 3rd sg., but several different spell-
ings (nas/ae]/nase/nasee) makes this uncertain. Similarly, the parallel used aharea
together with aharae, which gives rise to the question whether or not in both cases a
noun in the dat. sg. was intended (cf. p. 170). In BC11 it is constantly aharae and nase,
hence pointing to a noun.

The verbal optative forms occurring in BC11 are (all 3rd sg.): ¥ as > siadi, vV is >
ichiea, ¥ ksi or v khav > khaveati, ¥ khal > nikhalidea, V' gam > gach[iea], ¥ jung >
jugidea, Y tyaj > par(*iycea, ¥ da > [u]adiea, ¥ nas > nasie[a] and naseati, ¥ pad >
upajea, ¥ bhii > [bhavi]{[da]}ea (1x), bhave (1x), bhavea (4x), a[nu]bhaviea.

Imperative
BC4: only p[aditifha] as 2nd sg.; BC11: bhodu 3rd sg. with an optative sense, ex-
pressing a wish (“may be, let be”). For bhodu = bhavatu cf. Burrow 1937: 45 § 98,

Konow 1929: cxv.

Future

BC4: 1st sg. atmanepada: bhiksise, carise. 3rd sg.: vaisadi, haksadi, probably also ka-
hati (cf. text notes, p. 170). 3rd pl.: haksati (once probably alks]ati”), a[t]arasaisati,
upajisafti]. BC11: 3rd sg. bhavisadi, 3rd pl. haksati, haksa[d]i. The unique use of

7 For dkseti as an origin for P acchati “to be” cf. Turner 1936. On p. 802 he refers to aksamti in
Shahbazgarhi (Hultzsch 1925: vraksamti).
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bhavisadi (in v.24 ... nica bhavisadi athano) could be due to it being used in an idio-
matic expression, or ‘cited’ as part of the argumentation, as it is written as haksad|/ti
throughout both manuscripts. On the other hand, haksad/ti could also be understood
as an optative (as observed by Burrow regarding the Niya documents)® and bhavisadi
rather as a ‘real’ future form. This would correspond well with the abundant use of
optatives in BC4.

So far, the future form haksad/ti = bhavisya(n)ti was only known from the Sena-
varman inscription (haksati), the Shahbazgarhi Rock Edict 13 (aksati), the Niya
documents and the Gandhar1 piirvayoga and avadana texts (hakse, BL16+25, PY-G,
ed. Lenz 2003; haksadi, BL1, ed. Lenz 2010). According to Lenz (2003: 141) it can
be assumed that the future form hakse “is a colloquial form and that bhavise was
borrowed from the source dialect of the text from which it was ultimately derived”.
His conclusion is based upon the fact that hakse appears in a text which is written in
a “colloquial form of Gandhart” (PY-G) and bhavise in a text which seems to be a
“translation or transposition of a text originally written in a MIA dialect other than
Gandhar” (BL12+14 / EA-G, ed. Allon 2001).° The Central Asian documents have
the same future form and they too were originally composed in Gandhari, although in
a provincial spoken form which is “overlain with stereotyped legal and bureaucratic
jargon” (Salomon 1999a: 139f.). Therefore, we might expect the fragments (BC4
and 11) to be written directly in Gandhart and not to be translated from some other
source. This might also help to explain the reason that as yet no other parallel in any

Indian language has been found.

Preterite

BC4/11: The only finite preterite verb (perfect tense) form is aha = OIA aha, which
however could also be translated in a present meaning (in Niya the old perfect aha
receives the terminations of the present: G ahati “says”; cf. also Baums 2009: 230 for

aha as 3rd sg./pl. in present-tense meaning in the Nid-G*2).!

8 Burrow 1937:46 §§99-100 and 64 § 127 (“used for both siyati and bhavisyati. The optative sense
is the more usual”, Burrow 1937: 133).

9 Salomon (1999: 138-140) classifies the stylistic varieties of Gandhart into two main forms: (A)
colloquial Gandhart and (B) translated Gandhari. The latter being subdivided into (B1) scholastic/
commentarial style and (B2) narrative/poetic style. According to him, generally the avadana type

texts are written in this more informal Gandhari “in its original form” (Salomon 1999a: 114) and
they are supposed to be “Gandharan lore” (Salomon 1999a: 139).

10 Salomon 2008a: 158: “Other than the frozen forms aha and ahu = Skt. aha, ahuh in the Dhp-GX,
there seem not to be any other clear cases of old perfects surviving in Gandhari”.
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Absolutives (gerunds)

Given the wide range of absolutive endings evident in OIA and Pali,!" in BC4 and
BC11 the majority have the ending -ita = -itva: BC4 Ytyaj > paricaita, ¥ bhii >
hoita; BC11 fkhyd > akhaita and khaita, ¥ chid > chidita, ¥ cint > citi[t]a, ftyaj >
paricaita, dhanaita (denom.?), ¥ pas > pasita, ¥ pis > pisita, Y vrj > varjita, ¥ sa(i)j >
visajajita, ¥ ha > prajahita (or 2nd pl. impv. ?). It is not always evident, if a simplex
or causative form is intended, and mostly they are not to be taken as causatives. G
hoita, for instance, could be interpreted as an absolutive of the causative of Y bhii, i.e.
bhavayitva | P bhavetva,'* but since P bhavitva is a simplex (Sn 56, next to hutva Sn
43, and hutvana Sn 281; cf. PTSD s.v. bhavati), it may as well simply correspond to
bhiitva | P bhavitva.

Absolutives in -ya: BC11 ¥ tyaj > paricae (?), ¥ pad > upaje, ¥ lag | lamb (?) >

ola[ia]. In BC4 the only example might be [pariiia] ? + to be reconstructed to pariiiae.

Participles
Present participles

The following rare occurrences have been explained as corresponding to the OIA
present participle atmanepada ending -ana: [pariceana] | paricea[na] and uadiana /
(*u)[a]diana. The most frequently attested present participle atmanepada is represent-
ed in passive voice (caus.) corresponding to OIA -ya-mana~: BC4 desamana, puya-
mana, praitha{vamana], varj[a]mana, [karamana] | ka[rama[na; BC11 varjamana.
In general, the present participles seemingly have not been declined — or the nom.
sg. may have been ending in -a (cf. Salomon 2000: 94). Likewise, in Niya “[t]here
is a tendency to generalise the middle forms in -mana, as in later Ardha-Magadhi”
(Burrow 1937: 47 §101).

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

12 Cf. Baums (2009: 116): “The problematic form parihoita appears to be an absolutive of a causative
with regular analogical replacement of the OIA termination -ayitva (§ 5.1.4.8; but see also the text
note on line 9-228). The root vowel o is unexpected since labialization before [v] otherwise only
applies to short [a], making it likely that the root has been analogically reshaped under the influence
of the presence stem, as previously observed in the past participle hoda- (§ 4.2.2.1.1). Alternatively
and less likely, it could be a direct development from OIA paribhavayitva, with rare contraction
of ava > o (von Hiniiber 2001: § 145).” Also Baums 2009: 234: “The exact derivation of parihoita
(apparently an absolutive of the causative of pari + v bhit; § 4.2.1.2) remains unclear; see the anno-
tated text edition on line 9-228. (Cf. further Schwarzschild 1956 and Sakamoto-Goto 1991.)”.
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Past participles

The past participles occurring in the text corresponding to OIA endings -(i)fa or
-na are: BC4 ¥ cud > codid[a] and c[o]dida, w/_pdl /fsmr (?7) > palaspada, fbhds >
paribhatha, ¥ bhii > [bhavid].[d]. (caus.?), ¥ raiij > viratasa, ¥ labh > ladhe and su-
ladh[a], [pra]la[dhe], padiladha, Yva(n)d > aivadida, Y vah > paranirvah[ido], fv_rj
> varjida, v sad > -nisana. BC11 v ap > dukhavida, i > adida~, ¥ khal > nikhalida,
Y gam > anagada, vivegagada~, grah > parigrahida, ¥ ci > [a]cida, v chand > chata
and chade, ¥ juiig > jugida (or abs.?), ¥ nas > nasida, ¥ pad > upana, pracupana~,
Y budh > budh(*a)~, V. bhuj > paribhu[t]asa and parubhutena (neg.: aparibhu(t]asa
and aparibhutena),¥ bhii > [anu]bhavavida,y vac > vu[t]o,¥ vraj > parvayida~. Some
of them have been nominalized and translated as nouns: adida-anagada-pracupana~,
parvayida~, budh{*a)~, vivegagada~.

InBC4r1.20.1f. certain past participle forms (u/ad]i[nae], [a]sivasidae [ asivasidae,
[u]eksidae and paricatae) are used in combination with haksadi, probably forming
some kind of ‘compound future tense’ comparable to the ‘compound past tense’ la-
beled by Burrow 1937: 55 § 114 in regard to the Niya documents for the construction

-dae in combination with an auxiliary verb like G siyati (cf. text notes, p. 155).

Future passive participles (gerundives)

In both manuscripts the gerundive suffix -idava (OIA -itavya) is prevalent, and in a
few instances -neo/-nia (OIA -niya) occurs. The endings of G -idava~ are quite regu-
larly: m. nom. sg. -0, nom. pl. -a; n. nom. sg. -e, n. pl. -a; only [vata]ve related to
[du]me uhae seems to be pl. although appearing as singular. From the mere Gandhart
form it is often not discernible if a gerundive is based on the simplex or causative
form (cf. Baums 2009: 236).

BC4: ¥ chod > praodidave, ¥ karks > ahigaksidave, ¥ 'kr > katave, ¥ cud > co-
didave, ¥ jugups (desid. of gups) > juhosidave, ¥ dis > deSidavo, Y nand > abhi-
nadidave, ¥ pad > upadidave, ¥ bhas > paribhasidavale/o, ¥ bhuj > paribhujidave,
Yvac > vatave, Yva(n)d > ahivadidavale, ¥ vrj > varjidavalo, ¥ sams > Sasidava,
anusasidava; uncertain: palaspidavale. BC11: Y kr > katave, ¥ cint > citidave, ¥ jiia >
pariyaneo, tyaj > paricaidave, pad > upajidave,y bhii > bhavidave, (*a)[n Jubhavi-
dave, hoidavale,  stha > thavania, Y ha > pajahidava and prahadava; uncertain:

[pidi]vaneo.
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Text Edition

For both editions, BC4 and BC11, first the text is presented line by line and aksara
per aksara as it appears in the reconstructed manuscript. Regarding the transcription
system I follow the GBT series (see p. xi). The fragments on which each portion
of the text is written are indicated by small superscript labels. The first number refers
to part 1 or 2 (corresponding to the two frames in which each scroll is conserved) or
to frame 35 where the debris have been collected; ‘r.” or ‘v.’ refers to recto or verso.
The following letter indicates the respective fragment.

Second, in the reconstruction, the text is given with the addition of missing pas-
sages and structured by paragraphs (in BC4 indicated by « »). These are not given in
the original manuscripts.

Third, a translation based on the reconstructed text is provided (grey shading
indicates uncertain or untranslated passages). Passages in square brackets [ ] are
additions by me for a better understanding of the text. Sometimes Sanskrit words in
their stem form are added in round brackets ( ) to indicate to which term the English

translation refers.



BC4

Transliteration

BC4 recto
(4r.01)
(4r.02.1)

(41.03.1)

(4r.04.1)

(41.05.1)

(41.06.1)

(41.07.1)

(41.08.1)

(4r.09.1)

(4r.10.1)

(4r.11.1)

S/

2B na ha ksa ti - s[e] [a] pa li o se na ma rga bha va ne ha ksa di [d]u [kho] +? ? ? + + + +

+4+@r.022)++++++++++++++++++++F !

351+2B [§]. ci ta ne ha ksa di ci ti da sa vi $a di pri di ha ksa ti vi $§a di $o a na ha ksa ti tra
e [ca] (4r.03.2) ™*A + 4 [di] [na] ha ksa ti tra e ca su [ga] [di] + + [ti] trae casaparaia
mo ksa ha ksa ti tra e [sa] [dri] [thi] [a]

3rl+o+2B 9 9 tra e sa dri thi a su ha ha ksa ti [ka] [i] a c[e] d[a] si a tra e ca du ha na ha ksa
ti tra e ca §u ha (41.04.2) ™+A + + ti tra e a Su ha na ha ksa ti tra e ca? ku® §a la ha ksa ti tra

e a ku $a la na ha ksa ti

Brl+o+2BHQ (( + + ++ ++ [d]. rSanahaksatibudhapracea++++++++++?27?7?7ma
[pu] [rva] gama ) ++++++ [ha] ksatisarvasapati++++++++++++++++
+++++ (4r.05.2) ***P[ksa] ti - vadonidanacaaku$alapavenakara+++'"Yrane

ku $a le pu na ksa e na ha ksa [d]i

+++++++ A+ (A1062)
264027 ?vaida[di] [bha] [vi] [d]. [d]. + + +++++++++++++

+++++++++++++++++H+H+H+HF++++++ ++ + +(41.07.2) 2To [ki] [h].
[ks]. [di] ?+++++++++++++++++++++++

++++++++++++++++++++++++++25[i] Sadi ku §ala (4r.08.2) 2THFZ cq
ka rana vai$adi [to] [d]o [ca] .[u] [h]. ? r.. [pa] I[i] o s[e] - na ha ksa ti [a] [pa] [li] [o]
s. [na] +r[ga] ?

+++++++++ A+ + o+ (41.09.2) T2 [tr]. dha

du a de virata sa vira[gla anu $a e ci ta ne ha ksa [d]i ci ti da sa vi §a di pri di

E+CChaksativiSsadiSoanahaksatitraecadurgadinahaksatitrale]?.u?++++
(41.10.2) B*Z2+ 2 7 + + + ? [t]i sa d[r]i thi a ca [tra] [e] [s]. [h]. ha ksa ti tra e du kha [na]
ha ksa ti [ka] [i] [a] ce

2E+CC da si a tra e ca $u ha ha ksa ti tra ¢ a Su ha na ha ksa ti tra e ku $a la ha ksa [ti] [tra]
[e] + (4r.11.2) A% + $a la na ha ksa ti tra e sa pu ru sa [d]a r$a na ha ksa ti bu dha prac. a
tra e dru [ga] na + [ha] [ksa] [ti]

1 Approximately 32 aksaras are written on each half of the once folded birch bark.

2 Corrected from ku.

3 Another ku overwritten?
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(4r.12.1)

(4r.13.1)

(4r.14.1)

(4r.15.1)

(4r.16.1)

(4r.17.1)

(4r.18.1)

(41.19.1)

(4r.20.1)

(4r.21.1)

(4r.22.1)

(4r.23.1)

2+E ya ma ma ta sa ksi te na sa rva dro a ca _ _ na ha ksa ti sa rva sa pa ti ha ksa ti mo
ksa su ha ca ha (4r.12.2) 4A+PD ¢ [i] ime anu Sa §ahaksatisarv[a] sihaparicaitao

1 gaganadivaliasamallo] ga

WLH+Z 4 4 [ta] rani a ¢ ni sa ma rtha ) [$a] [ki] ua di ana [ga] [ga] [na] di vali asama
lo a dha du .[u] + + + [a] [$a] [ki] + ? (4r.13.2) 1AA+DD+E+N (j 3 na [k]o va re di [pa] ? [pe]
gagana? [va]lia[sa] [ma]lfo] _ _ _ adhaduta{ [ra] ) nu [i] [a] Sa [ki]

ALK 9 i e [a] [na] [ga] [ga] [va] li [a] [sa] [ma] lo a dha du s[u] ha vi tre a $a [ki] pa
ri ce a [na] [ga] ko va re di ta [a] [r]o [pa] (4r.14.2) 'E*Y ? catanau adinau [va] dana

[te] [sa] rve du he a nu [va] da na te sa rva sa pa ti mo ksa sa patica-2

I 4+ + +++++ 7+ ? t[r]i bo sa [e] ta a sam khe [de] [hi] ka [rp]e [h]i [pra] fia + + +
++ + + ?* (4r.15.2) ®+Y [t]. ni sa ma rtho ya du kho ya su di no a mo ca pra ja ha ti ca se

ma ha i §e mi ja di pa dha ma c[i] tu pa [de]’

+E4BB [ca] [vr]u d[e] pra fia pa ra mi da ca pa di la dha ni sa ma rtho ca du kho ca [su] di
[no] [a] mo [ca] [pa] [ri] fi[a] ? + (4r.16.2) 'C*E+Y+T2.2 [hi] mo + ? [pra] L. .[e] ? + + ? [ti]

ni [plado [na] [praJodidave????[ca] +?7+7?7?

%F va rji da vo ca de $i da vo ca° 3 yo a fia bo si sa tva bo si ma da mi la vhe ti sa ma hi i
+ (4r.17.2) 1€ ? dh[a] re [t]ra mi la dhe fia ne ta na su la dh[a] me la vha na ca pra o di da

ve a ha ta ki sa mo bo si ma da mi

2F Ja [bha] [di] sa mo a fia tra de $e hi ta vu ca di sa mo mo si ma da ni sa na so so ya bo
si ma d[e] Su fi[e] [i] .[e] [c]. + (4r.18.2) I fia ca de $a Su fia - sa mo bo si ma da du khe

ca ni sa ma rthe ca sa me i me ca a fie ca de $a ta sva sa me

26 ya [ti] [na] pra o di da ve ° 4 kha da e na ka va la e na bhi ksi §e na ga o cahoitanava
na i mo (4r.19.2) 24140 4 [no] [pra] [o] .[i] ? .[e] + .[o] [fia] [no] [ca] + [sa] [ma] r[tha]

fia no ca pra ca [pa] ra mi [do] [ca] par[i] ? ? [pra] ? 7 [+]

26+H+1U 3 [ki] ha ksa ti 4 1 e de na du kha fia na ni sa ma rtha fia ne na sa rve du kha u
[a] [d]i [na] [e] [a] si va si da e ha [ksa] (4r.20.2) ®+© [di] [u] e ksi da e ha ksa [di] sa rve

su he paricatae asivasidae haksa di ta pa ra ni rva h[i] [do]

1B+2G+H+U [[o] ga do ca ri §e a ku [Sa] 1[o] va rj[a] ma na ku §a lo [ka] [ra] [ma] [na] +
+ [ga] [r]e [na] [b]. [dha] dha rm[a] sa gh[o] (4r.21.2) '®*C pu ya ma na sa tva n[a] ca

a [r]tho ka [ra] [ma] na dha rm[e] ca e da mi o ni sa ma .[tha] du kha fia no de §a ma na

Ib+V.sa tvayabo _ _ sapraitha [va] [ma] [na] naciri [v]e + r[va] sa pa

ti came ? (4r.22.2) 4+ 4 [di] sa rva dro a [ca] [ca] [na] ha ksa di a tva hi da ca pa ra hi

dacasarvasatvahidacahaksadic4?2

Ib+V e ka dutracadure pamcasahayavasatahialoehiyoari[da]karaeasatiade
ca (4r.23.2) "™ + loneade cayopraniderae e de uhae miso ) suparibha sidavo

ca ya bhu de hi pa ri bha se hi co di da v[a] [ca]

4 A character with horizontal stroke above.

5 du?
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(4r.24.1)

(4r.25.1)

(4r.26.1)

(4r.27.1)

(41.28.1)

BC4 verso

(4v.01.1)

(4v.02.1)

(4v.03.1)

(4v.04.1)

(4v.05.1)

(4v.06.1)

BC4: Transliteration

16+X [ya] [sa] [bhu] [de] hi sva do se hi sva dro a ce hi va rji da va ca [su] du [ro] a di de vi
[jluho si da ve pra cu [pa] na e na [a] + + (4r.24.2) *1+P di da ve a na ga dana [a] .[i] ? ?
da ve tri [ko] [d]i ka ha ti pa ri bha si da ve co di da ve ca [va] [ta] ve [du] [m]. [u] [ha]e

16+X+CC ta [va] tri na su ga di na na $e tri na dro ga di na [a] [ha] [ra] [e] tri na  ma je ni
sa ma rthe - ) sa pu ru sa na { bu dha na ) na [$a] [e] tri na a sa pu r[u] [s]Jana { ma ? )
[a] (4r.25.2) “*P + + [e] tri na mo ksa na na §[a] [e] tri na ba dha na na a ha ra e dri tha

dha mi o tri na su ha na na $a [e] tri na d. kh[a] ?

6+Caharae [trlinasuhananas$etrinaasduhana?+++++++ [la] + na e e trina
aku [§a] (4r.26.2) "*Planaaharaetrina + + + + + + + [a] tri na mi + + [a ha re a] tri
na la [h]. + + + + .e [a]

ID+$+BB tri na a la si a na a ha re a tri na [k]i ca na na §e a tri na a [ki] [ca] [na] + [ha] [r].
[a] tri n. [k]. rm. n. + .[e] + (41.27.2) LT [i] na a ka rma na a ha re a tri na [$pr]i §a na

nanaSea+++7??[na] [nalaharea?[na] ???[na]

D+S na $e a [tri] [na] ge la fia na a ha re a { ma je ca n. sa ma rth. pu rv[e] du khe pa Ca du
khe ? + + + ? ma rthe pu rve a Su ha [pa] + + (4r.28.2) '@+T §u h[a] ma ja ni sa ma rtha sa
rva tra i [thu] ka ta ve ) 'P+5 $e sa e pa ta de hi vi va rya e na ma tra ca i da [ra] ca a [hi]
(4r.28.2) Q=T 4 [d]. [da] [va] [ca] ya sa bhu da a nu $a §[e] [na] ca a nu $a §i da va pa la

$pi da va ca

9 [ka] [du] [tra] ca dura pa[m] [ca] sayavasataaloaanaridekerea-asatiacaa
[lo] [ne] ? (4v.01.2) '¢*Tca anari [de] [ke] ra o [e] de ta va u ha e mi so a hi va di da va

yasabhudapicaraahivada?

16+8 ¢o di da va ca $a si da va ca ya sa bhu de hi sva ya a nu $a $e hi sva sa pa ti hi pa la
§pidava++(4v.02.2) "™ ? + +++++++++ + daciteupadidave pracu pane ca

sa sa da e na ma tro ca

16+5+BB j da ro ca pa ri bhu ji da ve a na ga d[e] ca [$pa] [di] mo [a] [hi] ga [ksi] [da] [ve]
? 7+ + [ka] [ra] [s]. [d]. [s]. [m]. + (4v.03.2) ™P+ + + + +++ +++ ++++ ++ ? [ca]

kaha ti a hi va di da ve ka ha ti co di da ve

1G+8+X+CC+BB [ya] [ta] ve [du] me u ha e - tri na dro ga di na na §e a mo ye a tri na su ga di
na [a] [ha] re a { ma j. ca ni sa ) tri na [ka] (4v.04.2) P [ma] pra [mu] [ha] a sa pu ru
[sa] na na $e a t[r]i na bu dha pra mu ha sa pu ru sa na a ha re a tri na sam sa [ra]

16+CC [ra] ba dha na na na $e a tri na mo ksa na [a] [ha] [re] [a] - [dri] [tha] [dha] [mi] [a]
tri na d[u] + [na] na $e a tri na su ha na [a] (4v.05.2) ®*L*7+ [re] a - tri na a [S]. + ? na §e
atrinaSuhanaahareatrinaakugalananasea

16+CC [tri] naku $alanaahareatrinami dhananaseatrinajagarianaahareatrina
alla] .i + (4v.06.2) TP na na §e [a]

agicananasea

tri na la hu tha na na a ha re a tri na
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(4v.07.1)

(4v.08.1)

(4v.09.1)

(4v.10.1)

(4v.11.1)

(4v.12.1)

16+D tri na [ki] ca na [a] [ha] [re] [a] tri na [a] ka rmanana §e a tri nakarmanaahare a

tri na a [Spri] $a ? (4v.07.2) ™ [na] na e a tri na [Spri] Sananaaharea

tri na ge la fia na na $e a tri na

16+D 3 ro ga na a ha re a sa ksi te [na] sa dri thi a sa paraiaa vari mana na tri na tri na

ohorosatamatraanaridekeraa

1B+2G+U [3] [sa] ti a a lon[e] o ca ? + ro a na ri de [ko] pa ri bha si da ve co di da [ve] pa
la $pi da ve [ki] a nu (4v.10.2) R+0+G g3 [Se] ha ksa di te sa ta hi  ma tra ) a r[i] da ke ra

aaloneaasatiadeca)idaradearida[ke].e

26+M pa ri bha tha ya co di d[a] ca va rji da ca a [ks]a ti te Spa bha va sa a [t]ara sai$ati
na ca bhu yo u pa ji $a [ti] (4v.11.2) M*0+¢ [o] te satamatraalo[a] ???+ ?reaalone

aasatiaidaraanarid[a]k[e]reaaivadidaca

2G+F c[o0] di da ca pa la $pa da ca [sa] da ka lo p[a] [di] [ti] [tha] sa ti [de hi] sa da sa a na
gade ca to mi [u] [ju] [ca] .e [a] p. [ci] + (4v.12.2) *®[va] ? [pi] [a] [Jo i [th]u [mi] hu [ra]

hu e ka me ka sa ka ta ve [ma] tra sa ho ro - i da ra sa ho ro
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Reconstruction

«1»

«1A1»

(4r.01) ///

(4r.02.1) na haksati -

s[e aJpaliosena marga-bhavane haksadi

[dlu[kho] +?? 7+ +++++ (4r.022) +++++++++++++++++

(*tredhaduade viratasa viraga-anusa)' (4r.03.1) [§](*e) citane haksadi

«1A2»

citidasa viSadi pridi haksati

visadi $oa na haksati

trae [ca] (4r.03.2) (*durga)[di na] haksati
trae ca su[gadi] (*haksa)[ti]

trae ca saparaia moksa haksati

trae [sadrithia] (4r.04.1) 7 ?

trae sadrithia suha haksati [kai]a-c[e]d[a]sia
trae ca duha na haksati

trae ca Suha (4r.04.2) (*haksa)ti

trae aSuha na haksati

trae ca kuS$ala haksati

trae aku$ala na haksati

(4r.05.1) { (Ftrae sapurusa)-[da]r§ana haksati budha-pracea

(*trae drugana na haksati -)> ? ? ? ? [ma-]p[u]rvagama (*asapurusa)

«1A3»

(*sarva-droaca na) [ha]ksati
sarva-sapati (*haksati)
+++4++++++++++++++ (ha)(4r.05.2) [ksa]ti -

vado nidana ca aku$ala pavena kara(*nena ka)rane kusale pufia-ksae na haksa[d]i
4r06.)++++++++++++++++++++++++++H+H+H+H+H+ 4+

(4r.06.2) + + + + + + [karana] vai$a[di bhavid]. [d]. + + + + + + + + + + + + + + +
@Aro07.D)++++++++++++++++++++++++++++++++(41.07.2) 0

1  For the reconstructions in section «1 A» cf. section «1B».
Parts of the letters are still visible.

3 Uncertain what to reconstruct. Based on 4r.12.1-2 («1B3») moksa-suha ca haksati ime anusasa
would be possibe, however without the concluding sarv/a]-siha paricaita.
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Translation

«1»

«1A1»

... will not exist ...

By being free from desire the cultivation of the path will exist.

Suffering ...

For one who is dispassionate regarding the triple world, there will be the contemplation about the

benefit of [this] freedom from all passions.

«1A2»

Based on [this] reflection, twenty joys (priti) will exist,

twenty sorrows (Soka) will not exist,

three bad births (durgati) will not exist,

three good births (sugati) will exist,

three liberations (moksa) relating to future life will exist,

three ... relating to present life (?) ...,

three happy [conditions] (sukha) relating to present life will exist, relating to body and mind,
three painful [conditions] (duhkha) will not exist,

three beautiful [conditions] (subha) will exist,

three unattractive [conditions] (asubha) will not exist,

three wholesome [conditions] (kusala) will exist,

three unwholesome [conditions] (akusala) will not exist,

three meetings with worthy men will exist, [i.e. those] dependent on the Buddha!,

three bad companies will not exist, [i.e.] unworthy men preceded by Kama (?)%.

«1A3»

There will not be any misery
[but] every fortune will exist.

... will exist.

The statement and [underlying] theme is: [There will be] unwholesome [conditions] on account
of bad [deeds] (papa); in the case of wholesome [deeds] (kusala), there will be no decay of merit
(punya-ksaya).

... will speak of ... [as a] cause (?) ... developed (?) ...

..0

1  In4r.24.2 («7A2») it is written sapurusana { budhana ), thus perhaps also “on buddhas” in general.

2 “Kama” is based on a parallel passage in 4v.04.1-2. However, in 4r.05.1 the remaining traces of
ink preceding [ma] do not suggest to be ka, but rather two distinct letters.
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«1B1»

[ki* haksadi]
T74+4++++++++++++++++++++++@r08 1) ++++++++++++++++++ 7+ ++
+ + + + (*va)[i]Sadi kusala (4r.08.2) ca karana vaiSadi

[tod]o [ca] .[u h]. ? r..% [pa]l[i]os[e] - na haksati

[apalio]s(*e)[na] (*ma)r[ga-bha] (4r.09.1) (*vane haksadi

dukho) +++++++++++++++++++++++++

(4r.09.2) [tr](*e)dhaduade viratasa vira[g]a-anuSa$e citane haksa[d]i

«1B2»
citidasa vi§adi pridi (4r.10.1) haksati

visadi $oa na haksati

trae ca durgadi na haksati

tra[e ca s]Ju(*gadi haksati) (4r.10.2)

(*tra)le] ? ++ + ? [t]i

sad[r]ithia ca [trae suha] haksati

trae dukha [na] haksati [kaia]-ce (4r.11.1)dasia
trae ca Suha haksati

trae aSuha na haksati

trae kusala haksalti]

[trae] (¥a) (4r.11.2) (*ku)s$ala na haksati

trae sapurusa-[d]arSana haksati budha-prac(*e)a

trae dru[ga]na (*na) [haksati]

«1B3»

(4r.12.1) ya mama ta saksitena
sarva-droaca na haksati

sarva-sapati haksati

moksa-suha ca ha (4r.12.2) (¥ksa)[di]
ime anu$asa haksati

sarv[a]-siha paricaita o 1

4 Cf.4r.20.1 («5») ta [ki] haksati and 4v.10.1-2 («7C2») [ki] anusa[Se] haksadi. Alternative reading:
[ko], but less likely.

5 Reconstruct (*akusala karana) in the following (?). Or possibly negated: (*akusala karana na).
6 suha-varga? duha-varga?
7 Cf. 4r.02.1.
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«1B1»
What will happen?

... will speak of ...3, and will speak of wholesome [deeds as a] cause.

... there will be no desire [for] ...

By being free from desire the cultivation of the path will exist.

Suffering ...

For one who is dispassionate regarding the triple world, there will be the contemplation about the benefit

of [this] freedom from all passions.

«1B2»

Based on [this] reflection, twenty joys will exist,
twenty sorrows will not exist,
three bad births will not exist,

three good births will exist,

relating to present life, three happy [conditions] will exist,

three painful [conditions] will not exist, relating to body and mind,

three beautiful [conditions] will exist,

three unattractive [conditions] will not exist,

three wholesome [conditions] will exist,

three unwholesome [conditions] will not exist,

three meetings with worthy men will exist, [i.e. those] dependent on the Buddha,

three bad companies will not exist.

«1B3»

What [will be] mine, this in brief is:
There will not be any misery

[but] every fortune will exist,

and the bliss of liberation will exist.
These benefits will exist

having let go of every affection o 1

3 Probably: “will speak of unwholesome [deeds as a] cause”.
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« 2 »

gaga-nadi-valia-sama-1[o]ga (4r.13.1) (*dhadu) [ta]rania  nisamartha ) [Saki] uadiana
[gaga-na]di-valia-sama-loadhadu-(*d)[u](*ha® vitre)[a Saki] (*u)[a] (4r.13.2)diana
[k]o varedi [pa] ? [pe]

gaga-na[di-va]lia-[sama-loJadhadu ta {[ra] ) nu[ia] §a[ki] (4r.14.1) [pariceana
gaga]-(*nadi)-[valia-sama]-loadhadu-s[u]ha vitrea Sa[ki] paricea[na {ga}]

ko varedi ta [a r]o

[pari]cata (4r.14.2) na uadi na u[a]dana
[te sa]rve duhe anu[va]dana

te sarva sapati moksa-sapati ca - 2

«3»

(4r.15.1) + + + + + + + ? + ? t[r]i-bosa[e] ta asamkhe[dehi] ka[rp]e[h]i [pra]fia® + + + + + + + ?1°
(4r.15.2) [t]. nisamartho ya dukho ya sudinoamo ca prajahati ca

se maha'! iSemi jadi paghama-c[iJtupa[de] (4r.16.1) [ca vr]ud[e] prafia-paramida ca padiladha
nisamartho ca dukho ca [su]di[noa]mo [ca parifia] ? +

(4r.16.2) ? [hi] mo + ? [pra]l[adhe] ? + + ? [ti] ni [p]a do [na praJodidave ? ? ? ?'2[ca] + ? +??

(4r.17.1) varjidavo ca desidavo ca ° 3

(<4->>

yo afa bosisatva bosimadami lavheti
sa mahi i(*$e) (4r.17.2) [mi] dh[a]re[tr]ami ladhe fiane

ta na su-ladh[a] me lavha na ca praodidave

aha ta ki samo bosimadami (4r.18.1) la[bhadi] samo afiatra-desehi

ta vucadi samo mosimada'*-nisana

so so ya bosimad[e] Suii[e i](*m)[e ca] (*a)(4r.18.2)fia ca deSa Sufia -
samo bosimada'* dukhe ca nisamarthe ca same ime ca afie ca desa

tasva same (4r.19.1) ya [ti na] praodidave ° 4

8  Possibly also (*s)u(*ha), but in section «6» duha is connected to upa-av da and suha to pariv tyaj.
[praliia (*-paramida)?

10 A character with horizontal stroke above.

11 Read: mahi.

12 Maybe: codidave.

13 Read: bosimada-.

14 Read: bosimade (?).
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« 2 »

One could cross world systems as numerous as the sands of the river Ganges, [while] clinging
(ineffectual )); one could go through (?) [all kinds of] suffering in [these] world systems as numerous as
the sands of the river Ganges, [while] clinging.

Who prevents / chooses (?) ... ?

One could cross world systems as numerous as the sands of the river Ganges, [while] letting go;

one could go through (?) [all kinds of] happiness in [these] world systems as numerous as the sands of
the river Ganges, [while] letting go.

Who prevents / chooses (?) ... ?

Having let go (?), there [will be] no more attachment to worldly possessions (upadhi) and no more
clinging [to existence] (upadana). Thus every suffering [will be] without clinging [to it] (anupadana),

thus [there will be] every fortune and [especially] the fortune of liberation - 2

«3»

... for the sake of the three kinds of awakening ... for innumerable eons (the perfection of ?) insight ...
one abandons [what is] ineffectual, causing suffering, and like a dream.

Here by me in this lifetime the first resolve [to strive for perfect awakening] (prathamacittotpada) is
performed (? vrta) and also the perfection of insight is obtained (prajiaparamita pratilabdha),
(having) fully understood [what is] ineffectual, causing suffering, and like a dream,

... s seized ... ... * is not to be rejected ... ... ... should be avoided and should be shown ° 3

«4»

The knowledge, which other bodhisattvas obtain on the seat of awakening,
this was obtained by me here on this [spot on the] ground.

The gain was not easily obtained by me, and it should not be rejected.

Someone says: Is it the same [that] is obtained on the seat of awakening, [and is it] the same [that is
obtained] in other places?

It is said: It is the same [as] ‘sitting on the seat of awakening’.

But that very seat of awakening is empty, and these and other places are empty.

The same seat of awakening causes suffering and is ineffectual, [and it is] the same [in the case of]
these and other places.

Therefore [that], which I say is the same, should not be rejected ° 4

4 In «4» and «5» it is the jiiana (G fiana), which is not to be rejected, but the remaining traces of ink
on the manuscript do not suggest such a reading.



112 BC4: Reconstruction and translation

«5»

khadaena kavalaena bhiksiSe nagao ca hoita

na vana imo (4r.19.2) (*ia)[no praodidave]
(*dukh)[o]-[Rano ca] (*ni)[sama]r[tha]-fano ca
pra[ca-paJrami[do ca] par[i] ? ? [pra] ? ? [+]
(4r.20.1) ta [ki] haksati'® > 4 1

«b»

edena dukha-fiana-nisamartha-fianena

sarve dukha u[ad]i[nae a]sivasidae ha[ksa] (4r.20.2) [di u]eksidae haksa[di]
sarve suhe paricatae asivasidae haksadi

ta paranirvah[ido] (4r.21.1) [lo]gado cari$e

aku[$a]l[o] varj[a]mana kuSalo [karamana] + + [gar]e[na]
[b](*u)[dha]-dharm[a]-sagh[o] (4r.21.2) puyamana

satvan[a] ca a[r]tho ka[rama]na

dharm[e] ca edam io nisama(*r)[tha]-dukha-fiano deSamana (4r.22.1)
satva ya bosa praitha[vamana] [///]

na ciri [v]e (*sa)r[va]-sapati ca me [ha] (4r.22.2) (*ksa)[di] sarva-droa[ca ca na] haksadi

atva-hida ca para-hida ca sarva-satva-hida ca haksadi > 4 2

«T»

«TAl»

(4r.23.1) eka-du-tra-cadure-pamca-saha'¢ yava satahi aloehi yo ari[da] karae
asatiade ca (4r.23.2) (*a)loneade ca yo pranide ¢(*?ka)rae
( ede uhae miso ) su-paribhasidavo ca
ya(*say!’-bhudehi paribhasehi codidav|a ca] (41.24.1)
[yasa-bhude]hi sva-dosehi sva-droacehi varjidava ca
[su]du[ro] adide vi [jJuhosidave

pracu[pa]nae'® na [a](*hiva) (4r.24.2) didave

anagada' na [a] .[i] ? ? dave®

tri-[kod]i kahati paribhagsidave codidave ca

[vata]ve [dum](*e) [uha]e?!

(41.25.1) ta[va]

15 Cf. 4v.10.1-2 («7C2.1»): [ki] anusa[Se] haksadi.
16 Read: -sahi.

17 Cf. 4r.24.1 as well as 4v.01.2 and 4v.02.1.

18 Read: pracupane (cf. 4v.02.2).

19 Read: anagade (cf. 4v.03.1).

20 Reconstruct: abhinadidave?

21 Cf.4v.04.1.
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«5»

[And even if] I would [have to] beg with a broken bowl and having become a naked [mendicant];
certainly this knowledge should not be rejected.

The knowledge of [what causes] suffering as well as the knowledge of [what is] ineffectual

and the perfection of insight (?) is fully understood and should not be rejected (?).

Then, what will happen? ¢ 5

«6»

By this knowledge of [what causes] suffering and this knowledge of [what is] ineffectual

all suffering will be accepted [as being something that is] clung to [and] will be looked at with an even
mind, all happiness will be accepted [as being something that is] let go.

Having thus reached complete extinction, I will leave this world.

While the unwholesome is being avoided, [and] the wholesome is being done in (every) respect (?).
while Buddha, Dharma, and Sangha are being honored,

and while the profit of living beings is being produced,

and while this Dharma, which is the knowledge of [what causes] suffering and the knowledge of [what
is] ineffectual, is being shown,

and while [all] beings are being established in [the path to] awakening,

[then] certainly before long for me every fortune will exist, and every misery will not exist,

[there] will be the welfare for myself, the welfare for others, and the welfare for every living being 6

«T»

«TA1»

Who (?) arida karae by one, two, three, four, five, six up to seven aloa,

and who (?) pranide (*?ka)rae from up to (?) seven and from alonea;

they, both together, should be admonished.

And on account of admonitions, which accord with the truth, [they] should be exhorted,
and on account of [their] own faults [and consequent] miseries, which accord with the truth,
[they] should be avoided.

Even with regard to the distant past [they] should be abhorred,

with regard to the present [they] should not be saluted respectfully,

with regard to the future [they] should not be (rejoiced at ?);

[with regard (?)] to [all] the three points of time one should do [what] is to be admonished and
exhorted.

[With reference to] both these two [it] should be spoken.

Then:
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«7TA2a»

trina sugadina nase

trina drogadina [aharae]

trina { maje nisamarthe - ) sapurusana ¢ budhana »?* na[$ae]
trina asapur[us]ana ¢ ma[j](*e) )) [a] (4r.25.2) (*hara)[e]
trina moksana na$[ae]

trina badhanana aharae

drithadhamio

trina suhana nasa[e]

trina d(*u)kh[ana] (4r.26.1) aharae

[tr]ina Suhana nage

trina aSuhana [a](*harae

trina ku$a)[la](*na) nasee

trina aku[$a] (4r.26.2)lana aharae

«TA2b»

trina (*jagariana® nase)[a]

trina mi(*dhana)?* [aharea]

trina lah(*uthanana na$)e[a] (4r.27.1)
trina alasiana aharea

trina [k]icana nadea

trina alkicana] (*a)[har](*e)[a]

[trina karmana] (*na)[§e](*a) (4r.27.2)
(*tr)[i]lna akarmana aharea

trina [$pr]iSanana nasea

(*trina aspri$a)*[nana] aharea

[trina arogana] (4r.28.1) nasea

[trina] gelafiana aharea

«7A3»

« maje ca n(*i)samarth(*e) purv[e] dukhe paca dukhe
[ma](*je ca ni)[sa]Jmarthe purve asuha [pa](*Ca a) (4r.28.2) Suh[a]

maja nisamartha sarvatra i[thu] katave )

BC4: Reconstruction and translation

Sesae patade hi vivaryaena matra ca ida[ra] ca alhi] (4r.28.2) (*va)[d](*i)[dava ca]

yasa-bhuda-anuSa$[ena] ca anusasidava palaspidava ca

22 The first interlinear addition starts shortly after zrina, thus referring to this word. The second in-
sertion starts above the last na of sapurusana, presumably because the first insertion already took
up the space up to sapuru; hence the dot after the first insertion is indicating its end here.

23 Cf. 4v.06.1.
24 Cf. 4v.06.1.
25 Cf. 4v.07.1-2.
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«7A2a»

[This would lead] to the destruction of three good births,

to the support of three bad births,

to the ¢ in the middle ineffectual ) destruction of three worthy men, [such as] buddhas,
to the support of three unworthy men ( in the middle »°,

to the destruction of three liberations,

to the support of three fetters;

relating to present world

[this would lead] to the destruction of three happy [conditions],
to the support of three painful [conditions],

to the destruction of three beautiful [conditions],

to the support of three unattractive [conditions],

to the destruction of three wholesome [conditions],

to the support of three unwholesome [conditions].

«7TA2b»

[This would lead] to the destruction of three wakefulnesses,
to the support of three sleepinesses,

to the destruction of three physical alternesses,
to the support of three idlenesses,

to the destruction of three duties,

to the support of three non-duties,

to the destruction of three activities,

to the support of three non-activities,

to the destruction of three comforts,

to the support of three discomforts,

to the destruction of three healths,

to the support of three sicknesses.

«7A3»

( In the middle ineffectual, before painful, afterwards painful;
in the middle ineffectual, before unpleasant, afterwards unpleasant.

‘[In the] middle ineffectual’ — [when this is written ?] in every case it should be done thus. )

For the remainder, on the reverse [side of the scroll] the quantity [of seven] as well as the others
should be saluted respectfully by the [respective] opposite case; and on account of the benefit, which

accords with the truth, [they] should be praised and maintained (?).

5 The first insertion seems to refer to the “destruction” of worthy men, the second insertion seems to
refer to the unworthy men. In the repetition of the list («7B2a») the inserted gloss is placed above
the trina preceding the asapuru[sajna-compound, thus obviously referring to the unworthy men.
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BC4 verso

«7B1»

(4v.01.1) [eka-du-tra]-cadura-pa[mca]-sa yava sata aloa anaride kerea -
asatia ca a[lone](*a) (4v.01.2) ca anari[de ke]rao

[e]de tava uhae miso ahivadidava

yasa-bhuda-picara ahiva¢*di)da[va] (4v.02.1) codidava ca §asidava ca
yasa-bhudehi svaya-anus$a$ehi sva-sapatihi palaspidava

4+ (4v.02.2) 7 + + + + + + + + + + + da cite upadidave

pracupane ca sasadaena matro ca (4v.03.1) idaro ca paribhujidave
anagad[e] ca [Spadi]mo [ahi]ga[ksidave]

7?7+ +[karas.d.s.m.]+ (4v.032)+++++++++++7+++++?[ca]
kahati ahivadidave

kahati codidave (4v.04.1)

[vata]ve [du]me uhae -

«7B2a»

trina drogadina na§ea moyea

trina sugadina [aha]rea

trina  maj(*e) ca nisa(*marthe) »* [ka] (4v.04.2) [ma]-pra[muha]-asapuru[sa]na nasea
t[r]ina budha-pramuha-sapurusana aharea

trina samsa[ra] (4v.05.1) {[ra] }-badhanana nasea
trina moksana [aharea -

drithadhamia]

trina d[u](*kha)[na] nasea

trina suhana [a] (4v.05.2) (*ha)[re]a -

trina a[§](*uhana) naSea

trina Suhana aharea

trina aku$alana nasea (4v.06.1)

[tri]na kuSalana aharea

26 adide ... (cf. 4r.24.1).

27 Physically, fragment 4.1v Q should be placed here, but the exact position and reading is uncertain:
d. v.c [cu] di.

28 The insertion is actually placed above / before the trina.
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BC4 verso

«7B1»

anaride kerea the one, two, three, four, five, six up to seven aloa,

and anari[de keJrao the up to (?) seven and the alonea;

these indeed, both together, should be saluted respectfully.

On account of [their] merit, which accords with the truth, [they] should be saluted respectfully and
exhorted and commended;

on account of [their] own benefits [and consequent] fortunes, which accord with the truth, [they] should
be maintained (?).

(With regard to the past) ... one should arouse the thought ...,

with regard to the present constantly the quantity [of seven] as well as the other should be enjoyed,

with regard to the future [they] should be expected mindfully.

One should do [what] is to be saluted respectfully,
one should do [what] is to be exhorted.
[With reference to] both these two [it] should be spoken -

«7B2a»

[This would lead] to the destruction of three bad births [and] to liberation (?),
to the support of three good births,

to the destruction of three { in the middle ineffectual ) unworthy men headed by Kama (?),
to the support of three worthy men headed by the Buddha,

to the destruction of three fetters to the cycle of existence,

to the support of three liberations;

relating to the present world

[this would lead] to the destruction of three painful [conditions],

to the support of three happy [conditions],

to the destruction of three unattractive [conditions],

to the support of three beautiful [conditions],

to the destruction of three unwholesome [conditions],

to the support of three wholesome [conditions].

6 Or “by buddhas”, cf. «7A2a».
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«7B2b»

trina midhana nasea

trina jagariana aharea

trina al[asi](*a) (4v.06.2) na nase[a]
trina lahuthanana aharea

trina agicana nasea (4v.07.1)

trina [ki]cana [aharea]

trina [a]karmana nasea

trina karmana aharea

trina a[$pri]§a[na] (4v.07.2) [na] nagea
trina [$pri]Sanana aharea

trina gelafiana na$ea

trina (4v.08.1) arogana aharea

«7B3»

saksite[na] sadrithia saparaia avarimanana
trina trina do(*sa) (4v.08.2) (*na na)s[e]a

trina trina sapatina aha[rea]

BC4: Reconstruction and translation
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«7B2b»

[This would lead] to the destruction of three sleepinesses,
to the support of three wakefulnesses,

to the destruction of three idlenesses,

to the support of three physical alertnesses,
to the destruction of three non-duties,

to the support of three duties,

to the destruction of three non-activities,
to the support of three activities,

to the destruction of three discomforts,

to the support of three comforts,

to the destruction of three sicknesses,

to the support of three healths.

«7B3»

In brief: [this would lead] to the destruction of each of the immeasurable threefold malices

and the support of each of the [immeasurable] threefold fortunes relating to this life and the next.

119
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«7C»
«7C1.1»

(*o)h[o]r[o] asatia al[o]ne[a]¢*de) (4v.09.2) [ari]de [ka]rai [pa]ribhasidave [codidave varjidave] ) [O]

«7C1.2»

ithumi ohoro sata matra anaride keraa (4v.10.1)
[asa]tia alon[e]o [ca] [o](*ho)ro anaride [ko]

paribhasidave® codida[ve] palaspidave

«7C2.1»

[ki] anu (4v.10.2) $a[Se] haksadi

te satahi  matra ) ar[i]da keraa

alonea asatiade { ca ) idarade arida [kere](*a) (4v.11.1)
paribhatha ya codid[a] ca varjida ca a[ks]ati

te Spabhavasa a[t]arasaisati na ca bhuyo upajisal[ti] (4v.11.2) [0]

«7C2.2»

te sata matra alo[a anari](*da) [ke]rea
alonea asatia idara anarid[a] k[e]rea

aivadida ca (4v.12.1) c[o]dida ca pala$pada ca

«7C3»
[sa]dakalo p[adititha] sati[dehi]

sadasa anagade ca to mi [u ju ca] .e [a] p. [ci] + (4v.12.2) [va] ? [pial]o
i[th]Ju[mi] hu[ra]hu*® ekam ekasa katave

[ma]tra-sahoro - idara-sahoro

29 Apparently wrong for ahivadidave, cf. 4v.11.2 («7C.2.2»).
30 Read huf[ra]hu(*ro)?
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«7C»
«7C1.1»
... in this life and the next (?) arede kerea by the seven are to be admonished;

in the next life (?) [ari]de [ka]rai from up to (?) seven alonea are to be admonished, exhorted, avoided.

«7C1.2»

In this life and in the next (?) anaride keraa the quantity of seven
and in the next life (?) anaride [ko] the up to (?) seven alonea

are to be admonished [= saluted respectfully], exhorted, maintained (?).

«7C2.1»

What benefit will there be ?

Thus/Those (?) ar[i]da keraa by the quantity [of] seven
and arida [kere](*a) from the other up to (?) seven alonea
will be admonished, exhorted, avoided.

Thus (?) the states of intrinsic nature will disappear and not rise anew.

«7C2.2»

Thus/Those (?) [anari](*da) [ke]rea the quantity of seven aloa
[and] anarid[a] k[e]rea the other up to (?) seven alonea,

[will be] saluted respectfully and exhorted and maintained (?).

«7C3»

Always establish [yourself] by the sevenness (?)!
For one who is content the future ... etc., in short:
In this life and from existence to existence one by one has to be done:

the collection of the quantity [of seven] as well as the collection of the other.






Text notes

4r.02.1 s[e a]paliosena. This can be read as (A) seva-paliosena with G seva = seva
“service, practice”, as (B) seva paliosena with G seva = sa eva' or as (C) se apalio-
sena. Thus the translation would either be (A) “by devotion to practice (seva) the
cultivation of the path will exist” or (B) “thus (eva) by devotion the (s@) cultivation of
the path will exist”. It is interpreted here as (C) se apaliosena, especially in compari-
son to section «1B», where it seems to be written as apaliosena without discernible
evidence of a preceding word. The stroke above the sa, read as an e-vowel, could also
belong to the line above, although this is improbable because lines are usually clearly
set apart from each other in this manuscript.

The presumed Gandhari word apaliosa occurs as apalig[o]dha~ in the fifth ASo-
kan rock edict in Shahbazgarhi and as apar[i]godha~ in Girnar, while other inscrip-

tions (Mansehra, Kalsi, Dhauli) only have apalibodha~ in nearly the same meaning:

Table 18. Comparison of passages containing the words apaligodha~/aparigodha~/apalibodha~ in rock edict V of Asoka,
sections (K) and (L), at Shahbazgarhi, Girnar, Mansehra, Kalsi, and Dhauli, ed. Hultzsch 1925.

ed.,page | K L
Shah |55 ... [dhram]ma-yutasa apalig[o]dha vap[a]ta te badhana-badhasa patividhanay[e] apalibodhaye
Biihler, Thomas: apalib[odhe] mo[khaye] ... viyapata [t]e
Hultzsch: Read °godhaye
Senart: aparigadhalya] (later: apalibodham “they are occupied in supporting prisoners (with
according to Thomas 1915: 100) money), in causing (their) fetters to be taken off,
(and) in setting (them) free, ...”
“they are occupied ... in freeing (them) from
desire (for worldly life)”
Gir 9 ... [dhamma]-yutanar apar([i]godhaya vyapata te | ba[m]dhana-badhasa patividhanaya [//
“they are occupied ... in freeing (them) from -
desire (for worldly life)”
Man 75 ... dhrama-yuta-apalibodhaye viya[p Juta te badhana-badhalsa] pativi[dhanay]e apalibodhaye
mokhayl[e] ... viyapata
Kal 32 ... dhamma-yutaye apalibodhaye viyapata te bardha[na-badha]sa patividhanay(e]
Biihler: viyapata apalibodhaye mokh[a]ye ... viy[d]pata te
“they are occupied ... in releasing (them) from “they are occupied in supporting prisoners (with
the fetters (of worldly life)” money), in causing (their) fetters to be taken off,
and in setting (them) free...”
Dhau | 87 ... dharma-yutaye a[pa]libodhaye viva[pa]ta se | bamdhana-[ba]dhas[a] p[a]ti[vidhana]ye
apalib[o]dhaye mokhaye ... viyapata se

Hultzsch (1925: 57 fn. 1) explains paligodha as a Magadhan form of parigodha
with the development pari ¥ grdh — parigrddha > paliguddha — BHS pali-
godha besides parigrddha > paligiddha — P paligedha.* Regarding the usage of

1 Cf. e.g. the sandhi in BC2 [7D’.21]: yaseva dharma sa na jadi vijati.
2 Cf.Thomas 1915: 102, as well as BHSD s.v. paligodha, paliguddha, BHSG § 3.68. For the sound
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apalibodha (Man, Kal, Dhau) instead of apali-/aparigodha (Shah, Gir), it should
be noted that originally both words were differentiated in Pali texts, where-
by apalibodha = “without fetters, obstacles” and P apaligedha = “without desire/
greed™. But they had been confused quite early, and Thomas (1915: 105) as-
cribed the confusion to writers / speakers of a dialect that changes r to u, which
excludes Magadht and points to the language evident in the Shahbazgarhi and
Mansehra inscriptions. Interestingly, in all edicts that contain apaligodha/apari-
godha/apalibodha the reference is made to the northwest, namely to the Yonas,
Kambojans, and Gandharans, thus pointing to the same region.*

According to the BHSD, paligodha mostly refers to worldly and thus unworthy
objects, but not generally. In the Siks 50.15, for example, vaiyaprtya-paligodhe (ms.)
means “attachment (devotion) to duties” — which would be close to seva-paligodha,
cf. option (A) above. Likewise Siks 100.3—4 buddhadharmabhiyuktena bhavitavyam
ratrim divam dharmapaliguddhamanasenéti (“day and night he must have a longing
desire for service to the Law” (Bendall 1971: 102 [ed. 100]). Nonetheless, the nega-

tive sense is more prevalent.’ Also in Pali texts the term is used while referring to

change r/l cp. G palikhaida (BL9 / Nid-G'2), paliksea, paliksina (BL2), paliksivitva, paliksivisati
? (Hirayama Fragment 8).

3 Similarly P paligiddha | BHS paligrddha = “desirous” (cf. Thomas 1915 for examples, also
Weller 1965: 127f. fn.19). BL5SB (Salomon 2000: 227) documents agridham = agrddham | P
agedham “not greedy”.

4 Shah. V, 12: Yona-Kammboya-Garhdharanarm Rathikanam Pitinikanah (Hultzsch 1925: 55),
Man. V, 22: Yona-Kamboja-Gadharana Rathika-Pitinikana (Hultzsch 1925: 75),
Kal. V, 15: Yona-Karmb[o]ja-Garndhalanarh (Hultzsch 1925: 32),
Gir. V, 5: Yona-K[a]mbo[ja]-Garndharanarn Ristika-P[e]tenikanarh (Hultzsch 1925: 9),
Dhau. V, 4: Yona-Kambocha-Gamdhalesu Lathika-[P]itenikesu (Hultzsch 1925: 87).
The translated text of the whole passage is (e.g. in Shah.): “(I) But Mahamatras of morality were
appointed by me (when I had been) anointed thirteen years. (J) These are occupied with all sects
in establishing morality, in promoting morality, and for the welfare and happiness of those who
are devoted to morality (even) among the Yonas, Kamboyas, and Gandharas, [the Rathikas and
Pitinikas,] and whatever (other) western borderers (of mine there are)”” (Hultzsch 1925: 56). The
Yonas etc. are “the Greeks, Kabulis, and northwestern Panjabis” (Hultzsch 1925: 10 fn. 1). The
Ristikas and Peténikas (which are missing in the Kalsi edict) are less clear, cf. Hultzsch 1925:
10 fn.2, 56 fn.21.

5  References in the Siks for paligodha/-guddha in a negative sense are: bahupaligodhapaliguddho
Siks 105.12 (“it [this greed; labhasatkarah] is full of longings and cravings”, Bendall 1999:
107 [ed. 105]); paligodhamantresu ratim janitva (“having conceived an affection for talk about
worldly desires”; Bendall 1999: 109 [ed. 109]); ayuktayoganam etat karma samsardbhiratanam
vad uta vaiyaprtyam laukikakrtyapaligodhah (*“...longing desire for worldly objects”, Bendall
1999: 112 [ed. 114)); tad grhasukhapaliguddham adhikrtyoktam Siks 146.20 (ms.: spalisuddham;
“this is said with reference to one eager for household-joys”, BHSD s.v. paliguddha; “It is said
with reference to the purifying of the happiness of this house”, Bendall 1999: 145 [ed. 146]). Cf.
also Thomas 1915: 99ft.

Another reference to paligodha with the negative meaning is for example: KaSyapaparivarta
(KP-VD 111.1, ed. Vorobyova-Desyatovskaya 2002: 39): dvav imau kasyapa pravrajitasyakasa-
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the “adherence to lust for sensual pleasures / views, bondage [to it], fixation [on it],
obsession [by it], holding firmly [to it]” (Bodhi 2012: 158) which is to overcome:
kama- and ditthi-ragavinivesavinibandhapaligedhapariyutthanajjhosanam (AN 1
66—-67). Similarly, someone who is greedy for a dwelling-place (@vasamacchari hoti
avasapaligedht, AN 111 265) or a family (kulamacchart hoti kulapaligedht, ibid.) de-
stroys the gift of faith (saddhdadeyyam vinipateti, ibid.).

To conclude: Although seva-paliosena in a positive meaning “devotion to prac-
tice” is attested, the subject-matter of BC4 is the overcoming of passion for worldly
things, and therefore I reconstruct it as s/e a/paliosena marga-bhavane haksadi, “by

being free from desire the cultivation of the path will exist”.

4r.02.1 marga-bhavane.® The path (marga) is traditionally the eightfold path (also
pratipad) leading to awakening, known as the last of the four noble truths. As such
the marga-bhavana is referred to e.g. in the Prasannapada and the Vimalakirti-
nirdesa-siitra.” In another passage of the Prasannapada it is differentiated between
laukikamarga-bhavana und lokottararyastangamarga-bhavana. The first aims at
reaching “heaven” (svarga, characteristic: dhyanaripyasamadhisamapatti, i.e. the
four dhyanas and the four ariapya-samadhis), the latter aims at cessation (nirvana,

characteristic: moksa, i.e. liberation).® These two are also included in an enumeration

paligodhau | katamau dvau [ lokayatamantraparyestita ca | utsadapatracivaradharanata [mss.:
tayd, probably scribal error] ca. Weller 1965: 127f. “Zwei sind, Kasyapa, diese gegenstands-
losen Verlangen (fn. 19: “akasapaligodha “weil das zu nichts nutz ist, gleicht es dem Verlangen
nach dem [leeren] Raume). [Das eine] besteht darin, dal man nach Spriichen iiber diesseitigen
Lebensgenul3 sucht. [Das andere] wird dadurch gegeben, dall man iiberschiissige Almosentopfe
und Gewénder bei sich bewahrt. [...] Diese zwei gelten als gegenstandslose Verlangen. Sie sind
beide von den Bodhisattvas zu vermeiden.”

6  Bhavana: “development” (Willemen 2006, Boin-Webb 2001), “cultivation” (Boin-Webb 2001),
“familiarization” (Brunnholzl 2010, 2011). Usually f., but according to MW s.v. bhavana, n. is
also possible, although rather in the meaning “imagination” (cf. also CDIAL).

7  Pras 24.14 (ed. Vaidya 1960c: 218): tatasca duhkhaparijianam samudayaprahanam nirodha-
saksatkaranam margabhavana ca yujyate. Cf. Vkn 5.3 (ed. Study Group on Buddhist Sanskrit
Literature 2006): punar aparam bhadanta Sariputra yo dharmarthikah, nasau duhkhapari-
Jjianarthiko na samudayaprahanarthiko na nirodhasaksatkriyarthiko na margabhavanarthiko
bhavati [ tat kasmad dhetoh [ aprapaiico hi dharmo niraksarah [ tatra yah prapaiicayatih duhkham
parijiiasyami samudayam prahasyami nirodham saksatkarisyami margam bhavayisyamiti, nasau
dharmarthikah, praparicarthiko ’sau (“Reverend Sariputra, he who is interested in the Dharma
is not interested in recognizing suffering, abandoning its origination, realizing its cessation, or
practicing the path. Why? The Dharma is ultimately without formulation and without verbali-
zation. Who verbalizes: ‘Suffering should be recognized, origination should be eliminated, ces-
sation should be realized, the path should be practiced,’ is not interested in the Dharma but is
interested in verbalization” (Thurman 1976).

8  Pras 8.5 (ed. Vaidya 1960c: 77): yadi hi phalam istanistam syata, syal laukikasya margasya
dhyanaripyasamadhisamapattilaksanam svargah, tadanim tadartham laukikamargabhavana
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of eleven ways of cultivation in the Sravakabhumi: Samatha-bhavana, vipasyana-
bhavana, [pirvavad eva tatra] laukikamarga-bhavana, lokottaramarga-bhavana,
mrdumadhyadhimatra-bhavana, prayogamarga-bhavana, anantaryavimuktivisesa-
marga-bhavana (ed. Shukla 1973: 505). As stated, there is also a set of nine bhavands
starting with laukikamargae (Abhidh-sam, ed. Pradhan 1950: 68, tr. Boin-Webb 2001:
1491t.). Here the lokottaramdarga corresponds to the four noble truths in that it is the
knowledge of suffering, its origin, its cessation and the path leading to cessation.
A little further in the text Asanga gives another definition of the marga-bhavana as
being the cultivation (meditation) with a view to acquisition (pratilamba), practice
(nisevana), emancipation/purification (nirdhavana), and counteractive (pratipaksa)
(tr. Boin-Webb 2001: 155-7). This means in principle the arousal of favorable quali-
ties (kusala), keeping them stable and expanding them, destroying the unfavorable
qualities (akusala) and preventing them from arising anew.’ — In the Samadhiraja-
sutra the marga-bhavana is explained in short as sarva-dharmanam anupalabdhi-
bhavanda, the “cultivation of non-grasping all dharmas”."°

These are only a few different definitions of the marga-bhavana, and there may
have been many more.!! Thus it is not clear which definition the author of BC4 had in
mind. The only thing that can be said is that the focus is on emancipation from greed

for worldly objects.

4r.02.2f. (*tredhaduade viratasa viraga-anusa)[s](*e). The reconstruction is based
on the parallel passage in the next section «1B» (1.09.2), which is an only slightly
varied repetition of the first. What is meant is the benefit of being without passion or
lust for the three realms of existence: kama, riipa and aripya.

(1) The kama-dhatu, the world of desire or of the five senses, comprising the destinies of the
hell-born, animals, ghosts, human beings and some of the gods: the six classes of the gods of the
world of desire.

(2) The rigpa-dhatu, the world of (subtle) form, containing celestial beings who have been reborn
in the Brahma world and are dispersed throughout the realms of the four absorptions (dhyana).

Jjyayast syat, kugatigamanakarmapathaviratisaphalyam ca syat | yadi ca moksalaksanam nir-
vanam phalam syat, tadartha lokottararyastangamargabhavandsaphalyam syat.

9  Cf. Abhidh-sam-bh (ed. Tatia 1976: 83): caturvidha margabhavana samyak prahananadhikrtya
yathayogam | tatra pratilambhaya bhavana pratilambhabhavand, tayalabdhakusaladharma-
pratilambhat | nisevanam eva bhavana nisevanabhavana, labdhakusaladharmabhyasandt | nir-
dhavanaya bhavana nirdhavanabhavana, samuddcaravasthakusaladharmanirvasanat | prati-
paksasya bhavana pratipaksabhavana, anagatakusaladharmanutpattidharmatapadanat.

10 Samadh 39 PadatriSatanirdeSaparivartah (ed. Vaidya 1961a: 296).
11  See e.g. Buswell/Gimello 1992 passim and pp. 7-9.
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The first dhyana is in two or three stages, the second and third dhyanas each have three stages
and the fourth has eight. Although invisible to the human eye, these worlds are still made of form,
being terraces or mansions inhabited by beings of subtle form.

(3) The aripya-dhatu, the formless world, containing celestial beings who have been reborn in
the form of a ‘mental series‘ in the stages of the four attainments (samapatti). These stages are: 1.
the sphere of the infinity of space (akasanantyayatana), 2. the sphere of the infinity of conscious-

neither perception nor nonperception (naivasamjiianasarijiiayatana), also known as the Summit
of Existence (bhavagra).

(Lamotte/Boin-Webb 2003: 13f., italics adjusted)'?

Instead of vi-rakta in other texts a-rakta or a-sakta is being used (e.g. AH 114; Wil-
lemen 2006: 133 fn. 158 “without attachment [...] meaning delivered (loose from):
an old rendering of an equivalent of Sanskrit arhat”).

G anusasa (BHS anusamsa | P anisamsa) is in general the benefit or profit “as
derived from virtuous actions” (BHSD s.v. anusamsa). The PTSD lists five: bhoga-
kkhandha, kittisadda, visarada, asammiilho kalam karoti, saggam lokam uppajjati
(“great wealth, good report, self-confidence, an untroubled death, a happy state af-
ter death”).!® According to Conze (1978: 98) the anusamsa are especially “[t]he ad-
vantages gained from perfect wisdom.' In his preliminary dictionary of the prajiia-
paramita literature (Conze 1973a) he translated anusamsa-citta with “thought of the
advantages” and anusSamsa-cittam utpadayati with “appears advantageous to him”.
The corresponding text passage in the LPG (fol. 215, parivarta 55, ed. Conze 1962:
3, tr. Conze 1975: 431) reads: "

sacet punah subhiite bodhisattvo mahasattvah svapnantaragato ’pi sravakabhiimaye va
pratyekabuddhabhiimaye va traidhatukaya va na sprhayate, na anuSamsacittam utpadayati,
svapnopaman eva sarvadharman vyavalokayati, pratisrutkopaman yavan nirmitopaman

eva sarvadharman vyavalokayati, na ca saksatkaroti.

Moreover, Subhiiti, for the Bodhisattva Mahasattva even in his dreams the level of a Disciple or
Pratyekabuddha, or anything that belongs to the triple world, does not become an object of his
longing, or appears advantageous to him. He beholds all dharmas as like a dream, like an echo,
etc. to : like a magical creation [, ...] he does not realize [them]'°.

12 Cf. also Brunnholzl 2010: 634.

13 Five also in MPS, KaVa according to the SWTF (s.v. anusamsa). There are, however, other lists
of 4,7, 8 or 11 items (cf. PTSD s.v. anisamsa).

14 Also in the YL (147V5-6) the eleven anusamsa are the blessings (“Segnungen”) gained from
meditation (cf. Schlingloff 1964: 118f. and 133).

15 Cf. ASP (ed. Vaidya 1960a: 188): punar aparam subhiite bodhisattvo mahdsattvah svapnantara-
gato ’pi Sravakabhiimau va pratyekabuddhabhiimau va traidhatukaya ca sprham anusSamsacittam

notpadayati, idam api subhiite avinivartaniyasya bodhisattvasya mahdsattvasya avinivartaniya-
laksanam veditavyam.

16  Conze 1975: 431: “But he does not realize (his escape from this illusory world)”.
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Here, as in BC4, one does not long for anything that belongs to the triple world (trai-
dhatukdya na sprhayate), because one understands that its elements are void and

unreal and therefore they do not appear advantageous to hold on to.

4r.03.1 citane is phonologically equated with cintana (n.) = cinta (f.), which, how-
ever, has generally a rather negative connotation in the sense of “anxious thought”.
Here it is applied in the neutral meaning “thinking upon, consideration” as it is used

in the manuscripts from Central Asia (translated as “Uberdenken” in the SWTF).

4r.03.1 citidasa. This should correspond to cintitasya. The following passage lists
what comes into existence for one who thinks about the advantages of being dispas-
sioned towards the world. Logically, G citidasa should be a gen. sg. of a person: “of
[= for] one who thinks [about the advantages] twenty joys [etc.] will exist”. Gram-

matically, it is a pp. “thought” or an abstract noun “thought, reflection” (n.).

4r.03.1 visadi pridi ... visadi Soa. Astonishingly, I could not find these terms in Pali
or Sanskrit Buddhist text sources. The only text mentioning twenty kinds of joys
seems to be a Chinese translation extant in the Taisho and named “The Sutra of the
Garland of a Bodhisattva’s Primary Karmas” (T1485, 1014 ZZ5EBELAFELE, Pusa
yingluo benye jing, cf. commentary on p. 264). The corresponding passage in chapter
3 about the training of sages'’ is translated by Rulu (2013: 52) as follows:

First, on the Joyful Ground, he abides in the highest truth in the Middle Way, cultivates twenty
joyful minds [ —#i=.(,], and makes ten endless vows. He manifests a hundred bodies to
teach sentient beings in Buddha Lands in the ten directions, displays the five transcendental pow-
ers, enters the Illusion Samadhi, manifests as a Buddha, and accumulates immeasurable merit.
Moreover, he no longer receives karmic requitals as he did while an ordinary being in the Three
Realms of Existence. ...

The twenty joyful minds to be cultivated are apparently not explained here either.'8

17 At the beginning of the section “Mind Training on the Ten Grounds”. In the system of 42 “doors”
on six levels of training for buddhahood, the “Ten Grounds” are the doors 31—40 on the fourth
level after the levels of abiding, action and transference of merit. At this point the bodhisattva
(BS) is of the holy character-type. The whole training consists of (the jewels refer to the respec-
tive garland by which the BS is decorated on this level):

(1) ten levels of abiding, BS of the learning character-type, garland of copper jewels;
(2) ten levels of action, BS of the nature character-type, silver jewels;

(3) ten levels of transference of merit, BS of the bodhi character-type, gold jewels;
(4) “Ten Grounds”, BS of the holy character-type, aquamarine jewels;

(5) eleventh ground, BS of virtually perfect awakening nature, extraordinary jewels;
(6) twelfth ground, buddhas of perfect awakening nature, crystal jewels.

18 There are two commentaries, both by unknown authors. “Of the first commentary, only the first
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Nevertheless they belong to the practice of a bodhisattva at the beginning of his ca-
reer together with making vows and accumulating merit.

As the twenty joys are opposed to twenty sorrows in BC4, they might also be
synonym to vimsSatih gunah and vimsatih kalankah. These terms occur in Sastras or
commentaries on the (Astasahasrika) Prajiiaparamita'® in the description of the ten
bhumis that a bodhisattva has to attain. In the Abhisamayalankara (AA 1.59-65) the
twenty flaws (kalarnkah) are to be removed and relinquished in order to attain the
seventh bhiimi (the sixth bhiimi is characterized by practising the six paramitas). The
other twenty dharmas should be fulfilled on the seventh level, which is characterized
by sinyata and non-attachment (cf. Brunnholzl 2010: 322f.). The passage reads as
follows with the translation of Sparham 2006: 120-121:%

armasattvagraho jivapudgalocchedasasvatah | nimittahetoh skandhesu dhatusv ayatanesu ca [/
traidhatuke pratisthanam saktir alinacittata | ratnatritayasilesu taddrstyabhinivesita //
Sunyatayam vivadas ca tadvirodhas ca vimSatih | kalanka yasya vicchinnah saptamim ety asau bhuvam [/

The twenty blemishes are when they seize on self, being, soul, person, annihilation, and perma-
nence, are established in, have attachment to, and let their thoughts sink down onto a mark, cause,
skandhas, elements, sense fields, and the three realms, when they settle down in views about the
Three Jewels and morality, and when they argue about emptiness and refute it. Those who have
removed these proceed to the seventh level.

trivimoksamukhajiianam trimandalavisuddhata | karuna 'manana dharmasamataikanayajiiata [/
anutpadaksamdjiianam dharmanam ekadherana | kalpanayah samudghatah samjiiadrkklesavarjanam [/
Samathasya ca nidhyaptih kausalam ca vidarsane [ cittasya dantata jiianam sarvatrapratighati ca [/

sakter abhuimir yatreccham ksetrantaragatih samam | sarvatrasvatmabhavasya darsanam ceti vimS$atih [/

fascicle is extant, which is collected into the Chinese Canon, the Taisho Tripitaka, as text 2798
(T85n2798). With some missing words, it explains chapters 1-3 of text 1485. Of the second com-
mentary, only the second fascicle is extant, which is collected into the Extension of the Chinese
Canon, the Shinsan Zokuzokyd, as text 705 (X39n0705). It explains chapters 4-8 and part of
chapter 3 of text 1485 (Rulu 2013: 33). T2798 gives no explanation as well (according to Hiromi
Habata, personal communication, August 2013); I have not checked the other commentary.

19 Abhisamayalankara nama-prajiiaparamitopade$adastra attributed to Maitreyanatha; Abhi-
samayalankaravrtti Sphutartha of Haribhadra (ca. 8% century, explicit: iti prajiiaparamitopadesa-
sastre acaryaharibhadrakrta abhisamayalankaravrttih samapta); Saratama of Ratnakarasanti (ca.
11% century, incipit: ratnakarasantiviracita aryastasahasrikayah prajiiaparamitayah saratamakhya
parijika).

20  Other translations: Brunnholzl 2010: 323-324 or Conze 1954: 25-27. Cf. also the explana-
tory passage in the Saratama (ed. Jaini 1979: 8): tatra kalankanirdesanam a(a)rthah [/
atmagrahah/sattvagrahah/jivagrahah/pudgalagrahah/ucchedagrahah/sasvatagrahah/nimitta-
grahah/hetugrahah/skandhagrahah/[dhatugrahah/ayatanagrahah/]traidhatuke adhyavasanam/
traidhatuke alayah | buddhidrstinisrayah | dharmadrstinisrayah | sanghadrstinisrayah [
Stladrstinisrayah | sinya dharma iti visadhah | Sunyatavirodhas ceti [/ gunanirdesanam arthah /
Sanyataparipirtih | animittasaksatkriya | apranihitajiianam | [trimandalavisuddhita | karuna /
manand] | sarvadharmasamatadarsanam | bhiitanayaprativedhah | anutpadaksantijiianam /[
ekanayanirdesah | sarvadharmanam kalpandasamuddhatah | samjiiadrstivivartah | klesavivartah |
Samathanidhyaptih [ vipasSyandkausalyam | datucittata | anunayasyabhiimih | yathecchaksetra-
gamanam [ tatra ca buddhaparsanmande|svatmabhava Jdarsanam iti.
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And the twenty [seventh level preparations] are: They have knowledge that is the three doors to
deliverance, have purified [the stain of taking] the three circles [as a basis], have compassion, and
are not conceited. Dharmas are the same for them and they know the one principle. They know
non-production and forbearance, and for them dharmas move as one. They destroy projection,
reject discrimination, views, and cankers, meditate calm abiding and are skilled in insight, have
calmed thoughts, and have totally unobstructed knowledge. For them there is no ground for at-
tachment, they go equally to other fields as they wish, and they show themselves everywhere.

In the commentary of Ratnakara$anti (ed. Jaini 1979: 8) the kalarnkas are explained
as dosa but unfortunately not explicitly as soka.

The Larger Prajiaparamita from Gilgit, fol. 213-214 (tr. Conze 1975: 162), lists
twenty advantages (the numbering provided by Conze) that a bodhisattva achieves
after having heard the “seal of the entrances into the letters A, etc.” (that is the ara-
pacana syllabary). But even though the arapacana suggests a close connection to the

Kharosthi script and Gandhara, there are not twenty sokas mentioned in this passage.

4r.03.11f. trae. This is an adjective in the nom. pl. congruent with the following noun
respectively, which is obvious in 4r.25.11f. trina sugadina etc. (cf. chapter on morphol-
ogy regarding the gender shift in the case of cardinal numbers). It is not defined what
exactly is meant by “three”. If we look at the text, two triads are mentioned. The first is
maje, purve, paca («7A3», 4r.28.1). The other is adide, pracupana, anagada («7A1»,
4r.24.1; «7B1», 4v.02.2). Although named differently, both should refer to the same,
as it is common in the Pali canon to use pubbe, majjhe, paccha for pointing to the past,
present and future.”! The sequence is furthermore used to express the universal aspect
of something, abbreviated by trividha / P tividha in Sn 509, which is explained by Bud-
dhaghosa as “before, during, and after”, thus complete.?> Also the triads included in
PP texts (analyzed in Conze 1973a) are most frequently referring to “three periods of

time” (tri-y-adhva), i.e. past, present, future (cf. also tri-kalam “always”).”® Thus, trae

21 PTSD s.v. majjha: “[...] in special dogmatic sense ‘in the present state of existence,” contrasted
with past & future existences [...]. The expln of majjhe in this sense is at Nd1 434: majjham
vuccati paccuppannd riipa etc. (similarly at Nd2 490)”. Cf. e.g. Sn 949 yam pubbe tam visosehi,
paccha te mahu kificanam; majjhe ce no gahessasi, upasanto carissasi (“Make what (existed)
previously wither away. May there be nothing for you afterwards. If you do not grasp anything
in between, you will wander calmed”, Norman 1992). In the Dirghagama manuscript from Gilgit
(DA 19 und 33, Melzer 2010: 140) the terms adau, madhye, paryavasane are used. Cf. also BC2:
na asi prafiayati - na maje praniayati - na p(*r)ayosano prafayati.

22 Sn 509: yo yajati tividham yafifiasampadam, magha ti bhagava aradhaye dakkhineyyehi tadi,
evam yajitva samma ydacayogo upapajjati brahmalokan ti briami ti. Cf. Nyanaponika 1955: “Drei-
fach vollkommenes Opfer; d.i. ‘das zu den drei Zeiten erfreuende’, wozu K [i.e. Buddhaghosa]
den folgenden Vers zitiert: ‘Vor dem Geben schon froh, wihrend des Gebens begliickt, Nach
dem Geben erfreut, — dies ist des Opfers Vollkommenheit.””

23 Other triads according to Conze 1973a are: tri-apaya/triyapaya (three places/states of woe), tri-
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should be understood as threefold (“relating to the three times”): in the beginning, in
the middle, in the end, i.e. in the past, present, and future, or in other words “complete-

ly, always”.* I have translated only “three” to stay close to the Gandhari.

4r.03.2 (*durga)[di] ... su[gadi]. Traditionally, there are five destinies/states of exis-
tence. The bad existences or woeful courses are: purgatory (P niraya), brute creation
(P tiracchanayoni), ghost world (P pittivisaya). The happy existences or wholesomes
courses are: humans (P manussa) and gods (P deva). In later sources the gatis are

sixfold adding the rebirth as an asura to the bad existences.

4r.03.2 saparaia moksa. It is to be assumed that these are two words, adjective and
noun, even though a compound G saparaia-moksa would equally be possible. Like-
wise with the following G sadrithia. The term itself (samparayika | P samparayika in
combination with moksa / P mokkha) could not be found, neither in Buddhist Sanskrit

texts nor in the Pali canon, although this has the feeling of a common expression.

4r.03.2f. trae ca saparaia moksa haksati trae [sadrithia] ? ? . At the end of this sen-
tence we should expect na haksati. The last two letters, i.e. the first two in 4r.04.1,
are not complete enough to assure this reading (°ksati), but it is not impossible. The
negation na and hae would have to be added, since no traces of ink are discernible
and according to the lines preceding and following, no aksara should be missing.
However, G [sadrithia] does not make sense here, since it is repeated immediately
afterwards in 4r.04.1 referring to suha/duha as in all other internal parallels (4r.10.2;
in 4r.25.2 and 4v.05.1 this corresponds to drithadhamia/o). The usual counterpart
of (saparaia-) moksa is (samsara-) badhana (4r.25.2, 4v.04.2f.) but the remnants at

the end of line 4r.03.2 do not allow the reconstruction of badhana or even samsara-

dhatu (triple world), tri-parivarta (with its three revolutions), tri-bhava/tri-loka (triple world),
tri-mandala-parisuddhi (threefold perfect purity), tri-marga (triple path), trai-vidya (one with
the three knowledges).

24 Cf. Baums (2009: 398) in the commentary on lines 9-106—107: na yaho na ya bhesadi - na ca
ederahi vijadi - trae ? ? [107] y. s. - ya ta padipaksiasa ya kilesasa samosano (It neither was
nor will it be, nor does it exist now: [...]): “The aksaras frae seem to represent the numeral
‘three’ and may refer to the three times past, present and future, but the expected word for ‘time’
(adhva-) does not seem to follow, so it cannot be ruled out that the reference of the numeral is
the Three Sources or something else entirely. If it is the three times, then the statement of our
commentary would seem to be quite simply that padas c—d of the root verse refer to the three
times and to the concurrence or simultaneity (samosana-) of these with the defilements (kilesa-,
i.e., the Three Sources).”
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badhana. Matters have been complicated further by the fact that in the repetition of
the list («1B», 4r.10.2) this passage is entirely missing.

m 4r.03.2f. trae ca saparaia-moksa haksati
trae [sadrithia] (4r.04.1) ? ?

® 4r.10.2 (%tra)[e] ? + + + 2 [t]i

m 4r.25.2 trina moksana nas[ae]

trina badhanana aharae
m 4v.04.2f. trina samsafra] (4v.05.1) {[ra]}-badhanana nasea

trina moksana [aharea]

«—4r.04.1 «—4r.03.2 «—4r.10.2

Thus, the uncertain reading [sadrithia] in 4r.03.2 seems to be a scribal error to me,
anticipating the following sadrithia suha etc. What is to be expected, is (samsara-)
badhana na haksati. However, this cannot be reconstructed in 4r.10.2, which remains
an unsolvable problem, since (*fra)[e] ? + + + ? [t]i should correspond to the much
longer trae ca saparaia-moksa haksati trae (samsara-) badhana na haksati and the

last aksara before [¢]i does not look like a ksa.

4r.04.1 [kai]a-c[e]d[a]sia [ 41.10.2f. [kaia]-cedasia. The syntactical position of this
compound is unusual because it stands in apposition to sukha / duhkha at the end
of the (na) haksati-string. It seems to be synonymous to sadrithia or drithadhamia,
which is likewise placed in a similar apposition in section «7» (7A2a and 7B2a).

4r.04.1 trae sadrithia suha haksati [kai]a-c[e]d[a]sia
trae ca duha na haksati

4r.10.2f.  sad[r]ithia ca [trae suha] haksati
trae dukha [na] haksati [kaia]-cedasia

4r.05.1 (*sapurusa)-[da]rsana ... (*drugana). Cf. section «7» where the G sapurusa
are associated with (lit. “headed by”) the Buddha and the G asapurusa (= drugana)
with G kama (cf. text notes on p. 178).

«7A2a» 4r.25.1f. trina  maje nisamarthe - ) sapurusana { budhana ) na[sae]
trina asapur[usJana  ma[j](¥e) Y [a](*hara)[e]

«7B2a» 4v.04.1f. trina  maj(*¥e) [...1 Y [kama]-pra[muha]-asapuru[sana nasea
t[rJina budha-pramuha-sapurusana aharea
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In Pali texts, pamukha frequently occurs in the phrase buddhapamukha~ bhikkhu-
sangha~ (PTSD s.v. pamukha), which would specify the satpurusa (P sappurisa) as
being ordained disciples of the Buddha. As stated in the BHSD, the satpurusas are

[...]evidently a lay category, and are mentioned immediately after a list of Bodhisattvas. Accord-
ing to Professor Paul Mus (oral communication, May, 1949), they are a kind of lay equivalent of
the Bodhisattvas, who live the life of grhapatis [...] The term satpurusa may include monks [...].

Lenz (2010: 88f.), too, suggests a ‘worthy man’ to be a “layman who supports the
Buddhist sangha” while referring to Mv III 148.8—15, where satpurusas give [alms]
to beggars (yacanaka) and thereby go to a heavenly abode (svargam upenti sthanam).
Another reference is the Samadhiraja-siitra, which is more explicit:

|.... satpurusasrayah ? yad idam buddhavirahitata
Il.... satpurusasamavadhanam ? yad idam buddhabodhisattvapratyekabuddhasravakasevanata
... asatpurusavarjanata ? yad idam upalambhikanam kusidanam ca vivarjanata

(Vaidya 1961a: 299)
Il.... satpurusasamsevana? yad idam buddhabhinisevita
... asatpurusavivarjanata? yad idam tirthikanam upalambhadrstikanam vivarjanata

(Vaidya 1961a: 300)

In this passage it is clearly said that the safpurusas are buddhas, bodhisattvas,
pratyekabuddhas, or Sravakas; and that the asatpurusas are heretics (upalambhikah
kustdanah; tirthika upalambhadrstikah).” These asatpurusas should be shunned; an
association with them is, in other words, “bad company” (durgana).?® The use of the
term gana may be an allusion to the Jainas,?” or simply a reference to people with
“wrong” spiritual views and goals. In BC4, the asatpurusas are headed by Kama (?,
G [kama]), an expression, which I have not found anywhere else. Regarding this,
there is however a particularly interesting paragraph in a Gandhart manuscript from
the British Library Collection (BL10) that contrasts “worthy” and “unworthy persons”
(Cox 2014: 41).2 Among others, the unworthy person is characterized as having
sensual and cruel thoughts (kama-vitarka, vyapada-vitarka).” Hence, also in BC4 the

expression might allude to persons being dependent on sensuality (or sensual percep-

25 BHSD: opa-/aupa-lambhika is characterized by the heresy of upalambha (cf. s.v. upalambha-
drstika “one who holds the heretical view of reliance on mental perception or imagination”).

26 Cf. P ariya-gana “troup of worthies” (PTSD). Generally, sappurisa is synonym to ariya-purisa.
Likewise, asappurisa is characterized as anariya in Sn-a 479 according to the PTSD.

27 MW s.v. gana “a company, any assemblage or association of men formed for the attainment of
the same aims Mn. Yajii. Hit.; the 9 assemblies of Rishis under the Arhat Maha-vira Jain.”

28 There are also several other Gandhar references to sapurusa/asapurusa, but none with further
definitions of the term.

29 Cf. PTSD s.v. vitakka: “kama®, vihimsa®, vyapada® (sensual, malign, cruel thought) [...]".



134 BC4: Text notes

tion in general). Good persons on the other hand are described in BL10 for example
as the ones endowed with the “good law” (saddharma-samanvagata~) and under-
taking the “virtuous courses of action” (kusala-karmapatha), thus being followers of
the doctrine of the Buddha, just as in BC4.

4r.05.1  budha-pracea ... ? ? [ma-[p[u]rvagama ... ». At the end of compounds
-pratyaya (for °yat) / P -paccaya generally means “due to, based upon, because
of” and is first of all known from the pratityasamutpdada formula, wherein each of
the twelve links is the basis for the next (from avidyapratyayah samskarah up to
Jjaramaranasokaparidevaduhkhadaurmanasyopayasah®®). This list is a naturally con-
ditioned sequence, and analogically it may appear “natural” and inevitable that by
faith in the Buddha and his doctrine (lit. “having the Buddha as condition”) the situ-
ation follows that one only meets “good persons” and has nothing to do with the
“bulk of the bad and the wicked”. Grammatically, it is however more likely that it
is a bahuvrihi in the meaning of “being dependent on the Buddha” or “relying on
the Buddha”, synonym to pramukha (cf. v.04.1-2 [kama]-pra[muha]-asapurufsa]~
... budha-pramuha-sapurusa~) or the following pirva(m)gama (r.05.1 ¢ ? ? [ma-]
pluJrvagama ).

The placement of [maje -] ? ? [ma-[p[u]rvagama (*asapurusa) is not entirely cer-
tain, especially since nothing is missing after (*trae drugana na haksati -) according to
the repetition in «1B1» (r.11.2 trae sapurusa-[d]arsana haksati budha-prac(*e)a trae
druf[gana (*na) [haksati]). However, since it starts with maje, it seems to be another

gloss on drugana, parallel to [kama]-pra[muha]-asapurufsa] in list 2 (v.04.1-2).

4r.05.1 / 1.12.1 sarva-droaca...sarva-sapati. The term daurgatya (“adversity, dis-
tress, misery, woe”’) is opposed to sampatti (“prosperity, welfare, good fortune”, rath-
er than “attainment, accomplishment”) and is used to include “everything which is
good” and “everything which is bad” referring to situations or conditions (cf. chart on
p. 248). The paramount “good condition” finally is the happiness resulting from liber-

ation (moksa-sukha, 4r.12.1).% In Pali (according to the PTSD) sampatti (“fortune”)

30 E.g.Pratityasamutpadadivibhanganirdesa-siitra (ed. Vaidya 1961b: 117-118, tr. Anandajoti 2010).

31 Cf. BC2 [7C".29]: Aiananuvarivato fianapurvagamo “accompanied by knowledge and preceded
by knowledge (jiiananuparivartam jiianapiarvamgamam)”.

32 The happiness of liberation is also called P vimutti-sukha in Pali, designating the state of bliss
experienced after awakening.
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is normally opposed to vipatti (“misfortune”), but an analogous pairing of terms is
not evident in the Gandhari text. In AG-G* 21 and 36 (BL1), sapati (parami) is used
to designate the (highest) fortune which occurs in the last rebirth as a human being
before the final attainment of awakening (in verse 21 the Gilgit parallel has sampada).
Soon after, one becomes free from passion (verse 22, cf. viadaraghale verse 34, 44)
which is succeeded by the attainment of permanent bliss (ayalu suho verse 22, also 12)

and finally the state of calming (nibudi), which is nirvana (verse 16, 48, 87).

4r.05.2 vado nidana ca akuSala pavena kara(*nena ka)rane kuSale puiia-ksae na
haksa[d]i. G karana could be equivalent to either karana “doing, acting” or karana
“reason, cause”. I’ve chosen the latter, because also in BC11 it corresponds to karana
“reason” without exception.

The general statement of this sentence, as well as of the whole text, is quite clear:
Bad (evil/unrighteous) actions are the cause for unwholesome conditions, good actions
are the cause for wholesome conditions and the growth — or at least not the decline — of
merit. The term kusala designates any good deeds, which are conducive to progress
on the spiritual path. The term is applied in a moral sense and thus synonymous with
punya, whereas akusala is “practically equivalent to papa” (PTSD s.v. kusala).

The decay of merit (G puiia-ksae = punya-ksaya~) is elsewhere explained as a
premature death e.g. in the Abhidharmasamuccaya, and also in the Visuddhimagga.®
Likewise, the formulation “When merit is lost, everything is lost” (yada puiiiiakkhayo

hoti sabbametam vinassatiti) is popular in the Pali canon.

33  Abhidh-sam (ed. Pradhan 1950: 39): punyaksayah katamah | akale maranam apunyamaranam

[ yena sattva asvadasamapattyam rajyante | punyaksayac ca hetoh te jivitac cyavante. Cf. tr. by
Boin-Webb (2001: 88): “What is the expiration of merit? It is premature death (akalamarana),
death due to a lack of merit, because beings are attached to a delicious attainment (asvada-
samapatti). They therefore die due to the expiration of merit.”
Vism 229, Vism(W)189: tattha kalamaranam pufiiiakkhayena va ayukkhayena va ubhayakkhayena
va hoti. akalamaranam kammupacchedakakammavasena. tattha yam vijjamandya pi ayusantanaka-
paccayasampattiya kevalam patisandhijanakassa kammassa vipakkavipakatta maranam hoti, idam
puriiiakkhayena maranam nama. “As intended here it is of two kinds, that is to say, timely death and
untimely death. Herein, timely death comes about with the exhaustion of merit or with the exhaus-
tion of a life span or with both. Untimely death comes about through kamma that interrupts [other,
life-producing] kamma. Herein, death through exhaustion of merit is a term for the kind of death
that comes about owing to the result of [former] rebirth-producing kamma’s having finished ripen-
ing although favourable conditions for prolonging the continuity of a life span may be still present”
(Nanamoli 2011: 225). Or Vism 502, Vism(W) 427: jatipaccaya maranam, upakkamamaranam,
sarasamaranam, ayukkhayamaranam, puiifiakkhayamaranan ti pi tass’eva namam. ‘“Death with
birth as its condition, death by violence, death by natural causes, death from exhaustion of the life
span, death from exhaustion of merit, are names for it” (Nanamoli 2011: 514).
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4r.06.2 vaisa[di] | r.08.1 (*va)[i]sadi | r.08.2 vaisadi. Most likely, this should be a
future form of ¥ vac, corresponding to Skt. vaksyati (or caus. vacayisyati?), express-
ing that someone will speak of, describe, or explain something, namely the reasons

(karana) for wholesome / unwholesome effects of (wholesome / unwholesome) deeds.

4r.06.2. [bhavid]. [d]. The first has to be a form of bhavida~ (bhavita~ | P bhavita~;
caus. pp. of ¥ bhit, “developed”).** Since the following aksara does not look like ve,

a caus. gdv. bhavidava~ (bhavayitavya~ | P bhavetabba~) is excluded.
4r.10.2 (*tra)[e] ? + + + ? [t]i. Cf. text notes on ‘4r.03.2f. trae...” (p. 131).

4r.12.1 saksitena. In other Gandhari texts different varieties of expressing “in short,

in brief” for subsequent summaries are used:

m BL9 (Nid-G*1 and 2): sakseve/a = samksepat (Baums 2009)

m BL10: sakseva

m BL15 (SangCm): saksita-nideso, samksita-mamtro (also saksito mamtro) =
samksipta-nirdesah/-mantrah

Exactly the same spelling as in BC4 (saksitena) is given in the Senavarma Inscrip-

tion, in RS19 (r.2 (*saksi)[t](*e)na), BC6, BC11, and similarly in BL4 (saksiteno).

4r.12.2 siha = sneha | P sineha. In other Gandhari documents this is written as Seha
(5§ = OIA sn) or sineha. The question is whether we have to deal with a (relatively
common) vowel change (e to i) in combination with the loss of the diacritic super-

script stroke above the s or simply with the omission of ne. Both varieties are attested:

Seha:

m Se[hamva]yam. Khvs-G 2 = snehanvaya | P snehanvaya (““(as a) consequence of
affection”, Salomon 2000).

® Sehaprahana. BL13v.84 (Nid-G*2), Sehaprahano BL9v.123 (Nid-G*2) =

snehaprahanam | P sinehappahana (“abandoning of affection”, Baums 2009).

34 Cf. BL9 / Baums 2009: 662f.: bhavidaka[yo] “whose body is developed”, bhavidacito “whose
heart is developed”, bhavidatva' “whose self is developed”, bhavida[tva]? “state of being devel-
oped”, bhavidaprariio “whose understanding is developed”, bhavidamaga- “having developed the
path”, (*bha)vidiidrio “whose senses are developed”.
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stha/ sineha:

m [si]ho aviprahino. Shahbazgarhi Rock Edict 13 (H). Hultzsch (1925: 67 fn. 18):
“Read sineho; [ne]ho Biihler”, gandhari.org: [si]{*ne)ho aviprahino.

® si/nelhe avipahin[e]. Mansehra Rock Edict 13 (H).

® uchina sineha atvano. Dhp-GX 299.

Although BC4 is principally closer to the manuscripts of the BL in which generally

Seha is applied, I tend to the second explanation, in which the ne has been forgotten

like in the Shahbazgarhi rock edict.

4r.12.2 gaga-nadi-valia-sama. This expression is common in Mahayana texts to in-
dicate an incalculable number (the phrase is not used in the Pali canon?).3¢ There are
two possibilities for the last member of the compound: It is either -sama or -upama.’
The combination with upama is more frequent (ganganadivalukopama), especially in
paramita texts.*® Furthermore, it is either valika or valuka. In Pali and BHS both forms
occur,” but valuka is the more common variant; manuscripts often vary between °ika
and °uka (BHSD). In GandharT texts (SC5 / PP-G*, BC2%) it is always G -valia-

s/sama and it may be asked if -valika-sama is an earlier form. The following Sanskrit

35 The only reference to the “sands in the Ganges” is SN IV 376 and 378 (Avyakata-samyuttam)
where it is used in response to the question, if the Tathagata exists after death or not. It is said
that there is no “accountant or calculator or mathematician who can count the grains of sand in
the river Ganges” (atthi te koci ganako va muddiko va sankhayako va yo pahoti gangaya valukam
ganetum ettaka valuka iti va ettakani valukasatani iti va ettakani valukasahassani iti va ettakani
valukasatasahassaniti va ti | no hetam ayye). Likewise, one cannot count the water in the great
ocean, because it is “deep, immeasurable, hard to fathom”. Just as that, the Tathagata is hard to
fathom because he is liberated from reckoning in terms of form and consciousness (credits go to
Vincent Tournier for the reference). It is also not known from Jaina texts according to Christine
Chojnacki (both personal communication during the Gandhart workshop at Lausanne in June
2013). In the Turfan manuscripts once garigavaluka is used in relation to punya (MPS 31 =CT 37,
Waldschmidt 1967: 148).

36 Cf. MPPS I 449-452 for the discussion of why this simile is used.

37 Similarly also gangavalu/ike is used in: Bodhipathapradipa, Bodhicaryavatarapaifijika, Ratna-
gotravibhaga, Dasabhuimika-siitra, Karunapundarika-sutra, KaSyapaparivarta-siitra, Lalitavistara,
Ratnaketuparivarta, Saddharmapundarika-sutra.

38 Astadasasahasrika PP; Saratama of Ratnakara$anti; Paficavims$atisahasrika PP; Satasahasrika
PP; Saddharmapundarika-stitra; Sarvatathagatatattvasangraha.

39  See Johnston 1950: ix and Hoernle 1916: 209 according to Bailey 1961: 69.

40 PP-G (5-30:) gaganatilsicl-valia-sa (5-31:) + + + + + + (Falk/Karashima 2013: 122). Later in
the manuscript, the last part of the compound is extant, but the first missing: (5-47:) + + + +
samesu logadhadusu (Falk/Karashima 2013: 154). For the former the Sanskrit parallel (ASP, ed.
Vaidya 1960a: 58) is: ganganadivalukopamesu. But “Cf. the Brahmi ms (Sander 2000b: 9, 38)
-valikasamam [-valikasamam kalpam tistata/tistamto” (Falk/Karashima 2013: 122 fn.27).

41 InBC2-valia-sama is used in reference to “innumerous” lokadhatus that are filled with pratyeka-
buddhas, who are to be venerated for “innumerous” kalpas. On other occasions a high number is
expressed by trisahasa-mahasahasa-logadhadu.
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texts use valika in combination with sama (the underlining marks those which have
both valika and valuka, the superscript “ marks those, in which the phrase refers to
lokadhatus):

ganganadivalikasama~: Abhidharmasamuccayabhasya”, Dasabhuimika-stitra®™),

Gandavyuha-sutra, Karunapundarika-sutra®™, Lalitavistara, Saddharmapundarika

-sitra®, Vinayavini§caya Upalipariprccha, Aryasarvabuddhavisayavatara-

jhanalokalamkara, “Fragments of prajiiaparamita texts”*> @, Siksasamuccaya,

Sukhavativyuha, Vimalakirtinirde§a®™.*?

Besides lokadhdatus other nouns that are specified by being “countless like the sand
of the Ganges” are places like buddhaksetra etc., beings like buddha, tathagata,
sattva, bodhisattva, atmabhava etc., time periods like (maha)kalpa, objects like
stilpa, puspa-puta etc. Most frequently, it is about filling countless lokadhdatus with
valuable objects in order to accumulate merit. Unfortunately, in BC4 the words
which specify what is happening in or with the lokadhatus are hardly legible and
the only kind of parallel so far, T 1485, merely contains the Chinese word for
ganganadivalika without a reference to lokadhatus. Therefore, the context can only
be speculated on here. Hence, the G lo(g)adhadu might simply be a localization
(loc. sg. should be -dhadue),* but only in the first occurrence an -e-ending might
be reconstructed. In the second, the remaining traces do not match to an e, and in
the third and fourth the ending is clearly -dhadu. Most probably the G lo(g)adhadu
are either world systems to be crossed (in the acc. sg./pl. -dhadu®, cf. text notes
on [ta]rania/ta{[ra]Ynufia]), or they are used as a reference to sukha/duhkha in

innumerable lokadhdatus.

42  Two Fragments of prajiiaparamita texts: (1) AstaK, A fol. 97 = Konow 1942, Astadasasahasrika
PP; (2) Praj(Ul), D fol. 748 = Konow 1942, unidentified text.

43 Those using ganganadivalukasama~ are: Adhyardhasatika PP, Bodhicaryavatarapanjika,
Bhaisajyaguruvaidiiryaprabharaja-sitra, EkadaSamukha, Gandavytha-sutra, Karunapundarika-
sutra, Karandavytha, Kasyapaparivarta®, Saddharmalankavatara-sutra, Ratnaketuparivarta,
Sukhavativytuha, Suvarnaprabhasa-stutra®™, Saddharmapundarika-siitra®, Sarvatathagatadhisthana-
vytha-sutra, Vajracchedika®, Saptasatika Prajnaparamita, VimalakirtinirdeSa, Satyasiddhisastra,
Mahasitavati Vidyarajii, Paficavimgatisghasrika PPV, Santideva: Siksasamuccaya, Sarvatathagata-
tattvasamgraha.

44  Cf. e.g. BC2 [6C.22]: imasvi trisahas{e}e mahasahasae logadhadue. However, in the PP-G the
ending is once simply -dhadu for Skt. -dhatau (5-30), then again -dhadue (5-42 for Skt. -dhatusu).
In the same manuscript the loc. pl. is -dhadusu (5-31, 5-47); cf. Falk/Karashima 2013: 122, 154).

45 Cf. BC2 [7Fv.54-55]: ya ca bhate bhagava bosisatva mahasatva ima trisa(*hasamahasa)[ha]sa
logadhadu ¢ sarvaradanaparipuro dano dadea “If, venerable Blessed One, a bodhisattva maha-
sattva, would give away as a gift this three-thousandfold, many thousandfold world system filled
with all kinds of jewels...”.
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4r.13.1 [ta]rania [ v.13.2 ta{[ra]Ynufia]. Because the first two sentences in section
«2» are composed similarly, these words should be identical and thus the reading
of [ta] in the first occurrence is based on the second occurrence. G tarania could
be taraniya~ in Sanskrit (“to be crossed”, i.e. “lived through, passed, traversed”,
similar to atikranta~ | P atikkanta~ = abhikkanta~). Parallel to that, G vitrea might
be corresponding to *vitarya~ “to be gone through”.*® Since all these occurrences
are followed by G saki, they could also be some kind of infinitives, though this is

phonologically doubtful, see below.

4r.13.11. [saki] (4x). G saki corresponds to sakya (Vedic sakyat) / P sakka (cf. Pischel
1900: 328 §465) “it is possible, one can/could (with inf.)” or Sakya / P sakka “able,
possible, capable of”.*” In the Niya documents saki is regularly combined with an
infinitive ending in -fum: na ~ kartu #91, na ~ #368, na ~ kartu #399, although the
infinitive more frequently used is -anaya (cf. Burrow 1937 §103). This infinitive is
also attested in Shahbazgarhi XIII [L] sako ksamanaye, parallel to Girnar XIII sakam
chamitave and Erragudi khamitave. Although these examples suggest that the corre-
sponding infinitive has to follow saki, it can also precede it. Thus, in BC4 it might be
understood as “being capable of crossing / going through” (G tarania / taranuia, vitrea)
rather than “being capable of clinging / letting go” (G uadiana, pariceana). Among
the several possible infinitive endings in Pali or Gandhari, such as -(i)tum, -(i)tave,
-(tum)je/ye, -dye/ayd, or -anaya (cf. von Hiniiber 2001 §497), the Gandhari words
could also correspond to *tar-anaya and *vitar-aya respectively, instead of being

gerundives.

4r.13.1 uadiana [ v.14.1 paricea[na]. Although both words could be taken as nouns
in the gen. pl. (uadiana = upadikanam for upadhikanam “having a substrate of being,
showing attachment / leading to rebirth”; and pariceana = parityaganam*), a more

likely etymological reconstruction is uadiana < upadiyana as a pres. part. atmanepada

46 It has also been suggested that vitrea derives from vitark “consider” (vitarkya > *vitarka >
*vitraka > vitrea (7)). In other attestations, however, the -k- is retained, as for example in BL10
kamavitrakam pi vitraket[i] or BL15 vi[tr]aka vi[tr]akaya si.

47  For the phonological development of saki < Sakyd cf. e.g. G Sakimuni besides G Sakamuni <
Sakyamuni and analogously G avasi < avasyam in BC11.

48 In other Gandharl documents parityaga is spelled paricai (Dhp-G¥ 178) or oparicago (‘Taxila
Silver Scroll’).
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ending in -ana, meaning “grasping/clinging [to the world/to rebirth]”.** Based on
that, G pariceana would be parityajana (“letting go/abandoning”). The single aksara
after the second occurrence of paricea[na] now transliterated as [ga] (it could also be

an e) is obscure.

4r.13.2 [k]o varedi [pa] ? [pe] | 1.14.1 ko varedi ta [a r]o. In the first occurrence
maybe ko varedi pana can be reconstructed, but the following character is unclear.
Most likely it resembles pe (cf. the examples from BC2 in the figures below). Since

the subsequent repetition of ko varedi ... (r.14.1) is not identical, it is of no help here.

~ .. g Fa
BC4r.13.2 [k]o varedi [pa] ? [pe] Examples of pe in BC2.

Concerning G varedi, it can have two different meanings: (1) Yvr “cover, restrain,
keep back™, caus. varayati, or (2) ¥ vr “choose”, caus. varayati (“ep. also varayati”
MW).5% Edgerton (BHSD) lists varayati with vareti, varayati as v.l. (My 11.442.2,
prose) and translates as “shares, hands out in turn (as gifts), distributes” although
uncertain. In other Buddhist texts it is most often varayati, thus probably rather “who
restrains” (also in the Niya documents it is used in this meaning, e.g. #399 “prevent”).
In BC4, “choose” in the sense of “who would choose clinging / who would choose
something other than letting go?”” would make sense, but since the context is not clear,

both options are given in the translation.

4r.14.1 [pa](*ri)cata. Presumably only one character after [pa] has to be added, lead-
ing to paricata = parityakta~. Since an absolutive would be more common, perhaps
paricaita should be read (“having let go”). Alternatively, [a/cata might be taken into
consideration. This word also occurs in the Senavarman inscription, and O. v. Hiniiber
(2003: 37) translates G acata~ = atyanta~ as “géinzlich, vollkommen, schlieflich”.
Likewise, in BC4 it could express that the grasping and clinging to existence has

“finally” and “completely” come to an end.

49 Cf. Geiger/Norman 2000: 183 §192 and Pischel 1900: 383 §562. PTSD s.v. upadiyati lists
upadiyamana, S 111 73 and Sn-a 409, and upadiyana (°adiyano), Sn 470 and Dhp 20. The latter
corresponds to G anuvad(iJanu in the Dhp-G¥ (Dhp 20 anupadiyano idha va huram va).

50 E.g.Bca-p 6.32 ... kah kim varayatiti cet ... ko varayati ... (“Who would restrain what?”, Geshe
Kelsang Gyatso 2002: 74, “Who is there to restrain what (anger)?”, Batchelor 1979: 58).
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4r.14.2 uadi [ u[a]dana | anufva]dana. Several words in this section, namely uadiana
(upadiyana), uadi (upadi), ula]dana (upadana), anu[valdana (anupadana), all go
back to the root upa-a v da “to grasp at, to cling to”. In Pali, upadi is normally only
used in compounds for upadana or synonymous to upadhi, esp. in the P compound
sa-lan-upadi-sesa = sa-lan-upadhi-sesa “with(out) fuel remaining” (G an-uadi-sesa,
cf. Nid-G'2, Baums 2009).>! P upadhi is thus rather the “substrate or foundation
[for rebirth]”, but also translated as a synonym to upadana as “attachment, clinging
[to rebirth]”.>? The basis (upadhi) of clinging to existence (upddana) is most often
explained as the group of five aggregates (skandhas | P kkhandhas), but also as de-
filements, sensual pleasures, or volitional formations.?® All of which are origins of
suffering.>* In BC4, the suffering is “without clinging [to it]” (anupadana) and thus it
is without foundation for new suffering. In summary, this paragraph states that there
is no fuel left, no foundation for rebirth and nothing by which one experiences a
next birth, if one had let go of the clinging to the elements of the lokadhatu. Or more
precisely, if one had let go of the desire (¢trsna) for them, which is the cause for the
grasping to existence, in turn causing new births. Doing so, every misery or distress
will be without a cause for another one, and liberation will be attained. Exactly this
is the mechanism of vipassana meditation, where one practices to just “see” without
reacting to sensations, because it is the reactions that add fuel to the fire of body and

mind. When one stops reacting, the fire will burn out, and one reaches the nirvana.

4r.14.2 moksa-sapati. Translated as “fortune of liberation” in accordance with the
general translation of G sapati. Standing alone I would prefer “the attainment of

liberation”. However, the expected delighted status of being liberated seems to be

51 BHSD s.v. upadhi: “Acc. to Childers upadi means the khandhas alone, while upadhi includes
also kilesa (with which PTSD makes it ‘almost synonymous’), kama, and kamma; [...] [blut it
seems that even in Pali, upadhi and upadi are not always clearly distinguished.”

52 But cf. also the SWTF s.v. upadhi, where it is differentiated from upadana in the compound
upadhy-upadana “Besitz-Beanspruchen und Ergreifen” (elsewhere upadhi is translated as
“Daseinssubstrat/Grundlage irdischer Existenz” besides “Héngen an Besitz”, obviously follow-
ing Schmithausen, e.g. 1969, “Grundlagen [irdischer Existenz]”; in 1987: 270 n. 130 he trans-
lates nirupadhisesa | P anupadisesa- as “where no possessions [i.e. skandhas] remain”). In my
translation I am following Cone 2001—, s.v. upadhi: “BHS worldly possessions or belongings
[...]; attachment to such possessions (forming a basis for rebirth)”.

53  According to the CPD upadhi is equated with “tanha, adana, upadana, asava, kamma, in later
systematization particularly with kama, khandha, kilesa, abhisankhara’.

54 Cf. e.g. SN II 108: yam kho idam anekavidham nanappakarakam dukkham loke uppajjati
jaramaranam || idam kho dukkham upadhinidanam upadhisamudayam upadhijatikam upadhi-
pabhavam || upadhismim sati jaramaranam hoti upadhismim asati jaramaranam na hotiti ||
For a translation and comments cf. Bodhi 2000: 604, 780.
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stressed. The moksa-sampatti | P mokkha-sampatti may be equivalent to P brahma-/
nibbana-sampatti since a commentary to the Anguttara-nikaya gives manussa-deva-
brahma-sampattiyo as a synonym to manussa-deva-mokkha-sampattiyo® and the
PTSD (s.v. sampatti) lists another threefold explanation for sampatti as manussa®,
devaloka®, nibbana® (Ja 1 105; Mil 96; Dh-a III 183).%°

4r.15.1 t[r]i-bosale] ta asamkhe[dehi] ka[rp]e[h]i [pra]iia//|. The usage of bodha
instead of bodhi is not unfamiliar in Buddhist texts (most of all in BHS and Pali)
and especially in the dat. sg. In Gandhari texts bosa seems to be equally common
as bosi, as for example the PP-G has bosa as well as bosi (e.g. in 5-54; Falk/Kara-
shima 2013: 162) and in BC2 bosae/bosae is mentioned besides bosie. In BC4, the
aksara before bosae looks like tri. The term tri-bodhi is also mentioned in other
Buddhist texts, where it is often not explicitly explained, but instead its meaning is
presupposed and taken for granted.’” Maybe the earliest written evidence is extant
in a fragment from Soruq on the northern silk road containing Buddhist stotras:

prajiiavimuktas traividyah sadabhijiia maharddhikah |
tribodhiprasthitas carya iha samghe vasanti te || 20/21%

Die durch Einsicht Befreiten, die des dreifachen Wissens Kundigen®, die die sechs
(iibernatiirlichen) Fahigkeiten besitzen, die groen Zauberméchtigen und die Edlen®,
die auf dem Weg zu der dreifachen Erleuchtung sind, die befinden sich hier im Orden.

Fn. to tribodhi: “Der Ausdruck tribodhi scheint im Pali nicht vorzukommen; vgl. aber die chin.
Uberlieferung (Fa-hsien) bei Waldschmidt, a. a. O. S. 32. Inhaltlich muB es sich um die drei
Dinge handeln, die dem Buddha bei der Erleuchtung bewuft werden; die Bedeutung ist also von
der des Wortes traividya kaum unterschieden.”

55 tissannam sampattina ‘nti anussavavasena manussadevamokkhasampattiyo sandhaya vadati,
manussadevabrahmasampattiyo va, anguttaranikaye ekakanipata-tika (N° I 149 or B¢ I 163 ac-
cording to CSCD).

56 There are other lists which subdivide sampatti as sila®, samadhi®, paiia® or fourfold as gati®,
upadhi®, kala®, payoga® or sixfold or ninefold, cf. PTSD s.v. sampatti.

57 Also in the Dharmasamuccaya the tribodhis are mentioned without giving an explanation of what
is meant: Dha-sam 14.11 triratne (na) pramadyanti tribodhivasagas ca ye /[ tridrstivarjaka ye tu
tesam duhkham na vidyate (“Those who enjoy the three ratnas, who are in the power of the three
enlightenments, who are avoiding the three (wrong) views, for those there is no suffering.”). Cf.
Lin (1973: 66ft.) for a different Sanskrit text with more variant readings in another manuscript.

58 SHT 434/1, 1.3 (the reading is based on GRETIL, input by Jens-Uwe Hartmann, August 2002).
The transliteration by Schlingloff (1955: 94) is slighty different in reading canya instead of carya.

59  Fn. to traividyah: “Das dreifache Wissen der Buddhisten, Wissen um friihere Daseinsformen, um
die Schicksale der Wesen, um die Erlosung, wird in Ang. Nik. I, 163—166 (P.T.S.) bewuflt dem
dreifachen Wissen der Brahmanen, den drei Veden, entgegengesetzt.”

60 Corresponding to carya instead of canya (“andere”) in the translation by Schlingloff (1955: 94).
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Instead of referring to three knowledges, as assumed by Schlingloff, the term tribodhi
might be interpreted as relating to the three different ways to/ levels of awakening,
namely that of a §ravaka, pratyekabuddha, or samyaksambuddha, although some-
times slightly different terms are used and the “fully awakened buddha” is later re-
placed by a (Mahayana) bodhisattva.®! In other so far known Gandhari texts the term
tribodhi itself is not contained. However, the three ways to different kinds of awaken-
ing are indirectly mentioned in BC2 by savaga-/praceabudha-/samasabudha-yania
“beings on the ... path” or also -yanena “by the ... path”.%> The three groups are also
referred to in Kharostht inscriptions of the early first centuries, almost exclusively
with reference to the Apracas and Odis.®

The context of these words in BC4 could be that for the sake of the three forms
of awakening (tribodhi) the prajnaparamita — G [pra]iia/[/ to be reconstructed to
[pra]iia(*paramida) — should be practiced for innumerable eons. Regarding the long
time of practice cf. for example the “Treatise on Paramis From the Commentary on
the Cariyapitaka” (Bodhi 1996): “(xiv) How much time is required to accomplish
them [the paramis]? As a minimum, four incalculables (asarikheyya) and a hundred
thousand great acons (mahdakappa); as a middle figure, eight incalculables and a hun-

dred thousand great aeons; and as a maximum, sixteen incalculables and a hundred

61 E.g. Saptasatika, ASP, PvsP, Sata, Suvikranta, Pras: §ravaka, pratyekabuddha, samyaksambuddha.
Saddhp(W) according to Rawlinson (1977: 12): §ravaka, pratyekabuddha, bodhisattva. In the
translation of Kumarajiva (Kubo/Yuyama 2007) both triads are contained, i.e. buddha (e.g. Kubo/
Yuyama 2007: 60) or bodhisattva as third category (sometimes also all four are named). Vasubandhu
in Abhidh-k-bh 383: pudgalabhedena tisro bodhaya utpadyante | Sravakabodhih pratyekabodhir
anuttara samyaksambodhir iti, but in his Saddharmapundarikastitropadesa: sravakayana, pratyeka-
buddhayana and bodhisattvayana — besides mahayana, buddhayana, and next to general ekayana/
ekamahayana (Abott 1985). Thus, the term bodhisattva instead of samyaksambuddha might have
been introduced during the 3" c. CE without replacing the other threefold division entirely (cf. e.g.
Nor-bu o-rgyan 2009: §ravaka, pratyekabuddha, or samyaksambuddha citing Mngon pa, Khu pa,
sha 235 ba 7, i.e. Abhidharmakos$a$astrakarikabhasya of Vinitabhadra, i.e. relating to the early 6™
century (thanks to Johannes Schneider for the reference)). But a more detailed study is needed here.
Cf. Rawlison 1977: 11f. for the three yanas and their interpretation.

62 Cf.alsoanother passage in BC2 [2D".5-7]: (*sava)[ga]dharma - praceabudhadharma - bosisatva-
dharma - tasagadadharma - so ya pragasea savagayano praceabudha(*yano) samasabudhayano
so ya savagayanio savagaya{*neyna ovadea vinea pradithavea - praceabudhayanio (*pracea)
budhayanena ovadea vinea pradithavea - samasabudhayanio samasabudhayanena [ovadea]
(*vine)[a] pradithavea. For yana as path or vehicle cf. Walser 2007 (2009). According to Skilling
(2004: 142f. fn. 7) the term yana is only used by the advocates of the bodhisattva path, the others
“refer rather to sravaka-bodhi, pratyeka-bodhi, and samyak-sambodhi’.

63 CKI 247, 257, 334, 401 (to be dated ca. 30—60 CE). Other inscriptions with reference to the
Apracas or Odis name arhats, pratyekabuddhas and samyaksambuddhas (e.g. CKI 265, 255, 257,
358). CKI 257 (Satruleka Casket, Azes 77) combines arhats and §ravakas: sarvabudha pujayita
sarvapracegasabudharahamtasavaka pujayita. In the inscriptions of the Kusanas this phrase is
often missing and replaced by sarvasatvana, although two inscriptions name arhats, pratyeka-
buddhas and samyaksambuddhas besides the usual ‘sarvasatvana’ (CKI 60, 178).
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thousand great aecons.”®* For the connection of the attainment of the prajnaparamita
with the three forms of awakening cf. the Paficavims$atisahasrika (PvsP) and the
Prasannapada with reference to the Astasahasrika.® In every case the prajiiaparamita
has to be learnt in order to arrive at the three kinds of bodhi. However, the subject
(agens) of the sentence in BC4 is missing. Thus instead of including everyone on the
path to his respective awakening, it could also refer to “other bodhisattvas” men-
tioned later on in section «4» to the effect that those have to train themselves for a
very long time until they finally obtain the prajnaparamita (i.e. the anuttarajiiana =
bodhi) which marks the end of the spiritual path. Opposed to this, the practitioner of
the way proposed in this manuscript would reap the fruits of his efforts much more
quickly, from the first intention to awakening till the attainment of it in only one
lifetime.® Of course, one should keep in mind that the accumulation of merit which
finally leads to the readiness for buddhahood (the attainment of the prajiiaparamita)

extends over a long period of many incalculable kalpas.

64 Bodhi (1996) explains in a footnote: “The duration of a great aeon is indicated in the texts only
by means of similes; e.g., if there were a mountain crag of solid granite a yojana (7 miles) high
and a yojana round, and a man passing it once every hundred years were to stroke it once with a
silk handkerchief, by this means it would take less time for him to wear away the mountain than
it takes for an aeon to elapse. An ‘incalculable’ means an incalculable number of great aeons;
it must be distinguished from the four incalculables which make up each great aeon, the four
periods of expansion, evolution, contraction, and dissolution.”

65 PvsP (Kimura 1986: 97f.): ye ’pi te dasadisi loke ’samkhyeyesu lokadhatusu sravaka, ye ca
pratyekabuddhas tisthanti dhriyante yapayanti te ’pimam eva prajiiaparamitam agamya sravaka-
bodhipratyekabodhipraptas. tat kasya hetos? tatha hy atra prajiiaparamitayam trini yanani
vistarenopadistani, tani punar animittayogenanutpadanirodhayogenasamklesavyavadanayogena
Cf. also the LPG (fol. 12v1-2, Zacchetti 2005: 185f. and 304 fn. 465): punar aparam Saradvati-
putra yavanto dasadigloke sarvalokadhatusu satvas tan sarvam sravakapratyekabuddhayanena
ca parinirvapayitukamena bodhisatvena mahdasatvena prajiiaparamitayam Siksitavyam®,

Pras (ed. Vaidya 1960c: 151): ata evoktam bhagavata aryastasahasrikayam bhagavatyam
Sravakabodhim abhisamboddhukramena subhiite asyam eva prajiiaparamitayam Siksitavyam |
pratyekabodhim abhisamboddhukamena subhiite asyam eva prajiiaparamitayam Siksitavyam |
anuttaram samyaksambodhim abhisamboddhukamena subhiite bodhisattvena mahdasattvena
asyam eva prajiiaparamitayam Siksitavyam ity adi.

Sparham (2006: 199f.), translating the Abhisamayalankaraloka of Haribhadra, apparently also
referring to the ASP: “...[when the Lord says to Subhiiti: ‘Make clear the perfection of wisdom’],
you know it is all three. But it is not only [the perfection of wisdom] of those [Bodhisattvas],
otherwise she would not govern the three enlightenments [of Listeners, Pratyekabuddhas, and
Bodhisattvas], because [the first two enlightenments] would not be included with her. Therefore
it will say right here [Eight Thousand 6], whether one wants to train on the level of a Listener, ...
one should listen to this Perfection of Wisdom because she teaches the total sequence of attain-
ments that brings people to their ultimate goal.”

66 Cf. Groner 1992 in respect to the Japanese Tendai (T ien-t’ai) school about the “Shortening of
the Path” (passim, but especially pp. 448—452, p. 450 with reference to the [Da cheng] qi xin lun
(KSR #E/Z58m, “The Awakening of Faith According to the Mahayana”).
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4r.15.2 sudinoamo = Skt. svapnopama~. The equivalence of G sudino to Skt. svapna
is confirmed by a similar writing in BC2 where parallels support the translation.
There, G puruso sudinataragada corresponds to “a person in his dream” (purusah
svapnantaragatah, Cruijsen 2012). For the phonological development of svapna~ /
P supina~ > G sudino (p > *v > d) compare vihamgama~ | P vihangama~ > G diha-
ghama~ with a similar development v > d (Allon 2001: 78, 330). Another example
would be chavi | P chavi > G chadi (cf. Glass 2007: 118, 155f.). Thus probably:
svapna > supina > suvina > sudina. The form supina occurs for example in the Gilgit
manuscript of the Vajracchedika Prajfiaparamita (ed. Schopen 1989: 107, but cf. also
BSHD). In Prakrit (Ardhamagadhi, Jaina-Maharastr1) sumina is attested along with
suvina or even sivina (cf. Pischel 1900: §§ 133, 177, 248).57

Regarding content, svapna is common in Buddhist texts dealing with siznyata and
is used to express the dreamlike character of all entities (cf. e.g. Samadh 22.6, MPPS
IV 1968f., or ASP 20¢®). To understand reality as it really is, i.e. empty, is to wake up
(V budh). Interestingly, there is a distinction between soppa and supina in Pali (both
svapna in Sanskrit). Whilst soppa denotes a dream while sleeping, supina stands for
a dreamlike, oneiric vision (Pinault 2009: 243, cf. also Hanneder 2009: 66—67).

4r.15.2 maha = mahi (?), cf. 4r.17.1 mahi i(*se)[mi]. In the Niya documents mabhi is,
according to Burrow 1937: 32 §78, equivalent to mahyam and used as gen. or dat. sg.
of the first person. The usage of the personal pronouns seems not to have been very
strict in the Niya documents, since for example mama is used as nom. or acc. and the
instr. maya is once used as a gen. (see Burrow 1937: 13 §37 for references). Like-
wise, in the AG-G® (RS14) mahi[a] is to be understood as gen.,” although normally
represented by me which at the same time can be an instr. sg. (Salomon 2008a: 346).

Therefore, it may be reasonable to interpret maha/mahi here as instr. sg. (“received

67 Inthe Niya document #157 sumimna is written (ahu sumimna trithemi “I saw a dream”, and puna
arikungeya sumimna tritha “Again the ari Kungeya saw a dream ...”, Burrow 1940). Cf. Brough
1962: 88f. § 36 (also Allon 2001: 85) for the alternation of m/v (m for original v seems to be
preferred in the Dhp-GX, which might apply here as well).

68 “Like a magical illusion are those beings, like a dream. [...] All objective facts also are like a
magical illusion, like a dream. The various classes of saints, from Streamwinner to Buddhahood,
also are like a magical illusion, like a dream. [...] Even Nirvana, I say, is like a magical illusion,
is like a dream”. Cf. also: “For all dharmas are situated in emptiness, and from that situation they
do not depart. They are situated in the signless, the wishless, the ineffective, in non-production,
no-birth, in the absence of positivity, in dream and self, in the boundless, in the calm quiet, in
Nirvana, in the Unrecoverable; they have not come, nor gone, situated in immobility” (Conze
1973b).

69  Also mahiya as gen. sg. in the ‘Wardak inscriptions’ (CKI 159, CKI 509).
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by me”’) although it is not otherwise attested and should rather be dat. sg. according

to its mere form.”

4r.15.2 isemi (“here”, adv.) is so far only known from the Niya documents where it
is frequently used (cf. Burrow 1937 §91). Other edited Gandhari manuscripts use iha
or ise. Similar cases of “double inflection” can also be observed in the Senior manu-

scripts (e.g. tatraspi, SR20).™

4r.15.2 jadi. Maybe loc. sg. (= jatyam [ P jatiya, -yam) congruent with isemi, although
in other Gandhart documents this is usually rendered -ie (e.g. savastie, Allon 2001:
111; cf. also Baums 2009: 219f. for examples ending in -ie and also -ia). Alterna-
tively, it could be taken as acc. sg. (= jatim / P jatim) whether used for loc. (cf. e.g.
Duroiselle 1997: 156 § 598 or BHSG §7.23), or to express a duration of time (“dur-

ing this lifetime”).

4r.15.2 padhama-c[iJtupalde cavr|ud[e] praiia-paramida ca padiladha. The prathama-
cittotpada is the “first arousing of the thought / aspiration / intention [to attain awaken-
ing]” or the “initial resolve / resolution [to strive for perfect awakening]”.”> Cf. BC2:
anutarae samasabosae - cito upadema; cito upadido; PP-G: anutarae samasambosae
cito upadeamsu (Falk/Karashima 2013: 150ff.). This resolve marks the beginning of
the bodhisattva career, the end of which is achieved with awakening — for the sake of
other beings —, expressed by “the attainment of the prajiiaparamita or “sitting on the
seat of awakening”. In Sanskrit PP texts the duration of progressing on the bodhisattva
path is paraphrased as prathamacittotpadam updadaya yavad bodhimandanisannae

(“from the arising of the first resolution till the sitting on the seat of awakening”).”

70  Cf. also the use of mama krtam for maya krtam in the ASokan edicts due to “different shades of
meaning” (Caillat 1986: 489 = Caillat 2011: 211).

71 Thanks to Joe Marino for pointing this out.
72 For different kinds of cittotpada cf. Wangchuk 2007: 149ff.

73  E.g. LPG, fol. 239a (ed. Conze 1962: 96), fol. 240a (ed. Conze 1962: 98, 99), fol. 249b (ed.
Conze 1962: 135). Similarly: prathamacittotpadam upadaya yavad bodhimandanisadanat (PvsP,
ed. Kimura 1992: 97, and LPG, fol. 274a, parivarta 72, ed. Conze 1974: 27). Also Kasyapa-
parivarta (KP-SI P/2, fol. 21r.3f., ed. Vorobyova-Desyatovskaya 2002): prathamacittotpadiko
bodhisatvo yavad bodhimandanisadand tavat sarvasatvopajivyo nirvikaro (ni)spratikaro bhavati.
For reaching the buddhahood on the seat of awakening cf. LPG, fol. 239b, parivarta 62 (ed.
Conze 1962: 97f., tr. Conze 1975: 496: “[...] he [the Bodhisattva] does not realise that Dharma-
hood until he is seated on the terrace of enlightenment, and there wins the knowledge of all
modes, immediately thereafter to turn the wheel of Dharma.”



BC4: Text notes 147

The attainment of the prajiiaparamita (or synonymous the anuttarasamyaksambodhi,
the sarvakarajiiata, the anuttarajiiana, i.e. the realization of emptiness)’ on the seat
of awakening is often expressed with the verb prati ¥ labh, e.g.:”
LPG, fol. 17r (ed. Zacchetti 2005: 387):

kecit puna(h) Saradvatiputra bodhisatva mahdsatva gambhira prajiiaparamitapratilabdhd
Gv (ed. Vaidya 1960b: 220):

dusprajiianam sattvanam prajiiaparamitapratilabhaya dharmam desayami
KpS (ed. Yamada 1968: 400):

evamriipam tasya tathagatasya purvam prathamacittotpaditanuttarajiianapratilabhaya
pranidhanam babhiiva

After the first resolve to attain perfect awakening, a bodhisattva courses in/practices
the six paramitas’ and develops other qualities.”

Regarding [ca vr]ud[e] in BC4, it is not entirely clear what is put between the
“first thought of awakening” (citfotpada) and the “attainment of the prajiiaparamita”
(see fig.). It is certainly not upaddaya which would be expected accord-

ing to the aforementioned phrases. Based on a suggestion by Vincent

Tournier® the obscure word could refer to the verbal uttering of a

74 For anuttaram samyaksambodhim cf. e.g. LPG, fol. 297a, parivarta 77 (ed. Conze 1962: 102, tr.
Conze 1975: 618). Also cf. Zacchetti 2005: 339-354 §3.20-57, for the practice of prajiiaparamita
equated to the practice of emptiness.

75 Cf.also LPG, fol. 296b, parivarta 77 (ed. Conze 1974: 100f., VIII 5,13): tat kasya hetoh? tatha hi
maya prathamacittotpadam updadaya nanyam cittam pratilabdham anyatra anuttarasya samyak-
sambodheh. Likewise, PvsP (ed. Kimura 2006: 122): tat kasya hetoh ? tatha hi tena bodhisattvena
mahdsattvena prathamacittotpadam updaddaya nanyatra cittam pratilabdham anyatranuttarayah
samyaksambodheh.

76  Cf. LPG, fol. 260b—261a, parivarta 69 (ed. Conze 1962: 183, tr. Conze 1975: 541) bodhisattvo
mahdsattvo prathamacittotpadam updadaya satsu paramitasu carann astau bhiamiii jiianena ca
darsanena ca atikramati... (“the Bodhisattva [...] beginning with the first thought of enlighten-
ment, coursing in the six perfections, transcends the eight stages (of the Disciples and Pratyeka-
buddhas) with his cognition and vision.”). And also LPG, fol. 293b, parivarta 72 (ed. Conze 1962:
91, tr. Conze 1975: 610): “(VIII 5,12) What is the enlightenment-path of a Bodhisattva, coursing
in which he should mature beings and purify the Buddha-field? The Lord: Here the Bodhisattva,
from the first thought of enlightenment onwards, courses in the six perfections, etc. to : in the
eighteen special Buddhadharmas, and both matures beings and purified the Buddha-field.”

For “practising the six paramitas from the time of his initial production of the thought [of awaken-
ing] until he seats at Bodhi-tree” cf. Zacchetti 2005: 336 §3.17.

77  For the things he has to learn on his way regarding the teaching of the Buddhas, i.e. Sttra, Geya,
Vyakarana etc. cf. LPG, fol. 258a, end of parivarta 65 (ed. Conze 1962: 171-172, tr. Conze 1975:
532). When he fulfils all wholesome dharmas from the thought of enlightenment onward until
he is seated on the terrace of enlightenment, “he reaches the knowledge of all modes and will
forsake the last residues of defilements” (LPG, fol. 299a, parivarta 78, ed. Conze 1962: 108f., tr.
Conze 1975: 622).

78 Workshop Lausanne, June 2013.
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pranidhana™ (G vrude = vrtam).* This seems indeed likely, since similar derivations
of Y vrt are combined with cittotpada in other texts, such as: ASP 234 cittotpada
divasam anuvarteran, Gv 414 cittotpade vartamana, KpS 94 krtacittotpadanam
parivrtah, SukhL cittotpadaparivartaih. Additionally, triskandhaka is combined with
pravrt in the Siksasamuccaya (Siks 171 triskandhakadharmaparyayapravartanena
[Bendall “engaging in the recitation...”], 209 triskandhakapravartanam), thus vrta in

BC4 might involve some (oral) performance as well.

4r.16.1 [parifia] ? +. What has been written after 7ia cannot be safely identified. Ad-
ditionally, a little chip is lying on top making it even more impossible to reconstruct
anything with the help of the remaining ink traces. Strictly following the parallel
construction, we would expect G parijanati as 3rd sg. pres. analogously to G pra-
Jjahati above. This is ruled out due to the clearly written 7ia. If we restrain ourselves
to verbal forms (leaving aside parijiia(na) | P pariiifia(na) “thorough knowledge”),
there are two options: (A) parijiiata | P parifiiiata pp. “well understood, thoroughly
known” or (B) parijiaya | P pariniiaya abs. “having fully understood”.?! The rem-
nants of the following letter are not unambiguous. They could be part of a da (G
pariiiada, (A)), or perhaps a short form G pariiia, like P pariiiiia® (for parijiiaya,

(B)), might be taken into consideration.

4r.17.1 varjidavo. Normally, in Skt./P the gerundive is varjaniya~ | P vajjaniya~.
As varjitavya~ | P vajjitabba~ it mostly occurs when prefixed with pari-, vi-, or a-.
It might as well be interpreted as caus. (= varjayitavya~ | P vajjetabba~) since both
forms look alike in Gandhari (cf. Baums 2009: 236). Also the next gerundive, G desi-

davo (4r.17.1), would be derived from a caus. stem (desayitavya~ | P desetabba~).

4r.17.1f. bosimada~. In 4r.18.1 bosimada is written as mosimada (ta vucadi samo

mosimada-nisana). Most probably, this is merely a scribal error where mo is written

79 In the Bodhisattvabhumi the cittotpada is the first of five pranidhanas (vow, earnest wish). Ed.
Dutt (1966: 186): [...] tatra katamad bodhisattvasya bodhisattvapranidhanam | tat samasatah
paiicavidham drastavyam | cittotpadapranidhanam upapattipranidhanam gocarapranidhanam
samyakpranidhanam mahapranidhanarica [ tatra prathamacittotpado bodhisattvasyanuttarayam
samyaksambodhau cittotpadapranidhanam ity ucyate.

80  Since the third grapheme does not look like a t., G vuta = ukta~ is excluded.

81 Cf. G parifiae = parijiiaya | P pariiifiaya, abs., in BL9r.81 (Nid-G*2, ed. Baums 2009).

82  PTSD s.v parifiia ®: “having full knowledge or understanding of”” with reference to Sn 779.
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twice instead of proceeding with boe. Another possibility is that this was indeed a
different variety of pronunciation or orthography. But since it is not explained or
referred to any further, and the emphasis seems to be put on the difference between
bosimadami la[bhadi] and mosimada-nisana, I tend to attribute the unfamiliar spell-
ing to the inattention of the scribe. Nevertheless, it is interesting to note that in the
Lalitavistara (Lal 21.82-83) the seat of awakening was named mahimanda.®® Like-
wise in the Mahavastu (mahimandagato Mvu 1.161 or mahimandam Mvu 2.401)
where it has been translated as “high ideal” (Mvu 1.1613%) or “best place” (Mvu
1.161%) or as “bodhi throne” (Mvu 2.401%).

In the examples above the bodhimanda/mahimanda is equivalent to the time
and space where one attains awakening and thereby becomes a buddha. Although it
was indeed a certain spot on earth where Siddhartha Gautama realized the ultimate
truth, it more and more denoted an intellectual, abstract state of mind. In this sense,
the VimalakirtinirdeSa gives a detailed explanation of what is meant by bodhimanda
(Vkn 3.54-60, tr. Thurman 1976). Among others,

It is the seat of generosity [dana], because it has no expectation of reward.

It is the seat of morality [sila], because it fulfills all commitments.

It is the seat of tolerance [ksanti], because it is free of anger toward any living being.
It is the seat of effort [virya], because it does not turn back.

It is the seat of meditation [dhyana], because it generates fitness of mind.

It is the seat of wisdom [prajiia], because it sees everything directly.

83  First noted by Ingo Strauch. The passage reads: yatha merucakravalas candrasiryas ca Sakra-
brahmanah | vrksas ca parvatavarah pranate sarve mahimandam [/ nihsamSayu punyabalt
prajiiabalavams ca jiianabalavams ca | ksantibalavams ca viryabalavan abalamkarta namuci-
paksam “As Mount Meru and the surrounding ranges, the moon and the sun, Sakra and Brahma,
the trees and the best of mountains all bow down to the seat of awakening (mahimanda),
certainly someone with the power of merit (punya), understanding (prajiia) and knowledge (jiana),
of endurance (ksanti) and vigor (virya) will render the wings of Mara powerless.” Cf. also the
translation given in DTC 2013: 241f.

84 Mvu 1.161 [...] tato priyam budhyati jiianam uttamam | svayam mahimandagato tathagato “That
is why the Tathagata, reaching his high ideal, awakens to that unsurpassed knowledge which is
dear to him” (Jones 1949: 128).

85 “infolge davon erwacht er zum erwiinschten hochsten Wissen, (er) der selbst zum besten Ort auf
der Erde gelangte Tathagata” (Leumann/Shiraishi in Shiraishi 1988: 244f.).
The bodhimanda is rendered as byang chub snying po in Tibetan (“supreme/essence of enlighten-
ment”, cf. BHSD s.v. bodhimanda) taking manda as a synonym for sara, which is further justi-
fied by the commentary bodher mandah saro ’treti bhiipradesah paryarnkakranto bodhimandah
(Abhisamayalankaraloka, ed. Wogihara 1932-35: 206,7, cf. Lamotte 1962, 198-200 fn. 105 for
further references). Cf. also PTSD s.v. manda.

86  Mvu 2.401 [...] yatha trnani grhndsi yatha ydcasi svastikam [ yathopesi mahimandam adya buddho
bhavisyasi [Kala, the naga king, saying to the Buddha sitting at the river Nairafijana before his
final defeat of Mara, i.e. his awakening:] “From the way thou holdest the grass, from the way
thou dost ask Svastika for it, from the way thou dost approach the bodhi throne, to-day thou wilt
become Buddha” (Jones 1952: 357; no translation by Leumann/Shiraishi).
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The passages concludes with the statement, that

when Bodhisattvas are thus endowed with the transcendences [paramital, the roots of virtue, the
ability to develop living beings, and the incorporation of the holy Dharma, whether they lift up
their feet or put them down, they all come from the seat of enlightenment. They come from the
qualities of the Buddha, and stand on the qualities of the Buddha.

As in the VimalakirtinirdeSa, also in other Buddhist works, especially of course those
concerning the PP, the bodhimanda is explicitly connected with the paramitas, be-
cause they are to be practiced as long as and in order to attain the perfect awakening.®’
In a short phrase this moment of awakening is often expressed as “sitting on the seat
of awakening” (bodhimanda + nisade/nisannac).’® However, I have not found it in
close combination with a form of ¥ labh, only:

evam caran suvikrantavikramin bodhisattvah ksipram sarvajiiadharman paripiirayati, asannas ca
evam caran suvikrantavikramin bodhisattvah ksipram sarvajiiadharman paripiirayati, asannas ca
bhavaty anuttarayam samvaksambodhau ksipram ca bodhimandam upasamkrﬁmati ksipram ca

ksipram ca sarvasattvacnmcarttawspandztanam param gacchan

When he courses thus the Bodhisattva quickly fulfils the dharmas of all-knowledge, and
comes near to the supreme enlightenment, he quickly approaches the terrace of enlighten-
ment, acquires the cognition of the all-knowing, arrives at the fulfilment of past, future and
present cognitions and goes to the Beyond of the quivering thoughts and doings of all beings.
(Suvikrantavikramipariprccha, ed. Vaidya 1961b: 1-74, tr. Conze 1973b: 92)

4r.17.1 lavheti. Due to the context, this should be a 3rd pl. pres. active form v labh
“obtain” (= labhantifte). In BC4, the Kharostht sign transcribed as vh stands for OIA
-bh- (as in lavha = labha~), while G -bh- reflects OIA -bhy- (G labhadi = labhyate).

4r.17.2 dh[a]re[tr]ami. In concordance with bosimadami, this is taken as a loc. sg. of
dharayity (also dharitri) (f.) “earth” in the meaning “on this very spot on the ground”.
Another option was suggested by Stefan Baums (personal communication, April
2013) in that it comes from dharayitr /| P dharetar “holder, bearer” for some kind of

“teacher” who keeps the traditional doctrine handed down from generation to gener-

87  Abhidh-sam-bh (ed. Tatia 1976: 107): yad bodhisattvas tam Silaparamitabhavandaparamparam yavat
prajiiaparamitabhavanaparamparama bodhimandanisadanan na bhramsayati na vicchinattiti; cf.
ASP 5, ASP 8 (ed. Tomabechi 2009); LPG, fol. 222b (ed. Conze 1962: 29f., tr. Conze 1975: 448)
and fol. 237a (ed. Conze 1962: 86f., tr. Conze 1975: 490f.).

88  Abhidharmasamuccayabhasya, LPG, Mahayanasiitralamkara, Bodhisattvabhtiimi, Bodhicarya-
vatarapaiijika, Bodhisattvapratimoksa-siitra, Gandavytiha-siitra, KaSyapaparivarta-siitra, Lalita-
vistara, Samadhiraja-siitra, Saddharmapundarika-siitra, Aryamafijusrimiilakalpa, Samghata-siitra,
ASP, Saptasatika Prajiaparamita, Satyasiddhisastra, Mahavastu, PvsP (ed. Kimura), Ratna-
ketuparivarta, Siksasamuccaya, Sarvatathagatatattvasangraha, Sravakabhimi.
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ation in remembrance. But the loc. instead of an instr. would be unusual, although it

may be justified due to the parallel construction.

4r.17.2 na suladh[a] me lavha na ca praodidave. The phrase “recalls the common
labdha me sulabdha labha, sulabdha me labha (and other variants)”®® (ASP, LPG,
PvsP, Mvu, Gv). In Pali texts it is labha ... suladdham or labha ... suladdhalabha,
most often in the phrase labha vata me suladdham vata me.”

The ta at the beginning is currently taken as dem. pronoun, n. nom. sg. (‘““it, this”),
but it may also be used in an adverbial sense (“thus”, leading to “because I have not

easily obtained this, it should not be rejected”).

4r.17.2 praodidave. Cf. Burrow 1937: 81: odeti = “let go, send away, allow”. Accord-
ing to him the etymology is not clear: “It may be connected with Pali oddeti ‘throw
away, reject’ (Pv. A. 256 oddayami = chaddayami) and oddeti ‘to set or lay a snare’
(pasa)”. Based on the meaning in the Niya documents, it is understood here as “to be
thrown away, rejected, relinquished” synonymous with BHS *pra-chorayitavya~ /

*pra-chod(d)ayitavya~ | *pra-chaddayitavya~ | P *pa-chaddetabba~.*"

4r.17.2 aha ... ta vucadi. The overall structure of this short paragraph reveals the scho-
lastic background of the text. First, a statement is made: What is obtained on the bodhi-
manda can also be obtained everywhere else, for example “here on this spot on the
ground”. Then, with aha = Skt. aha an objection or possible question is introduced in
the sense of “someone might say / ask™ or “an objector says”. Finally, vucadi = Skt. uc-
yate introduces the author’s reply to this objection (cf. Tubb / Boose 2007: 245f.). Also
in BC11 aha sometimes introduces the questions of others (preserved at r.21), and the

answers or explanations are usually introduced by ta vucadi (.01, .11 (?), v.23, v.28).

89  Paul Harrison (personal communication per mail, 8.07.2012). He continues: “Then one could
[...] translate (roughly) “I have won something worth winning, and it should not be given up”.
However, the preceding G ta na are not translated hereby and also cannot be taken as belonging
to the previous sentence.

90 E.g. Vism 223, Vism(W) 184: ‘labha vata me’ ti mayham vata labha [...] ‘suladdham vata me’
ti yam maya idam sasanam manussattam va laddham, tam suladdham vata me.

91 PTSD s.v. chaddeti: “Vedic chardayati & chrnatti to vomit; [...] to throw away; abandon, leave,
reject; [...] grd. chaddetabba [...]”. BHSD s.v. chaddeti: “(= Pali id.) abandons: °ti Mv 1i.170.18;
1i1.291.14; mss. corrupt in both, but context makes Senart’s em. seem certain; in iii.291.14 the
only ms. choddeti (lacuna in other ms.)”. Cf. also PTSD s.v. pachaddana “vomiting, throwing out
Sdhp 137”. On a related note, BL4 documents chorid[o] from chorayati (“rarely, (Mv iii.20.2)
chod?’, BHSD s.v. chorayati) in the meaning “let go, release, abandon; throw away; cast off” etc.).
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4r.17.2f. samo [ r.18.2 same. G samo [ same seems to correlate to Skt./P sama (“the
same”), but phonologically, samyak /| P samma (“properly”) is also possible.”?> How-
ever, samyak is not known in direct connection to bodhimanda (normally it is only
samyaksambuddho bodhimandavaragragatah as e.g. in the Saddhp) and although the
syntactical construction in BC4 is not totally obvious, I think we can nevertheless
exclude samyak due to context and translate sama.”* What is meant with ‘the same’
is that the “traditional” awakening (bodhi) is identical with the “new” knowledge
(jiana), which is further explained as the realization that everything, i.e. all dhar-
mas — and this also includes the bodhimanda (cf. r.18.1f.) — are devoid of inherent
existence (siznya) and are therefore causing suffering (duhkha) and are ineffectual
(nihsamarthya). This is the core statement of the prajiiaparamita, and this seems
to be meant by “the knowledge of [what is causing] suffering and the knowledge of
[what is] ineffectual” (G dukha-iiana-nisamartha-iiana~) in the following paragraphs
«5»and «6» in BC4.%

In regard to Prajfiaparamita texts two passages may be mentioned here. One is a
statement in the Vajracchedika from Gilgit that says that every place (prthivipradesa),
where the prajiiaparamita is proclaimed, becomes a place to be worshipped, similar
to a bodhimanda. Mostly, however, the term caitya is used instead of bodhimanda
(cf. Schopen 1975). In the Saddharmapundarika, both caitya and bodhimanda are
named: yasmims ca kulaputrah prthivipradese ayam dharmaparyayo vacyeta |...]
tasmin prthivipradese tathdagatam udisya caityam kartavyam | tat kasya hetoh? sarva-

tathdagatanam hi sa prthivipradeso bodhimando veditavyah (ed. Vaidya 231).

92 Inthe Senavarman inscription Oskar von Hiniiber translates same as “vollstindig” interpreting it as
samyak. Also Stefan Baums translates same in BL13167 (Nid-G'2, ed. Baums 2009) with “right”
and in the subsequent commentary same is explained by [sa](*m)[e](*tve)[na] - dukhapariiia
“[bly rightness (is meant) the diagnosis of pain” (Baums 2009: 315). There is an interesting
wordplay on samyak and sama in the Gilgit Vajracchedika (fol. 10): “However, Subhiti, that
dharma is the same as any other (sama), and there is nothing at all different (visama) about it.
That is why it is called ‘supreme and perfect (samyak) awakening.” By virtue of being devoid
of a soul, being devoid of a living being and being devoid of a person, that supreme and perfect
awakening [samyaksambodhi] is fully awakened to as being the same [sama] as all wholesome
dharmas” (tr. Harrison/Watanabe 2006: 155, cf. also their fn. 106).

93 In the translation, sama is given as an adjective referring to “knowledge” in the preceding pas-
sage, but it could also be translated as an adverb “in the same way”.

94 Cf. e.g. Ratnagunasamcayagatha (8) in the translation of Conze 1973b: “What is this wisdom,
whose and whence, he queries, And then he finds that all these dharmas are entirely empty. Un-
cowed and fearless in the face of that discovery, Not far from Bodhi is that Bodhi-being then”
and “Coursing thus he courses in the wisdom of the Sugatas, And yet he does not apprehend the
dharmas in which he courses. This coursing he wisely knows as a no-coursing, That is his prac-
tice of wisdom, the highest perfection.”
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Further, in the ASP it is emphasized that “all dharmas have neither place nor
locality*, this is how a bodhisattva should approach the prajiiaparamita (sarva-

dharmadesapradesatah prajiaparamita anugantavya, ASP 235, cf. also ASP 196, 476).

4r.18.2-19.1 tasva same ya [ti na] praodidave. Within ya [ti na] the second aksara
is broken off at the top, but the remaining strokes rather resemble #i than di. G yati
for yadi “if” is no uncommon variant, even though it is restricted to the Niya doc-
uments — and apparently to BC2 and BC11 (whereas both documents also have the
alternative yadi). Another reason for this may be that the editors of other manuscripts
or inscriptions, when in doubt, preferred to transcribe yadi as it is etymologically ex-
pected. Other solutions than ya [#i] = (A) yadi are: (B) ca iti; (C) yad iti; (D) yati “(m.)
an ascetic, one who has restrained his passions and abandoned the world” (MW,
PTSD). The translations would be as follows:

(A) “therefore it is the same, if (yadi) it is not rejected”.

(B) “therefore, [because] it is the same, I say (ca iti) it should not be rejected”.

(C) “therefore [that], which one calls the same (yad iti), is not to be rejected”.”

(D) “therefore the same should be rejected by an ascetic (yatina)”.
Among these variations, (B) or (C) are the most likely ones regarding the overall
context, stating that the knowledge that one has obtained is not to be rejected (cf.

section «5»).

4r.19.1 khadaena kavalaena ... nagao. Phonologically, the first should correspond to
khandaka, either meaning “fragment, piece” or “evil, false, mischievous” (= khala,
BHSD).”® The latter, G kavalaena, most likely correlates to kapalaka “bowl (formed
like a skull)”. The second meaning for khandaka would lead to the translation “even
if I would beg with a false bowl and having become a naked mendicant” with G
nagao (= nagnaka~) referring to non-Buddhist Kapalika ascetics (khanda-kapalika
is documented as a name for an inferior Kapalika ascetic, cf. MW). The first mean-
ing as “broken” (as it is currently translated) is supported by khandena patrena as a

term for a broken begging bowl in the Bhiksuni-vinaya”. A nagnaka then is simply

95 Based on a suggestion of Harry Falk, workshop in Lausanne, June 2013.

96 According to the BHSD (s.v. khandaka), with reference to Mmk 73.13, it seems to be some kind
of synonym to kusida or asraddha; another reference is Gv 116.22 with the translation “a rascal
of a Bodhisattva, or a false, fake B.”.

97 Nihsargika-Pacattika-Dharma 12, ed. Roth 1970: 169 § 174a (sthiilanandan nama bhiksini oma-
linamalinehi civarehi patitavipatitehi khandena patrena chidravichidrena pindapatam anvati).
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a monk who has lost all his clothes, and the entire passage would intend to express
that a monk would give up or throw away everything he owns (food — or a proper
means to get the food — and clothes) but not this very precious knowledge, by which

he attains liberation.

4r.19.1f. imo (*ia)[no praodidave]. G imo is nom. sg. n. corresponding to idam
(jiianam), but also in Pali imam besides idam as nom./acc. sg. n. is known (cf. e.g.
Duroiselle 1997: 72 § 307 or Pischel 1900: 304f. § 429). Other Gandhari manuscripts
have ai or ea for idam and also aya for ime (BL6B, ed. Salomon 2000, and BL16+25,
ed. Lenz 2003), cf. chapter on morphology (‘Pronouns’).

4r.19.2 praca-[paJrami[do]. This is tentatively read as prajiia-paramita, even though
it is clearly written praca in the beginning (see fig.). Firstly, this could be an scribal
error. Secondly, it could be an indication for an oral transmission assuming that
prajiia would have been articulated as praca.”® The following aksaras par[i] ? ? [pra]
? ? [+] are unfortunately hidden by a small turned down fragment (see fig.). With ac-
cess to the originals, the birch bark might be carefully turned again, so that we find out

what has to be done with the prajiia (7)-paramita and what happens then. Until then

we can only guess that the
first was pariiiae and the

second prahanae or, more

probably, praodidave.

4r.20.1 dukha-fiana-nisamartha-iianena. As indicated before (p. 152) this knowledge
of what causes suffering and of what is ineffectual most likely corresponds to the
knowledge that one obtains on the seat of awakening referring to the realization of
emptiness, the core element of prajiiaparamita doctrine. In one of the ‘Fragments of
prajiiaparamita texts’ from Central Asia and similarly in the PvsP the definition of
duhkha-jiiana is “the knowledge of the non-production of suffering” (duhkhasyanut-
pada-jiianam).” The duhkha-jiiana is also one of ten jiianas listed in Nagarjuna’s

98  See Pischel 1900: 190f. § 276 for the reflex jii > jj (among others Hc. 2, 83 pajja < prajiia). In the
Senior Collection dialect ¢ and j have merged and are effectively interchangeable (Blair Silver-
lock, personal communication).

99 AstaB, Pl III, 3/4 (Bidyabinod 1927: 1-11) katamam duhkhajiianam yad duhkhasyanutpada-
Jjianam idam ucyate duhkhajiianam. PvsP (ed. Kimura 2009: 82): tatra katamad duhkhajiianam?
vad duhkhasyanutpadajiianam idam duhkhajiianam.
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Dharmasamgraha (Dhsgr 93) as follows:

duhkhajiianam, samudayajiianam, nirodhajiianam, margajiianam,
dharmajiianam, anvayajiianam, samvrtijiianam,
paracittajiianam, ksayajiianam, anutpadajiianam ceti

knowledge of suffering, knowledge of origin, knowledge of cessation, knowledge of the path;

knowledge of the dharma, the subsequent knowledge, the conventional knowledge;

knowledge of the thoughts of others, knowledge of extinction, knowledge of non-production.
Here, the duhkha-jiiana is not the same duhkha-jiiana as in the PP texts, because
the duhkha-jiiana of Nagarjuna merely seems to be the notification of suffering like
“this is [causing] suffering” and the duhkha-jiiana of the PP rather corresponds to
the last of his ten jiianas — the anutpada-jiiana. In BC4 it may simply refer to the
knowledge of suffering in the sense of Nagarjuna’s first jiana, where it is the first
of the four noble truths.!® — I have not found duhkha-jiiana or P dukkha-niana in
juxtaposition with nihsamarthya-jiiana | P *nirattha-iiana or even the latter alone.
According to the PTSD, nirattha “useless” is applied in the Silakkhandhavagga-tika
regarding useless prattle, by which happiness and welfare (sukha and hita) are being
destroyed. In the ASP the term occurs in the compound nihsamarthyakriya, trans-
lated as “ineffectual action” by E. Conze (ed. Vaidya 257-258). The context is that
the Bodhisattva Sadaprarudita offers his own body to the Bodhisattva Dharmodgata.
This breaking up of his body is for the sake of “gaining the good law” (saddharma-
parigrahasya krtasah) and for the accumulation of wholesome roots (kusalamiila),
in opposition to “ineffectual actions” done in many lifetimes before that were for the
sake of sense-pleasures (kama). Analogously, in the Suvarnavarnavadana samarthya
is linked to punya [= kusala] (punyanam samarthya “‘efficacy of meritorious actions”,
ed. Roy 1971: 344, tr. Rajapatirana 1974). Thus, in BC4 the nihsamarthya-jiiana
might best be understood in the sense of knowing what is unwholesome (akusala)
and hence “ineffectual” or “useless” in regard to liberation, since it is insufficient to

produce the desired result.

4r.20.1f. u/ad]i[nae asivasidae ... [u]eksidae ... paricatae. These forms seem to be
dat. sg. from past participles (upadinnaya, adhivasitaya, upeksitaya, parityaktaya)

and the passage might then be translated as “every suffering will come into exist-

100 This suffering/pain (duhkha) is equally mental and physical as stated in BC4 and also BC11.
In other Buddhist texts the duhkha is sometimes in particular characterized as belonging to the
body (kayika) opposed to mental pain/distress (cf. e.g. Nett 12 duvidham dukkham: kayikam ca
cetasikam ca. yam kayikam idam dukkham, yam cetasikam idam domanassam).
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ence to be clung to, to be accepted/endured and to be neglected; every happiness
will come into existence to be given up and to be accepted/endured”.!®" The current
translation is, however, based on the ‘compound past tense’ common to the Niya
documents. It is formed by the ending -taka/taga or -tae/dae usually in combin-
ation with an auxiliary verb like G siyati, although this may occasionally be omit-
ted (Burrow 1937: 55 § 114). If we accept G haksati in place of siyati within some
kind of periphrastic future (cf. Burrow ibid.), then we could translate the phrase as
“every suffering will be clung to, [then] accepted/endured, [and finally] looked at
with an even mind; every happiness will be given up [and] accepted/endured”. Since
ulad]i[nae] and [paricatae] are not followed by a finite verb form in the future tense,
the current translation is: “all suffering will be accepted [as being something that is]
clung to [and] will be looked at with an even mind, all happiness will be accepted [as
something that is] given up / let go”. The whole statement appears to be that suffering
occurs when holding on to things and that happiness to the contrary will arise as soon

as one has let go of attachment to these entities. The same is said in section «2».

41.20.2 paranirvah[ido]. The last two aksaras cannot be read with certainty due to the
broken off birch bark. An alternative reading would be -hedi. The current reconstruc-
tion is supported by sarvasatva parinivaito in the Indravarma Reliquary inscription
(CKI241), translated as “all beings are caused to attain nirvana” by Richard Salomon
(1996: 428f.). Salomon (1996: 429 fn.23) points to sarvasatva [para]nivaiti in the
‘ASoraya’ inscription (on the halo of a standing Buddha, CKI 256) translated as “all
beings are brought to nirvana” (= parinirvapita~) by Bailey (1982: 149f.). In addition
to these inscriptions, the word occurs in the following manuscripts:'?*

m ‘New Collection’ Fragment 3, v.24 paranirva[to]

m Senior Fragment 4A, v.P11 paranivae

m Senior Fragment 22 r.47f. pa[ranivani]o, r+.S1f. pa[ran]ivanio

m BC2 v.2A’.26Af. paranivaisati ... [/| ? ? nivataita ... parinivaisati

Interestingly, the spelling para- is more common than pari- (occurring only in the

Indravarman vessel inscription and once in BC2). And if we do not assume a scribal

101 Another possibility is that they are nomina abstracta (upadita, adhivasita, upeksita, parityakta)
in the instr. sg. (upaditaya etc.) as suggested by Ingo Strauch (personal communication, April
2013). The crucial point is whether to reconstruct uadidae or uadinae where the manuscript is
broken off. I tend to prefer na and exclude da, thus ending up with past participles.

102 In their current transcription on gandhari.org, last retrieved 17.05.2013.
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error from our current point of view (para- instead of pari-), the reading in BC4
could as well be para nirvah[edi] = paran nirvahayati “he leads out other (beings)”,
i.e. he helps others to reach nirvana.'® With regard to the ending, G -nirvahido sug-
gests -nirvahita~, but I have not found anything corresponding to this (parinirvahita~
| P enibbahita~) or to parinirvahayati | P parinibbaheti.'** Instead, parinirvapita~ is
frequently met in PP texts (ASP, Vajracchedika, PvsP) and the Sukhavativytuha. The
BHSD translates parinirvati as “enters complete enlightenment”, caus. -vapayati as
“brings to...” (see also BHSG §2.47).1% A commentary to the Moksopaya (2,17.43)
explains nirvahita as “gone (nita) to stopping/cessation (avasana)’. Hence, *pari-
nirvahita would be “completely gone to cessation”. If we now likewise say G pari-
niva(h)ito corresponds to °nirvahita~ instead of enirvapita~, we would have to trans-
late as such — and not as “brought to nirvana” as in the other Kharosthi inscriptions
published so far. The & could as well be interpreted as a prothetic or glide -4- which
has been inserted after another consonant or semivowel has been dropped (see Allon
2007b: 247¢. for examples and references). Mostly, this glide -4- replaces -y-, which
then would lead to *parinirvayita~ | P *parinibbayita~. The complete extinction re-
ferred to here (parinirvana/parinibbana) is the complete release or emancipation

from all cravings and worldly desires.!'*

4r.21.1 [lo]gado carise. The ending -do instead of -de for the abl. sg. is unusual with-
in the manuscript. It is however not unusual within MIA dialects in general, as stated
by von Hiniiber (2001: 223 §300): “Die ASoka-Inschriften haben im Osten und im

103 Cf. Book of Zambasta, verses 13.131-132: “... ‘He is “parandrviita-"", so it is said in the sutra.
There is another meaning of this expression. ‘Another’ being is said to be ‘para-’. A ‘néirvrta-’ is
one who extinguishes klesas. ‘He extinguishes the klesas of others’ — this is the meaning of that
expression” (tr. Emmerick 1968).

104 Only MPS: (tasmad aham e)vam vadami parinirvahi bhagavan parinirvanasamayah sugatasya.
There are few other parallels with nirvahayati withouth prefix, but they have nothing in common
with BC4.

105 The causative seems also to be used in the simplex meaning, e.g. ““vathayam bhagavan ... °vasya-
ti evam aham api ... *vapayeyam Divy 90.10, ... may I also enter complete nirvana” (BHSD s.v.
parinirvati).

106 For the etymology of nibbana cf. Norman 1994. Regarding parinibbana he states (1994: 217):
“I prefer to follow the view of Thomas, who more than once reminded us that the difference
between nibbana and parinibbana is a grammatical one. [...] He states, “Nirvana is the state of
release; parinirvana is the attaining of that state. The monk parinirvati ‘attains nirvana’ at the
time of enlightenment as well as at death”. [...] “He parinibbayati, attains the state, and then
nibbayati, is in the state expressed by nibbana” (cf. Norman for references and footnotes). On
page 222 he concludes that nibbana “extinction” was only an explanation to nibbuti (Skt. nirvrti)
meaning “happiness, bliss, rest, ceasing” which should be the original meaning.
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Nordwesten die Endung -ato, -ate verallgemeinert: Skt. mukhat > mukhato [...]”. The
only occurrence of this ending in a so far published Gandhart manuscript is gomodo
= gramatah (BL1v.179, ed. Lenz 2010: 40).

As regards to the meaning, it is unclear to me if the speaker (“I”) refers to the dis-
tant future in which he will finally leave the world, i.e. when he will die and not come
back again having lead all beings to the state of nirvana, or, if his leaving the world
should be taken metaphorically in the sense that he has brought all desires to extinction
and thereby cut off the fetters of existence and the causes for rebirth, thus being “in this
world, but not of this world”. In regards to the latter possibility, cp. AN II 37-39, where
Dona asks the Buddha if he is a god, a gandharva, a yaksa, or human. The Buddha de-
nies this very premise, saying that he has abandoned all defilements that could identify
him as any of them: “Just as a blue, red, or white lotus flower, though born in the water
and grown up in the water, rises above the water and stands unsoiled by the water, even
s0, though born in the world and grown up in the world, I have overcome the world and
dwell unsoiled by the world. Remember me, brahmin, as a Buddha” (tr. Bodhi 2012).
This story is also preserved in a Gandhari manuscript (BL, see Allon 2001: 124-125).

4r.21.1 + + [gar]e[na]. A possible reconstruction is (*sarva)[gar|e[na] = sarvakarena

“by all means, in every respect’.

4r.21.1f. varjla]Jmana ... [karamana] ... puyamana ... deSamana ... praitha[vamana].
These are several participles in the nom. sg. m. atmanepada (cf. chapter on morpho-
logy). They all seem to be caus. passive forms. With the exception of G karamana,
which should be rendered to G karyamana (if causative passive) since rya is normally
retained, the other forms match the usual development from OIA to G. In the case of
G varj[aJmana there is a gap of one aksara between varj/a] and mana, which seems
to be due to the surface of the birch bark.'”’

G puyamana (“worshipping, honoring”) incorporates paying homage, making
offering, service, and sometimes meditative remembrance and/or petitionary prayer
according to Nattier (2003: 158f.). In respect to Buddha, Dharma, and Sangha, espe-
cially the remembrance, i.e. the “act of bearing [them] in mind” (anusmrti) respect-

fully may apply — or more basically, not doing anything bad in their name.

107 Alternatively, G varj[itaJmana may be read, cf. G vartamana in the Niya documents or varjita-
manae as e.g. in the MMK.
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4r.21.2 dharm[e] ca edam io nisama(*r)[tha]-dukha-fiano. The scribe seems to have
written dharmo first and then emended it to dharme, which points to dharma being
understood as n. instead of the more common
m. (although n. is documented occasionally in

Skt. and Pali texts). The first pronoun edam

(etad | P etam) is similar to idam [ P idam in the

same meaning (“this”), but it is quite safely
equated with etad, moreover since “etad generally refers to what precedes, esp. when

connected with idam, the latter then referring to what follows (cf. MW s.v. etad).

4r.22.1 satva ya bosa praitha[vamana]. In analogy to the preceding statements, ya
is an equivalent to ca which is not unusual in Gandhari texts generally. The last na
is faded. For praithavamana cf. PP-G 5-22 jambudive satva te sarve sadavatiphale
p(r)adithavea= ASP jambiidvipa sattvah tan sarvan ... srotaapattiphale pratisthapayet
(Falk/Karashima 2013: 118, tr. of the Chinese parallel: “makes the people in Jambii-
dvipa all attain the Path of srotaapannas”). Hence “making living beings attain
awakening” or more literally “establishing living beings in [the path to] awaken-
ing”. A loc. sg. bose would be expected then, if we do not assume a compound
bosa-praithavamana, which is rare but not unattested, e.g.: bodhipratisthapanartha
(Bodhisattvabhiimi, ed. Dutt 1966: 234) or abhisekadharmabodhipratisthapanim
(Ratnaketuparivarta, ed. Kurumiya 1978: 114).

There is a gap of about eight aksaras, most probably due to the condition of the
birch bark. Because there are no traces of ink on the remaining fragments, and be-
cause the text does not call for a wanting word, I assume that nothing was written
here. On the contrary it is rather uncertain if not only one na has to be read (i.e.

praitha[vama] na ciri [v]e). The last na before the knothole is quite

blurred and would have been written in a rather high position. But since na ciri ve

instead of ciri ve makes much more sense in this context here, I assume that na has

been written twice.
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4r.22.1 na ciri [v]e. This corresponds to na cirad vai “indeed/certainly after a short
time, very soon”, although the ending -i is better explained by a sandhi cira(d) + iva
or eva, comparable to P na cirass’ eva “after a short time, shortly”. In other Gandhart
manuscripts like BL1 (AG-G" 53, 74) or BC2 (r.5B.41) cira(m) is written G (na) ciro
/ ciru. The formulation in BC4 reminds of a similar saying in the Lalitavistara (Lal

17.10, tr. DTC 2013: 191):

candrarkataragana bhii pateta prthagjano naiva aham mriyeyam [
yasman na soko tvayi atra karyo na vai cirad draksyasi buddhabodhim [/

The sun, the moon, and the stars may fall to the ground. Yet although I am an ordinary person,
I will not die. Therefore do not bring misery on yourself. Before long you shall behold the
awakening of a buddha.

4r.23.1 satahi aloehi yo ari[da] karae etc. The equivalents to both G aloa and alonea

are uncertain, as is the meaning of aride / pranide kerea and anaride kerea. They are

central to the last section «7» and occur several times. The general structure of this
section is as follows:

m 7A1l: (Who ?) arida karae by the one-to-seven aloa, or (who ?) pranide karae
from the asatia'® and the alonea, they, both together, should be admonished/
exhorted/avoided.

With respect to all three times, they both should be spoken [out loud].

m 7A2: The result would be negative (durgati, asatpurusa, bandhana, duhkha,
asubha, akusala; middha, alasya, akrtya, akarman, asprsana, glanya) — this is
why it should be avoided.

m 7B1: (Who ?) anaride kerea the one-to-seven aloa, or (who ?) anaride kerao the
asatia and the alonea, they, both together, should be saluted respectfully/exhort-
ed/commended/maintained.

Both should be spoken [out loud].
m 7B2: The result would be positive (sugati etc.).

108 G asatia most probably is asaptika “up to seven”, because sata is the last member of the enu-
meration one, two, three, four, five, six, seven. Alternatively, G asatia could also correspond to
asaptika “not seven”, if alonea is opposite to aloa and not only a derivate of it.
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eka-du-tra-cadure-pamca-saha yava satahi aloehi yo ari[da] karae
asatiade ca (*a)loneade ca yo pranide (*?kajrae

( ede uhae miso ) su-paribhasidavo ca

ya(*say-bhudehi paribhasehi codidav|a ca]

[yasa-bhude]hi sva-dosehi sva-droacehi varjidava ca

[su]du[ro] adide vi [jluhosidave

pracu[panae na [a](*hiva)didave

anagada na [a] .[i] ? ? dave

tri-[kod]i kahati paribhagidave codidave ca

[vata]ve [dum](*e) [uha]e

ta[va]

trina sugadina nase
trina drogadina [aharae]

[eka-du-tra]-cadura-pa[mca]-sa yava sata aloa anaride kerea -
asatia ca a[lone](*a) ca anari[de ke]rao

[e]de tava uhae miso ahivadidava

yasa-bhuda-picara ahiva¢*diyda[va] codidava ca $asidava ca
yasa-bhudehi svaya-anusasehi sva-sapatihi palaspidava
++?7++++++++++ + da cite upadidave

pracupane ca sasadaena matro ca idaro ca paribhujidave
anagad|e] ca [§padi]lmo [ahi]ga[ksidave]

?7?7++[karas.d.s. m]+++++++++++++++++7[ca]
kahati ahivadidave kahati codidave

[vata]ve [du]me uhae -

trina drogadina nasea moyea
trina sugadina [aha]rea

In the last paragraph, «7C», these statements are repeated with addition of ithumi

and ohoro, as well as matra and idara. The statements made in the last section can be

illustrated as follows:

ithumi ohoro | through sata (matra) arede kerea benefit:
ar[i]da keraa to be admonished ... avoided inherent existence
ohoro | from asatia alonea (idara) [ari]de [ka]rai paribhasidave ... varjidave (SI.) abhavasa)
. will disappear
arida [kere](*a)

ithumi ohoro sata aloa (matra)

ohoro asatia alonea (idara)

anaride [ko]

anaride keraa
[anari](*da) [ke]rea

to be saluted ... maintained (?)
aivadidave ... palaspidave

anaridfa] k[e]rea

What can be concluded from this, is:

® satahi aloehi as well as asatia (and) aloneade aride kerea 1s bad and to be avoided,

sata aloa as well as asatia (and) alonea anaride kerea is good and to be protected.

m The result is that the state of inherent existence (svabhavata) will disappear.

B gasatia alonea are equal appositions according to 7A-B, since they are conjunct

109

by ...

ca ... ca.

® asatia alonea should be derivations of sata aloa with the addition of the suffix

-aka/ika.

m The difference is between aride (bad) and anaride (good) kerea [= keraka''].

109 In two of the other four occurrences («7C1.2», «7C2.1») the ca is, however, only written once
at the end and is thus interpreted as conjunct between two parts of the sentence. There, G
[asatia-aloneo] or alonea-asatia might be understood as compounds.

110 G -keraa functions as an adjective-marker corresponding to -keraka/-keraya = karya. Cf. Pischel

1900: 130 §176.
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® sata aloa is likely to be positive («7C3»: “establish yourself by the sevenness”),
probably also asatia alonea (in «7C3» they are put side by side, treated equally:

matra-sahoro [= aloa] - idara-sahoro [= aloneal].

For all uncertain words there are several possibilities, none of which seemed satis-
fying, which is why no final translation has been given. Nothing in the text itself
points to a group of seven items. According to the usual phonological development,

aloa could correspond to: aloka, aloga, dlopa, alavaka.'"' Of these, aloka in the

29 ¢

meaning of “[inner] light”, “illumination” or “insight” seems the most probable. In
the Nikayas of the Theravada canon P aloka-saiiiia (“perception of light”) is a medi-
tation technique to avoid drowsiness (P thina-middha).''? It is intriguing that in BC4,
in «7A2b» and «7B2b», the terms jagarika and middha point to beneficial conditions
during meditation practice. In the Sravakabhiimi there are four kinds of aloka-samjiia
mentioned: dharmaloka, arthaloka, Samathaloka, vipasyanaloka.''* In the Lalita-
vistara (ed. Vaidya 1958: 23) 108 dharmalokamukhas (‘“‘gateways to the light of the
Dharma”) are listed, beginning with sraddha, prasada, pramodya, priti, kayasamvara,
vaksamvara, manahsamvara.''* In the Dasabhuimika-sutra (ed. Vaidya 1967: 24), ten
dharmalokapravesas (“entries into the light of the Dharma’) are mentioned and said
to provide the entry to the fourth “blazing” stage for one who has “purified vision”

(suparisuddhaloka). They are explained as contemplations (vicarana) on the realms

111 If one includes the possibility of a sound change /., then a derivation from @v ruc “to announce,
declare” might fit the context. In the Niya documents it is used as arocemti (‘“approve”), in the
rock edicts of Shahbazgarhi and Mansehra the same base is attested as locesu Sh RE4 / alocayisu
Man RE4, and aloceti Sh RE14. Thus, a spelling / for r would not be unlikely.

112 It is mentioned in descriptions of the third jhdna and/or regarding the development of concentra-
tion that leads to the attainment of knowledge and vision (P 7iana-dassana-patilabha); e.g. DN 111
223 (tr. Walshe 1987: 488) or AN II 44 (tr. Bodhi 2012: 431, cf. Thanissaro 2010: 207). Likewise,
the Visuddhimagga uses aloka relating to concentration techniques (among others: aloka-kasina)
similar to the aloka-sariiia. A more detailed passage occurs in the ArthaviniScaya, where aloka is
compared to the “daylight at high noon” (Samtani 2002: 142). The commentary gives the expla-
nation ““perception of daylight’, meaning ‘perception of illumination’: ‘evenly luminous’ [mind]”
(Samtani 2002: 143). Samtani (2002: 143 fn.132) adds: “The idea of evenly luminous mind is
close to the idea of very bright, resplendent (pabhassaracitta) mind in the early Pali Tradition, AN
I, p. 10. Compare the later Teachings of the Mahayana Yogacara school, based on the theory of
‘mind only’ (citta-matrata).” The aloka may first have been a means in meditation in order to keep
awake and/or reach a clearer state of mind, and furtheron became a synonym for the understanding
gained after having reached that clear state of mind. The Nettippakarana, for example, names aloka
as a synonym of understanding (§294, Nanamoli 1962: 81, with reference to §440, Nanamoli 1962:
106). Cf. also Dhs 292, Pe 15 (where it is the four truths plus aloka), 494, 503, 541.

113 Srav-bh II 136, Sravakabhiimi Study Group edition.

114 The last three are, for example, also included in a long list of samdadhis in the Samadhiraja-sutra
(ed. Vaidya 1961: 4), however not called aloka.
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of sattva, loka, dharma, akasa, vijiiana, kama, riipa, ariapya, udarasayadhimukti,
mahatmyasayadhimukti. Although none of these listings agree with the Bajaur text in
comprising seven items, and although none of the first listed items is mentioned in the
Bajaur text (except priti), aloka might still point to the same context of contemplation
and consideration (aloka; alocana(ka), alokaniya, alocaniya).

I have not found any Buddhist text preserved in an Indic language in which par-
ticularly seven “lights” (sapta aloka~, P satta aloka~) are mentioned.!'> When looking
for groups of seven, what immediately comes to mind, are the satta bojjharngas, the
seven factors of awakening.!'® But there are no references to them in the rest of the
Gandhar1i manuscript. Sets of seven found in T1485 (cf. p. 264) or akin texts (Rulu 2013)
are: seven features of purity!''’, seven bodhi factors''®, seven stages of the bodhisattva
way'!"?, seven grounds'?’, seven noble treasures'?!, seven guiding instructions from all
buddhas'??. Likewise, none of these show a clear connection to the content of BC4.

Besides referring to seven items of a group, the number could also refer to some
kind of seven-limbed poem or prayer to be uttered in a ritual, similar to the seven-
limb prayer of Santideva in the Bodhicaryavatara, which lists seven verses about the
rejoicing in the awakening mind and finally dedicates the accumulated virtue to the

complete removal of the pain of every living creature.'*

115 In Chinese the term should be rendered to = J%:HH but I have not found anything in the DDB.

116 Mindfulness (sati), investigation of the dhamma (dhammavicaya), energy (viriya), joy/ rapture
(piti), tranquility [of body and mind] (passaddhi), concentration (samadhi), equanimity (upekkha);
cf. e.g. Bhikkhu-sutta, SN 46.5, tr. Bodhi 2000: 1574, or also SN, Bojjhangasamyutta, tr. Bodhi
2000: 1499.

117 For seven general features of purity in a bodhisattva’s practice of the paramitas cf. Rulu 2013:
101f. (“Sutra of the Profound Secret Unraveled”, fascicle 4). Regarding the prajiiaparamita
there are furthermore “seven kinds of true suchness (tathata)” that are to be known (Rulu 2013:
108 fn. 12). The seven purities in T1485 are: “(1) observance of precepts, (2) mind in meditation,
(3) the right views, (4) resolution of doubts, (5) differentiation between the right and wrong
paths, (6) knowledge of the right path, and (7) knowledge to end the wrong ways* (Rulu 2013:
85, T1485, fascicle 2).

118 Rulu 2013: 49, T1485, fascicle 1; similarly Rulu 2013: 162, “Mahavaipulya Siitra of Buddha
Adornment” = T0279, fascicle 36, and Rulu 2013: 275 glossary.

119 Seven stages: “(1) ten faithful minds, (2) ten levels of abiding, (3) ten levels of action, (4) ten
levels of transference of merit, (5) Ten Grounds, (6) virtually perfect enlightenment, and (7)
perfect enlightenment® (Rulu 2013: 276).

120 Seven grounds: “the first seven grounds are called the effortful grounds. On the seventh ground,
he completes the training that requires effort” (Rulu 2013: 26).

121 Seven noble treasures: “(1) faith, (2) almsgiving, (3) observing the precepts, (4) having a sense
of shame, (5) having a sense of dishonor, (6) hearing the Dharma, and (7) wisdom” (Rulu 2013:
74, T1485, fascicle 2).

122 Rulu 2013: 199f.
123 E.g. http://bodhicaryavatara.wordpress.com/2011/11/24/limbs-5-7 (last retrieved 16.08.2013).
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Or, as another possibility, especially if aloka is interpreted as a kind of contem-
plation, the number seven could refer to seven days of a week. Hence, there would
be seven light[ful contemplation]s and up to seven (asaptika) minor (?) light[ful con-
templation]s. This, however, would include an understanding of G alonea as aloka-
ka, which should be rendered by G aloaa or alogea but not alonea. Alternatively, G
alonea could be correspondent to alavanya “graceless, lustreless”, being the opposite
of aloka.

Theoretically, G aloa = dlavaka in the meaning “(not) cutting off” and G alonea =
dlavaniya “(not) to be cut off” or dalitnaka “(not) cut off” are possibilities, but they do
not seem to match the context. Something that would fit is alayanaka as a derivation
from alaya in the meaning “attachment, clinging” !>, but the phonological develop-
ment aya > o is not attested elsewhere. Interestingly, in the PTSD and the CPD aluka
is given as “longing for, affected by” with uncertain etymology, however only as the
last part of a compound. The only vague reference to seven kinds of attachments is
evident in It 94 (tr. Bhikkhu Thanissaro [Geoffrey DeGraff]):

sattasangappahinassa netticchinnassa bhikkhuno
vikkhino jatisamsaro natthi tassa punabbhavo ti

For a monk who has abandoned seven attachments and cut the guide:

the wandering-on in birth is finished; there is, for him, no further becoming.
The “seven attachments”!® are passion, aversion, delusion, views, conceit, defile-
ment, and misconduct."® Since these are also not listed in BC4 we have no proof that

G aloa = alaya is indeed a synonym to P sarnga.

Both terms, G sata aloa and asatia alonea, are combined with the equally uncertain

words G aride kerea and anaride kerea in variant spellings:

arida karae (1x) = pranide (*?ka)rae (1x) an-aride kerea (3x)
arede kerea (1x) an-aride kerao (1x)
aride kerai (1X) an-aride keraa (1x)
arida keraa (1x) an-aride ko (1x)

arida kere(*a) (1x)

124 For alaya as “abode” cf. T1485 (Rulu 2013: 51). Here there are seven levels of abiding, during
the first six a bodhisattva practices the paramitas. At the sixth level he practices the prajiia-
paramita, realizes emptiness and enters the seventh level, whence he will never regress.

125 Cf. also the translation “seven bonds” by Masefield (2000: 80f., although with no further explan-
ation).

126 Thanissaro ibid.; this group of seven sarigas is also mentioned in Nidd I 91, 432; Nidd II 620
according to the PTSD (s.v. sanga “cleaving, clinging, attachment, bond”).
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Syntactically, arida~ demands an instr. or abl. and anarida~ a nom. or acc. Further-
more, in combination with sata aloa, arida~ apparently has a negative connotation
and anarida~ a positive one. In BC4, aride karae is once replaced by pranide (*?ka)
rae according to the analogously constructed text passage. This may be the same as
G pranido in Dhp-G¥ 177, which has no exact equivalent in all other extant versions
but is replaced by bahusruta /| P bahussuta “the learned”.'?” It most probably corres-
ponds to BHS pranita “superior”.!”® The more frequently used G arida could then
be equated to aryatas “honorable, excellent”, aryata “state of being honorable”!?* or
arita “praised”. Because these words have positive connotations, this is doubtful (see
above). Other translations for pranita are “brought into, inflicted” and in this respect,
G arida may be equated to arta “fallen into [misery]; afflicted” (from @ v r). Possibly,
there is also a connection to v 7t / rti (e.g. rtimkara “causing pain” MW), cf. BHSD
s.v. art(t)iyati “being disgusted / distressed by / feeling aversion from” (being inter-
preted as a denominative from arti / arti “pain’). As a last option, arita “emnity” as
opposed to anarita [ anaritas “without emnity / enemies” may be given, whereby the
enemies are the “spiritual enemies”, the defilements."*® However, G pranida remains

unexplained then.

Unfortunately, none of the several proposed options seems convincing without doubt.
Due to context, the perhaps most reasonable solution so far is G aloa = alaya/aluka
(“attachment” despite its doubtful etymology). G (an)aride kerea then is open to
question but with regard to the other two terms it could be derived from rt / rti / arti
/ arti denoting something like “causing pain, being distressed” etc. (or the opposite).
In the scheme presented above, this would lead to the following statement:

(1) Being distressed / afflicted (aridakarae, pranidekarae; aredekerea, aridekarai
= arita°) by the seven attachments (aloa = alaya) and from the up-to-seven (asatia)
minor (?) attachments (alonea = alayanaka) is to be avoided/reviled/exhorted. Not

being distressed, i.e. avoiding (anaridekerea, anaridekerao = andarita°) the seven

127 Dhp 208 (tr. Miiller 1881: 208), cf. Shukla 1979: 71 (BHS bahussuta), Uv 25.25 (bahusruta).

128 G luha-pranido in the SangCm (BL15, frame 32 v.8) corresponds to ritksa-pranita | P litkha-panita,
“roughly /poorly made”, related to the fabrication of a civara (Stefan Baums, personal commu-
nication, April 2013).

129 Skt. arya is usually written aria in Gandhari. Nevertheless, in the Niya documents, ari is some-
times used as a title before personal names, most probably denoting arya (see Burrow 1937: 76).

130 Cf. e.g. Arthav 242 (“the enemies are the defilements, for they destroy wholesome dharmas”, tr.
Samtani 2002: 175).
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attachments and the up-to-seven minor (?) attachments is to be saluted respectfully/
approved/exhorted. Then the [impression of a] state of inherent existence would dis-
appear.

Another possibility is to understand aloa as aloka, alonea as alavanya, and arida
as arita; asatia could also be taken as asaptika here, as against asaptika in option (1).
Then the statement would be as follows:

(2) Those who are hostile (aridakarae, pranidekarae; aredekerea, aridekarai =
aritae) to the one-to-seven lights (aloa = daloka) or the (non-)seven (asatia) (and)
lightless (alonea = alavanya), they are to be avoided/reviled/exhorted; those who are
non-hostile (anaridekerea, anaridekerao = anaritae) to the seven lights or the (non-)
seven (and) lightless, they are to be saluted respectfully/approved/exhorted. Then the

states of inherent existence would disappear and not rise anew.'3!

4r.23.2 su-paribhasidavo ... paribhasehi. Although the verb pari-bhas has also a
neutral meaning (“to address; to declare”) it is more often, especially in Buddhist
texts, used in a negative sense.!*> In the PvsP (and other PP texts, cf. Conze 1973a)
paribhas means “to revile”, synonym to vivad (“dispute”) and akrus (’curse”).!* Also
in the Saddhp (8.40) paribhas has been translated e.g. as “reprimand” (Kern 1884),
“rebuke” (Watson 1993) or “reproach” (Kubo/Yuyama 2007). In the Niya documents
it is known as parihasa = paribhasa (“claim”, Burrow 1937: 10) and the verb pari-
bhasati = paribhasate (“revile, abuse”, Burrow ibid. with the note: “The meaning is
obviously something like ‘complains’.”). I decided to translate as “admonish” as long

as the context (G aloa, alonea etc.) is not clear, since “revile” would rather point to a

person (as it is, by the way, also the case with the antonymously used G ahivadidave).

4r.23.2 ya(*sa)-bhudehi. For the translation “on account of...” ¢p. chapter on morph-

ology, p. 96, and the commentary on G picara, p. 176.

4r.23.2 codidav[a]. For other translations cf. Conze 1973a: codayati “exhort, warn

against” and samcodita “impelled”. The Niya documents record codeyati (##592,

131 This interpretation was favored by H. Falk and I. Strauch (personal communication).

132 In Sanskrit both meanings are known, in Pali and BHS only the negative one. Cf. also Bhatta-
charya/Nilanjana 2004 (EDSL): 1035.

133 Cf. e.g. PvsP (ed. Kimura 1992: 26): ...yavad vivaded va akrosed va paribhased va kalahayitva
va bhandayitva va vigrahayitva va vivadayitva va akrosayitva va paribhasayitva va ...
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654, 715) / coteyati (##71, 572, 579, 580, 581, 586, 587, 590, 591) / coteyati ““to
bring sth. up” (##571, 572, 587), “dispute” (##592, 579, 580, 586, 591), “disagree”
(##582, 590), “fault with” (##564, 715); cotamna (##345, 572, 582) = codamna (cf.
§13) / cotamti (#592) “bringing up” (tr. Burrow 1940).

4r.23.2 sva-dosehi. G dosa is later used as an antonym to anusasa~ (‘“benefit, advan-
tage”) next to droaca/ sapati:

«TA1» ya(*sa)-bhudehi paribhasehi codidav[a ca]
[yasa-bhude Jhi sva-dosehi sva-droacehi varjidava ca
«TB1» yasa-bhuda-picara ahiva(*di)da[va] codidava ca Sasidava ca

yasa-bhudehi svaya-anuSasSehi sva-sapatihi palaspidava

4r.24.1 [su]du[ro]. The top of the first aksara looks like a tra at first sight, but the

lower half is only blurred like in the following letter du. The last aksara seems to be

ro, because the sign for tha is normally curved at the top (like
a va with an additional stroke to the left). Therefore a trans-
literation as ro may be justified, although it is written un-
usually big and sprawling. For a similar form of ra/ro cf. e.g.

aharea in 1.27.1 or ohoro (v.08.2), see figures. Against the

alternative G [su]du[tha] = su-dusta~ | P duttha~ (“very
wrong/bad” or “a bad/wicked one”), rather the interpret-

ation su-diiram “very far away/very long ago” is preferred,

qualifying the following G adide as something that has “gone

. (a) 4r.24.1 [su]du[ro],
very long ago” = “the distant past”. (b)—(c) example letters re/ ro.

4r.24.1 adide ... pracu[palnae ... anagada | v.02.2f. ... pracupane ... anagad]e].
Originally adjectives, literally translated as “what has past ... what is existing at the
moment ... what has not yet come”, these are to be taken as nouns (n.) “the past, the
present, and the future”. In P texts, the order is usually atita-andagata-paccuppanna,

“but also occasionally atita paccuppanna andagata” (cf. PTSD s.v. atita).

4r.24.1 [jJuhosidave. This is equivalent to *jugupsitavyam (‘“to be abhorred / dis-
gusted”), supported by evidence in other Gandhart manuscripts like BL1 (AG-G* 33):
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sarvo aya roalghalda All this which consists of
[46] yasa su kunavu tasa ° physical form is like that
atepudi ayoksa ca corpse, putrid within and
sarvam edu juho[spi](*da °) filthy; all of this is repulsive.

G juho[spi](*da) is also written joho[sp](*ida)™* in BL1r.42 (AG-G"*30), both referring
to OIA jugupsita, “repulsive” (as proven by the parallel in the Gilgit manuscript of the
Milasarvastivada-vinaya, cf. Salomon 2008a: 234). The readings in BL1 are, how-
ever, uncertain (discussed by Salomon 2008a: 229, also 124): In the first instance [spi]
is only retained on a separated chip and has not necessarily to be placed here. In the
second occurrence it is hardly legible since half of the aksara is broken off. Still, what
remains does not resemble a si as in BC4, but indeed rather a sp. Other occurrences
of obviously the same word are documented in BC2, where it is written as juhosvic.!%
Thus, we would have the following developments: OIA ps > G sp (BL1) /sv (BC2) /s
(BC4) besides P cch and an unhistorical hyper-sanskritised form BHS stz (cf. BHSG §
2.19).136 Thus, for the spelling in BC4 the development is: G [jJuhosidave = *jugupsi-
tavya~ for jugupsaniya~ | P jigucchitabba~ (P jugucchitabba~ is not documented, but
cf. Sauraseni juguche according to von Hiniiber 2001: 185 §238).

4r.24 11f. [a](*hiva)didave | v.03.2 ahivadidave. G vadidave can be derived from
OIA Yvad (“say”) or ¥ vand (“salute, venerate”), which in the end go back to the
same meaning “to salute respectfully”, especially with the prefix abhie (cf. PTSD
s.v. vandati: “vand, originally identical with vad; the def" at Dhp (135 & 588) is
‘abhivadana & thuti’] to greet respectfully, salute, to pay homage, to honor, respect,
to revere, venerate, adore”)."?” Although P thuti means “praise”, and abhi Yva(n)d
could be translated as such, I have maintained the more technical translation “salute
(respectfully)”, saving “to praise” for G anusasidava (r.28.2)."*% G ahivadidave =
*abhivaditavya~ for abhi-vadya~ is used analogously to paribhasidave (4r.24.2:
kahati paribhasidave codidave ca vs. 4v.03.2: kahati ahivadidave kahati codidave).

In P texts abhivadati in the sense of “salute, greet” is always used in combination

134 The glyph (in BL1r.42) looks like a combination of ju and jo having both, a circle at the bottom
and a diagonal stroke to the left.

135 BC2 6C’".24a: [...] juhosvia kamaguna [...]; SC'B’.2: [...] kamani juhosviani [...].

136 Cf. BHSD s.v. jugupsana, PTSD s.v. jigucchati.

137 Cf. Dhp-GX 321: ahivadana = abhivadana (Dhp 108 “respectful salutation, reverence”).
138 A more neutral translation of abhi ¥ vad is “to declare” (MW, PTSD).
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with abhinandati,'® which may have been written in respect to the succeeding

anagada.

4r.24.2 anagada na [a] .[i] ? ? dave = anagada na [abhi](*nadi)dave. Due to the distor-
tion of different parts of the manuscript, fragment 1r.L could not be rearranged perfectly
in the general reconstruction in such a way that both sides were able to be attached to
the fragments next to it. In the fig. below fragment L is now located a little further to
the left to demonstrate how the remaining traces of ink on the surrounding fragments
have been rearranged relative to each other. Still, the gap and remnants of the letters
do not make it easy to tell which verb is meant here. Due to the context, G abhinadi-
dave = abhinanditavya~ (“to be rejoiced at, be delighted with (acc.), welcome, praise,
applaud, approve”) may be possible to reconstruct (cf. Nid-G'2/BL9 “look forward
to” and EA-G/BL12 “rejoice”), although the expected form of na does not match the
remaining traces perfectly. Furthermore, G ahi° should be expected as in other spell-
ings of OIA abhi- throughout BC4, but hi is definitely excluded due to the still visible
parts of the aksara. The parallel sentence on the verso (4v.03.1, see fig.) is not very well
preserved either, but can quite safely be transcribed as anagad|e] ca [spadi]mo [ahi]
ga[ksidave]. It clearly uses another verb, even though in a similar meaning (v abhikariks

| P abhikankhati “to long for, desire after, wish for”, cf. text notes on p. 177).

41.24.2 anagada na [a] .[i] ? ? dave 4v.03.1 anagadle] ca [$padi]mo [ahi]galksidave]

= anagada pa [abhi](*nadi)dave

4r.24.2 tri-[kod]i. In the BHSD s.v. trikoti this term is, among others, listed as “three
alternatives” or more generally as “three points”. According to the PTSD koti is also
known as a “division of time, with reference either to the past or the future”. Although
it seems to be limited to two points/ends of time there, i.e. the past and the future, it
may not be too farfetched to translate trikoti here as “three points of time”, referring
to the aforementioned past, present, and future!'“’ — or probably also to “three times a
day/at night” (cf. the ‘General discussion’ on p. 270).

139 Cf. PTSD s.v. abhivadati.

140 Cf.RAC 1.70, where the Chinese translation of Paramartha renders ddimadhyavasanani as =%,
lit. meaning “three ends”, but the characters are also translated as “three time periods”, “before,
between and after” or “past, present and future” according to the DDB (cf. Okada 2006: 61).
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4r.24.2 kahati. This most likely correspond to BHS kahiti as 3rd sg. future of v kr
(cf. BHSG §31.18, Geiger/Norman 2000: 148 §153 (kahiti/kahati), Pischel 1900
§§520, 533, von Hiniiber 2001: 299f. §§469—-470, Oberlies 2001: 244— §49 (kahi-
ti/kahati)).'*! The future form is translated here in a technical sense as an instruction
to the reader or practitioner meaning “one should do (G kahati) what is to be admon-
ished/exhorted/saluted”. Thus it would be used similarly to G karave in 4r.28.2, in
the sense of “apply the formula with regard to ‘paribhasidave/codidave [ ahivadi-

dave’” 1*?

r.24.2 [dum](*e) [ 4v.04.1 [du]me = duve. For the interchange of m/v see p. 145.

4r.25.1 nase [ aharae etc. The spellings of naseand ahare are inconsistent at the begin-
ning of the list («7A2a»): nase, na[sae], nas[ae], nas[ae], nase, nasee and [aharae],
[a](*hara)[e], aharae, aharae, (*aharae), aharae. Subsequently («7A2b», «7B1-2»),
the ending is consistently -ea indicating a 3rd sg. optative (P -eyya).'** The syntactical
construction in combining this with a noun in the genitive is, however, puzzling.'* In
this respect, the endings in «7A2a» would be better understandable as substantives in
the dat. sg. (-@ya) meaning “for (the sake of)”, freely translated as “leading to.../this
would lead to...”. To interpret the ending -ea analagously is not totally excluded
though,'* and based on this assumption I paraphrased it consistently as “[this would
lead to] the destruction/support ...”” having in mind the alternative translation “[by
this] one would destroy/support ...”. The former is more likely though, since in
BC11 this phrase is consistently written as aharae and nase in combination with a
genitive, while the 3rd sg. opt. of ¥ nas is written nasie[a] or naseati. Once (11v.10)
nase is replaced by prahana, and once (11v.20) aharae is replaced by padilabhe,

again indicating nouns rather than verbs. Another problem in BC11 is that G aharae

141 Cf. also Caillat (1977-78: 103 = 2011: 127) for the discussion of karisyati.

142 Another alternative translation for G kahati was tentatively suggested by Ingo Strauch (June
2013): kathyate “the three kotis are told/explained ...”. Or possibly also: “with reference to the
three points of time, it has been explained [that they] should be admonished and exhorted” (Blair
Silverlock, December 2013).

143 Although G -ea can also be 1st sg. opt. (P -eyyam), but predominantly -ea is 3rd sg. opt, and -ae
Ist sg. opt, cf. e.g. Salomon 2008a: 151f.

144 For the unexpected use of genitives with miscellaneous verbs cf. BHSG § 7.65 and also Salomon
2008a: 282 with reference to Mvu I 376. But none of the given examples is applicable.

145 Cf. Lenz 2003: 74 for the unusual bhave[a] = bhavaya (as confirmed by parallels). There are no
attestations in other Gandhart manuscripts edited so far.
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appears to be in the same case as G nase (nom. sg. (?)), suggesting a noun *aharaya
or maybe also aharaka ‘“‘taking, seizing, fetching”, which is uncommon. Thus, I am
not sure about the exact equivalent and its grammatical status. Possibly both are to
be interpreted as dat. sg. In any case, G aharae is opposite to nase = nasa and thus
means “bringing near” or even “nurturing’ in so far as the process of “causing some-

thing to grow or develop” is denoted.

4r.26.2 (*jagariana) [ v.06.1 jagariana. According to the PTSD jagariya is especially
used in the sense of being cautious of the dangers that are likely to befall one who

strives after perfection.

4r.26.2 mi(*dhana) | v.06.1 midhana. This is one of the five hindrances (nivarana)
in the Pali Nikayas, which should be abandoned in order to enter samdadhi and reach
the jhanas: kamaraga, byapada, thina-middha, uddhacca-kukkucca, vicikiccha (*“sense-
desire, aversion, sloth and torpor, restlessness, doubt”, cf. e.g. Guistarini 2005: 157).
In the §ﬁramgamasamﬁdhi-sﬁtra the hindrances to meditation are: abhidhya, vyapada,
styana-middha, auddhatya-kaukrtya, vicikitsa (“‘covetousness, animosity, torpor-lan-
guor, frivolity-regret, doubt”, cf. Lamotte/Boin Webb 2003: 13). Furthermore, AH 92

states that “[s]leepiness [middha] exists only in a desirous mind”.!#

4r.26.2 lah(*uthanana) | v.06.2 lahuthanana. In Pali texts this term only occurs in
phrases like appabadham appatankam lahutthanam balam phasuviharam and not in
combination with P alassa / alasiya (Skt. alasya), e.g. Visuddhimagga:!'¥’

ayarii pana anisamso appabadhata appatankata lahutthanari balam phasuviharo
anatirittapaccaya anapatti rasatanhavinodanam appicchatadinam anulomavuttitati

The benefits are these. He has little affliction and little sickness; he has lightness, strength, and a
happy life; there is no contravening [rules] about food that is not what is left over from a meal;
craving for tastes is eliminated; his life conforms to the [principles of] fewness of wishes, and so
on (Nanamoli 2011: 65).

146 Willemen 2006: 106f.: “because a sleepy mind is closed, sleepiness exists only in the realm of
desire in the mental stage. It is associated with all afflictions of the realm of desire. All afflictions
proceed at the moment of sleepiness” (fn. 162 to “closed”: “abhisamksipta? This would be a view
held by the masters in Gandhara. Kosa VII 18”).

147 Vism 69, Vism(W) 56 (Dhutanganiddeso, Ekasanikangakatha). The commentary (Paramattha-
mafijiisa) annotates lahutthana as being especially the lightness and flexibility of the body:
appabadhata ti arogata. appatankata ti akicchajivita sariradukakhabhavo. lahutthanan ti kayassa
lahuparivattita. balan ti sarirabalam. phasuviharo ti sukhaviharo.
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Likewise in Sanskrit texts the formulation is as follows:*3

... bhagavatah padau Sirasa vanditva alpabadhatam prcchanti, alpatankatam ca laghutthanatam
ca yatram ca balam ca sukham canavadyatam ca sparsaviharatam ca

Cf. also de La Vallée Poussin 1909: 345, where he discusses the term briefly (with
reference to the Saddhp, Divy, and Mvy). In the commentary on the Bodhicaryavatara
it is explained as being physically alert, so that one is able to get up quickly even
during the night (ed. Vaidya 1960d: 75, referring to Bca 5.96 laghutthanah sighram
evottisthet).

4r.27.1 [k]icana ... a[kicana] | v.06.2f. [ki]cana ... agicana. Very basically, this en-
compasses everything which “ought to be done” and what “ought not to be done” as

it is stated e.g. in the Dhp 292 (tr. Miiller 1881):!#

yam hi kiccam tadapaviddham akiccam pana kayirati
unnalanam pamattanam tesam vaddhanti asava.

What ought to be done is neglected, what ought not to be done is done;
the desires of unruly, thoughtless people are always increasing

In Sn 715 kiccakicca is glossed as kusalakusala in the commentary (cf. Nyanaponika
1955: 301). But it has to be added, that here both kicca and akicca are something one
should generally give up in order to abandon every desire in the shape of hope or
expectation.'>

In the Mahayana context, the krtyanusthana-jiiana (‘“the knowledge of the carry-
ing out of duty”) is one of the five knowledges of a tathagata. These are:

adarsanajiianam, samatajianam, pratyaveksandajianam,
krtyanusthanajiianam, suvisuddhadharmadhatujiianam ceti *!

mirror-like knowledge, knowledge of equality, knowledge of discernment,
knowledge of the carrying out of duty, knowledge of the perfectly pure dharmadhatu.

148 AvadanaSataka (Av§ 57, ed. Speyer 1906-1909, vol. I; ed. Vaidya 1958b: 145). Similarly
Vinayavastu, Sanghabhedavastu, abbr. in Divyavadana. Karandavyiiha: prcchaty alpabadhatam
ca alpatankatam ca laghiitthanatam ca sukhasparsaviharatam ca. Moreover: Bodhicaryavatara
or similarly Gunakarandavytha-sutra: nathanirvanasayyavacchayitepsitaya disa | samprajanam
llaghitthanah pragavasyam niyogatah (Bca 5.96).

149 Dhp-GX 339 (Brough 1962): ya kicata a ... [ki]yadi | unadana prama(*tana) ... asava tesa vadhadi
ara te asavaksa(*ya).

150 Sn 715, tr. by Norman (1992: 81): “In whom there is no craving, in the bhikkhu who has cut across
the stream, (and) has given up what is to be done and what is not to be done, no fever is found.”

151 Dhsgr 94. Cf. also RSt 175: tatha coktam arya buddhabhiimisiitre- “paiicabhir akaraih su-
samuditabuddhabhiimeh sangraho veditavyah | katamaih paiicabhih? dharmadhatuvisuddhaya
adarsajiianena samatajiianena pratyaveksandajiianena krtyanusthanajiianena ca” iti, and in the
same sequence Mvy 110-114.
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The first four are listed in the Mahayanasutralamkara regarding the knowledges of a
buddha (buddhajiiana), where it is translated as “accomplishment of action’:!>2

9.67 “Ideal knowledge of the mirror is immobile; three knowledges have it as their support:
equality of thought, of accomplishment and of action.” Commentary: “The Buddha have four-
fold knowledges: of mirror, of equality, of accomplishment, of action. The knowledge of the
mirror is immobile; the three others are founded on it are mobile.”

9.74 “In all the dhatus, the knowledge of acccomplishment of action, the metamorphosis which
is amazing, beyond limit and beyond reflection, is the artha of all the creatures.” Commentary:
“The knowledge of accomplishment of actions is by the metamorphosis in different ways, be-
yond measure and beyond reflection, in all the dhatus, is for the artha of beings.”

The krtya are hence the actions which are to be performed for the benefit of all beings.
Altogether, a buddha has to understand the Dharma / the ultimate truth (adarsa),
regard everyone as equal to oneself (samata), consider everything thoroughly and
without doubt (pratyaveksa), and teach it to other beings according to their needs
(krtyanusthana) (cf. Msa 9.76). That means, the krtyanusthana-jiiana is the (all-
accomplishing) wisdom, by which a tathagata knows how to benefit all beings in

order to help them on their way to awakening.

4r.27.1 [karmana] [ v.07.1 karmana. On the one hand, karman is the execution of an
action (activity). On the other hand, it is the result or consequence of this action. In
a sequence with G kica it might denote the actual activities done with one’s body,
voice, or mind."”? The karman as an action of a bodhisattva recalls the title of T1485,
“The Sutra of the Garland of a Bodhisattva’s Primary Karmas”, which exclusively

deals with the bodhisattva-sila.

152 Msa9.67: adarsajiianam acalam trayajiianam tadasritam | samatapratyaveksayam krtyanusthana
eva ca | caturvidham buddhanam jianam adarsajiianam samatdjianam pratyaveksajianam
krtyanusthanajiianam ca | adarsajiianam acalam trint jianani tadasritani calani |
Msa 9.74: krtyanusthanatajianam nirmanaih sarvadhdatusu | citraprameydcintyais ca sarva-
sattvarthakarakam || krtyanusthanajiianam sarvalokadhatusu nirmanair nanaprakarair aprameyair
acintyais ca sarvasattvarthakam | (ed. and tr. Limaye 1992: 139, 142).

153 Cf. DDB s.v. = (“three activities”): “The three karmas, or three modes of activities of word [
2, thought = 2%, and deed B Z£. Also written B35 (SKkt. trini-karmani, trividha-dvara)”. But
cf. also DDB s.v. 713 (“five kinds of karma”): “There are various lists throughout the canon.
One, given in the Liang Translation of the Compendium of the Great Vehicle is: Taking the salva-
tion of sentient beings from calamities [...,] from the evil destinies [...,] from unskillful means
[...,] from reified views [... , and] through the various vehicles as one’s occupation [ f# K IfEzmFE
T 1595.31.264b18 ] . And DDB s.v. =% (“three times of karma”): “The three stages of karma
— in the present life because of present deeds [...]; in the next life because of present actions
[...]; and in future lives because of present actions [...] (Skt. trinikarmani; Tib. las gsum). [ ¥
iz T 1579.30.323a20 ) ™.
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4r.27.2 [Sprlisanana [ v.07.2 [Spri]sanana. This is equivalent to sparsana~ | BHS sprsa-
na~ | P phusana~ “touch, contact”. In other Gandhari documents initial spr- appears as
ph-: phusita = sprstva/BHS sprsitva/P phusitva (BL12r.54 / EA-G, Allon 2001: 94)
and phasea = sprseyam (*sparseyam) (BL1r.21 / AG-G* 16, Salomon 2008a: 123 and
125).13* The Gandhar reflex spr is attested once in RS5: pa/spru]sa, although in medial
position, corresponding to phupphusa | BHS phusphasa = P papphasa “lungs” (cf. Glass
2007: 158 for variant forms).'>

In BC4, the emphasis should be laid on “touch” as a “pleasant/unpleasant feel-
ing” or “comfort/discomfort” similar to “health and sickness”,"*® which are the next

items in the list.!’

4r.28.2 maja nisamartha sarvatra i[thu] katave. This signifies an exegetical instruc-
tion to the reader that in every case it has to be done/executed “thus”. What exactly
sarvatra refers to is open to discussion. It could be (A) missing terms like dukhe/
asuha (e.g. akusala) resulting in maja nisamartha purve___ paca ___. In this it
would be similar to other instructions like pialo, whereby pialo is the abbreviation
of textual material and katave the abbreviation of a procedure (such as a list).! Or it
could be (B) an explanation of the abbreviation maja nisamartha within the text that
should be extended in this manner (i.e. “each time you come across this read: maje ca
nisamarthe purve dukhe paca dukhe, maje ca nisamarthe purve asuha paca asuha”).

G ithu here is an indeclinable (ittham / vedic ittha / P ittham'>) in the meaning
“thus”, while G ithumi later on seems to refer to “here, in this world” (vedic ittha; cf.
BHS ittha-tva; P ittha-tta | bhava'®® — iha(loka) | P idha(loka)). Hence, the confusion
between P ittha and ittham (cf. PTSD s.v. itthatta) seems to be avoided in our text by
having different endings (cf. the text notes on 4v.08.2 ithumi on p. 180).

154 Cf. also G phatis[u] = *asphattit (BL1r.37 / AG-G* 27, Salomon 2008a: 125).

155 BHSD s.v. phusphasa gives the spellings: phaphasa, phusphusa, phusphusa (Skt. and Pkt. phup-
phusa).

156 Cf. MW s.v. sparsa. Also BSHD s.v. sparsaviharata “state of comfort, agreeable condition”
and s.v. asparsavihara “discomfort” with reference to “AsP 253.9 na casya asparsavihara
amanaapah kaye utpadyeta”.

157 Esp. in combination with -vihara it means the state of “comfort” or “ease” (according to the PTSD
S.v. phasu) synonym to sukha (-vihara), e.g. yathasukham yathaphasu (cf. BHSD s.v. phasu).

158 Thanks to Stefan Baums for pointing this out.

159 Also P ittham-nama. In the Niya documents it is written imthu besides 3x imthuami (“so”, Bur-
row 1937: 41 §91). BC7: ithuami (“in this way”, Strauch, publication in progress).

160 Interestingly, we have the scribal error imtha-bh(ava) for ittham-bhava (“das Sosein; Existenz in
dieser Form”, opp. of anyathi-bhava) in the Turfan fragments (cf. SWTF s.v. imtha-bh(ava)).
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4r.28.2 Sesae patade hi. The first could be a dat. or loc. sg. of Sesa / P sesa (m./n.,
“remainder”). In the case of a locative we would expect the Gandhari form Sese,
but the loc. sg. ending -ae for words ending in a is prevalent, at least in epigraphic
sources (Falk, personal communication). The following patade seems to go back
to *patta- (“back, behind, after”), which is peculiar to the northwest of India (cf.
CDIAL s.v. *patta®). In Niya similarly patama is used (adv., “back”, Burrow 1937:
103 §91).1°! The same combination with sesa is documented in BC6: sesapatade
likhidae. Ingo Strauch seems to have taken -patade as some kind of reference to a
manuscript (pattra),'® but it most probably means the same as in BC4, since both
these phrases are written in the last line of the recto side of the scroll. In BC6 nothing
is written afterwards, in BC4 an injunction about what is to be done with the rest (vi-
varyaena matra ca ida[ra] ca a[hi](*va)[d](*i)[dava ca] yasa-bhuda-anusas[ena] ca
anusasidava palaspidava ca) is added as an additional insertion exactly before sesae
patade hi. Both samples can be translated as “for the remainder ... on the reverse

[side of the scroll] ...”.

4r.28.2 vivaryaena. Literally, this means “by the opposite”, akin to viparyaye, -yena
and -yat (ind.) “in the opposite case, otherwise”. In combination with a gerundive it is
often used in Pali commentaries to express that the opposite of the situations/condi-
tions just expressed should be known. Often the “white half”, i.e. the good alternative,
is implied here, e.g.: vuttavipariyayena sukkapakkho veditabbo.'®® In combination

with P sesa, the formulation is for example: sesam vuttavipariyayena veditabbam.'®*

4r.28.2 matra ca ida[ra] ca. This is repeated several times, whereby G matra is re-
ferring to sata aloa, and idara to asatia and alonea. With matra in the meaning of
“consisting of, measuring, numbering...” or “the full or simple measure of anything”

(MW) it is understood as “the quantity [of seven aloa] and the other [asatia alonea]”.

161 Unlikely, it may also be derived from pranta (“edge, border”, prantatas “along the border”), but
the postconsonantial r should be retained.

162 Strauch (2008: 10): “It reads: Sesapatade likhidae ‘This was written from the remaining manu-
script’. Possibly, fr. 6 is a copy of another scroll. Cf. below 4.2.2.”

163 Vism 427, Vism(W) 361.

164 Gantharambhakatha (khuddakanikaye itivuttaka-atthakatha) or Sammohavinodani (abhidhamma-
pitake vibhanga-atthakatha). Likewise: sesam yonisomanasikare vuttavipariyayena veditabba
(Gantharambhakathavannana, majjhimanikaye miulapannasa-tika), sesam vipattiyam vutta-
vipariyayena veditabbam (dighanikaye silakkhandhavaggaabhinavatika), sesagathadvayassa
vuttavipariyayena attho veditabbo (Paramatthadipani, khuddakanikaye theragatha-atthakatha).
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4r.28.2 palaspidava. The Kharosthi sign which is transcribed as sp is written for OIA
sp, sm, Sv, sp, sm, sm, sv, pph or ps in different Gandhart manuscripts, in BC4/11
sv(a), sp(r) and sm(r) are documented (cf. chapter on phonology). G pala- should
correspond to pala-, since r and [ remain usually unchanged (Salomon 2000: 86,
Allon 2001: 86).!9 Nevertheless, G pali- for pari- is attested in some GandharT text-
ual sources, if we take into consideration that the vowel was “forgotten™.'* Since it
is always written palacin BC4 (palaspidava (2x), palaspidave, palaspada), this is not
likely. Also, there is yet no case of G pala- = pard- in any text. Thus, most probably
it should be a derivation from Skt. ¥ pal, maybe in combination with v smr, in the
sense of “to be guarded, protected, maintained”, as it is opposed to G varjidava, “to
be avoided”, in 4r.24.1 / 4v.02.1. Unfortunately, there is no evidence of sp =y, and
also the letter as such cannot be mistaken for y, which makes palaspidava = palayi-

tavya~ unjustified.

4v.01.2 picara = pratyarham. Hitherto this Gandhar1 word was only known from the
Niya documents'¢’ and tentatively equated to pratyarha “worthy” occurring in Bud-
dhist texts within the compound yatha-pratyarha “according to deserts, according
to merit” (yatharha, cf. BHSD s.v. pratyarha, MW s.v. yathda-pratyarham). Since in
BC4 yasa-bhuda-picara s written, the suggestion made by Thomas is highly likely
to be correct, and it can be translated as “according to merit, which accords with the
truth”. Because all other instances of G yasa-bhuda are in the instr. sg., translated as
“on account of”’, a consistent translation as “on account of merit, which accords with

the truth” has been chosen.

165 One exception is G saleloa = Skt. / P saroruha (BL16, Lenz 2003: 42).

166 The examples are: BLO palikhaida = pariksita~ | P parikkhita~, Hirayama fragment 8 paliksivisa-
ti (paliksivitva) = fut. of pariksipati | P parikkhipa, Mathura Lion Capital palichina = paricchinna
| P paricchinna).

167 Niya#288:tehipicarasyati“willbe worthy of you”,also#107. Thomas (1934:66): “picara=praty-
arha. As regards the form, cf. picavidavo = pratyarpitavya; [...] compare Mahavastu (Senart), I,
143.5, pratyaraha-saukhya, “qui a un bonheur proportionné a son mérite.” Thomas 1936: 792f.:
“pratyarha-saukhya ‘happiness according to desert’. But the loss of rseen in pic(c)ara < pric(c)ara
requires consideration. [...] in the case of pic(c)ara it seems reasonable to admit a dissimulative
influence of the following r [...].” Burrow 1937: 104 (referring to Thomas 1934: 66 and 1936:
792): “There are considerable phonetic difficulties in the way of this etymology. prati- in this dia-
lect is represented by padi- [= padi-] or prati- but never by pati-. Nor is there any reason why the
a of the first syllable should be changed to i.” For the loss of -r- cf. the contracted P form pacca-
instead of pati- before a°, thus prati+arha > P *pacca+araha — *paccaraha and G *pica+
araha — picara, while either the final -ha has been dropped or arha has been rendered to ara
instead of inserting an epenthetic vowel.
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4v.02.2 sasadaena. This might allude to a group of six, a “six-ness” (*sasata). The
only group of six which comes to mind are the six paramitas, but it is not clear if
this makes sense in this context (pracupane ca sasadaena matro ca idaro ca pari-
bhujidave), to the extent that the Gandhari terms aloa and alonea to which matro
and idaro refer, are not satisfyingly defined. Furthermore, “six-ness” should be ren-
dered sat-ta in Sanskrit!'®® and *sata in Gandhari, but maybe a glide-vowel (¥sas-
a-ta > *sasada) was inserted. Alternatively, Stefan Baums (April 2013) has sug-
gested sasvata [ P sassata or Sasvatika “eternal, permanent” as equivalents, but this
would still presume an unusual development §- > s-. In other Gandhart manuscripts,
sasvata is written as sasvata (BL20, BL29), sasvada (Dhp-GX), -sa[sada] (BL20),
[Sa]sada- (BL4), or saspada- | saspado = sasvatah (BL9). In the two ‘Wardak vas-
es’ G sasvetiga/Sasvatiga stands for samsvedika | P samsedika “sweat-born” but,
according to Harry Falk, G sasvatiga must have been a misconception “deriving
samsedika from sasvat, ‘eternal’, with a derivative sasvatika, ‘eternal creature’, with
an ‘erratic’ e preserved in W1 and dropped in W2” (Falk 2008: 73). In BC2 sa[sa]to
is documented, but the context is yet unclear. So, for the time being, I assume an un-
usual sasvatikena in BC4, and correspondingly in BC11 (r.11) G sasadae = sasvataya
/| P sassataya (dat. sg.), both in the meaning “forever, incessant(ly), eternal(ly), con-
stant(ly)”. In view of this parallel, we might also have to separate sasadae na in BC4
resulting in sasadae na matro ca idaro ca “for evermore not only the quantity [of
seven] but also the other is to be enjoyed”. But cf. r.28.1f. sesae patade hi vivaryaena
matra ca idafra] ca a[hi](*va)[d](*i)[dava ca] where the na before matra more like-

ly belongs to the preceding word.

4v.03.1 [ahi]ga[ksidave]. This should correspond to abhikarnksitavya~ | P abhikankhi-
tabba~ from abhi ¥ karks “to long for, desire”, or in a more neutral translation “to
hope for, expect, await”, especially based on the reconstruction of G abhinadidave
in the parallel section in «7A1». So far, abhighaksadu, [abhi]ghaksada, agaksana,
agaksamanae, agaksami, asuf[galksi.u, and [padigaksi]dava | (*pa)[di]gaksida[vo]
are attested in other Gandhart documents. Despite this satisfying reconstruction, it
should be mentioned that the first letter slightly looks like an initial u, the second
could as well be an a and ksi could also be ji, resulting in an alternative reading uaga-

jidave, which might be derived from upa ¥ gam “approach” — *upagacchitavya~ for

168 Cf. also sattaya “in six ways” (MW).
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upagamitavya~ (cf. PP-G gachesati for gamisyati, Falk/Karashima 2013: 148). But

the strips of the birch bark are overlapping here and the graphical reconstruction is
difficult.

4v.03.1 [spati]mo [ahi]ga[ksidave] (in the original scan and in the reconstructed state).

4v.04.1 moyea. In analogy to the consistent translation of nasea and aharea as dat.
sg. (cf. p. 170), this is translated like mocaya from the root-noun moca, “delivery,
release, setting free”, as a less frequent synonym to mocana (cf. PTSD s.v. moca).'®
Merely phonologically, mocayet | P moceyya (caus. 3rd sg. opt.)!”° “to let loose, free
one’s self, escape from (rarely with gen.)” is more convincing though.!” It is as-
sumed that also the scribe of the manuscript might have been confused in regard to
nasea and aharea either to be understood as nouns or as verbal forms. Or, more prob-
ably, these orthographic variants point to the weakening of final vowels, representing
a levelling in pronunciation. Luckily, all these variations essentially mean the same

and it is rather a matter of style.

4v.04.1f. trina [kama]-pra[muha]-asapurufsana. The reconstruction of G kama is

uncertain, but highly likely. It stands in con-

trast to G trina budha-pramuha-sapurusana.

If we assume a person opposed to the Bud-
dha, we would think of Mara, for whom an epithet like P kanha would be suitable.
But normally, P kanha does not correspond to G *kaha but to G kri§a (= krsna) which
cannot be reconstructed here. Since Mara is more or less a personification of desire,
passion and longing (kama), which is one of the central topics in this text, the reading

as [kama] may be justified.!”

169 Cf. also PTSD s.v. mocaya “(adj.) [quasi grd. formation fr. moceti] to be freed, able to escape”.
170 Cf. mujea, 3rd sg. opt., Dhp-GX 11 (Dhp 389: muiicetha, Shukla 1979: mucceya).

171 Additionally, if nasea |/ aharea are to be taken as verbal forms, another possible equivalent for
G moyea is mocakah “one who has abandoned all worldly passions and desires would ...”.

172 Cf. Buddhac 13.2 yam kamadevam pravadanti loke citrayudham puspasaram tathaiva |
kamapracaradhipatim tam eva moksadvisam maram udaharanti (“He whom they call in the
world Kamadeva, the owner of the various weapons, the flower-arrowed, the lord of the course
of desire, — it is he whom they also style Mara the enemy of liberation.”, tr. Cowell 1894: 138).
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4v.04.2f. samsa[ra] {[ra]}-badhanana. The last aksara in v.04.2 has to be ra. How-
ever, the first aksara in v.05.1 also looks like a ra. Hence, the writer would have re-
peated the same letter erroneously (dittography). If we dissolve the compound
(samsara-badhana) as a gen.-
tatpurusa one could expect G

samsarasa badhana. Since the

upper half of the letters sa/ra 4v.05.1

can look very similar, this is not as such excluded, but on average the letter in ques-
tion is more likely to be a ra, as the upper stroke is rather horizontal, and therefore it
is transcribed as such here.

Some parallels to the term samsara-bandhana are:'”

samsarabandhanam drstam laukikam visavad vacah |
trsnaratah sada punyanmucyateti suniscitam [/ Dh-sam 12.55

Jjatijaramaranaduhkhaksaye samsarabandhana vimoksayitum |
caritum visuddhagamanantasamam so Suddhasattvamanubandhayatam [/ Lal 5.32

The fetters are the klesas / P kilesas (“defilements”) as explained e.g. by Ud-a 372:
sabba-kilesdbhisankhara-bandhana, “the fetters due to accumulation of all defile-
ments”. They are the (origin of the) cause for samsara (e.g. Nett 113 kammam kilesa
hetu samsarassa, “with action and defilements [as] the roundabout’s cause”, cf.
Nett 191 “cause is twofold as action and as defilements; defilements are origin”, tr.
Nanamoli 1962).

4v.06.2 In line v.06.2 and v.07.2 the scribe left a gap of
about seven aksaras, presumably due to the condition of

the surface of the birch bark. There is no knothole though,

and it is not clear why he did not continue the line.

173 Cf. also bandhanda-mokkha in M 1 276: evam eva kho, bhikkhave, bhikkhu yatha inam yatha
rogam yatha bandhanagaram yatha dasavyam yatha kantaraddhanamaggam ime paiica nivarane
appahine attani samanupassati. seyyatha pi, bhikkhave, ananyam yatha arogyam yatha band-
hanamokkham yatha bhujissam yatha khemanta-bhiimim (= D 1 73, cf. PTSD s.v. mokkha), “So,
too, bhikkhus, when these five hindrances are unabandoned in himself, a bhikkhu sees them re-
spectively as a debt, a disease, a prison house, slavery, and a road across a desert. But when these
five hindrances have been abandoned in himself, he sees that as freedom from debt, healthiness,
release from prison, freedom from slavery, and a land of safety” (Bodhi 2005: 367).

4v.04.2
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4v.08.1f. do(*sana). This stands in opposition to G sapati. Normally (in this text) we
would expect G droaca as the counterpart to sapati. Once (4r.14.2) it is also G duhe.
The first letter here is, however, clearly do, and what is
left of the next aksara matches more to a sa than an a.

Further arguments supporting this interpretation are evi-

dent in the closeness of the two words in the following

phrases elsewhere in the text: BC4 sva-dosehi sva-dro-

acehi (r.24.1); BC11 avarimanana dosana avarimanana

droacana nase (v.05). Therefore dosana is more prob-

able than the assumption of a scribal mistake, even though the expected counterpart
would be anusase and not sapati, since the pairs are dosa and anusasa and droaca and
sapati (cf. p. 167 for the evidence in BC4, cf. also v.05 in BC11).

4v.08.2-09.1 [ithumi] ohoro ... (*o)h[o]r[o][v.09.2—10.1 ithumi ohoro ... [o](*ho)ro/
v.12.2 i[th]Ju[mi] hu[ra]hu. For ithumi there are similar spellings in other (not
yet published) Gandhart manuscripts. Thus, in BC7 (Karmavacana formulae) it is
written ithuami (loc. sg.), corresponding to ittham “in this way”, or also ithunamo
= itthamnama “N.N.”. It also seems to stand for “thus” in RS22 (ithuami); in BC18
it is written ithumi like in BC4, but the context is not yet clear. There is, however, a
second meaning to ittha denoting ‘“‘here, in this world, in this existence” (Vedic ittha),
more often written idha in Pali or Buddhist Sanskrit texts in the phrase idha va huram
va “here or there; in this world or the next”. As such it is documented in DhpK 191
= Dhp 20 (idha va horo va = BHS, ed. Shukla 1979: iha va hure va); and similarly in
DhpK 91 = Dhp 334 (*hora)[h]oru stands for BHS/P hurdahuram “from existence to
existence”.'” In BC4 now, ithumi occurs twice side by side with ohoro, twice alone
(though in a sentence with ithumi at the beginning), and once together with hu/ra]hu.

It seems therefore highly likely that it is to be understood as “here (in this life)”,

174 According to the PTSD the adverb huram is of uncertain origin. For attempted explanations cf.
Norman 1969: 42 and 189, where he discusses hurahuram in Th 1.399 = Dhp 334. One com-
mentary, Dhp-a IV 44, gives bhave bhave for hurahuram; a commentary on Ud 37, Ud-a 237,
circumscribes it with aparaparam or idha-loka-paralokato. The commentary on Th 1.10 idha va
huram va explains: idha ti, imasmim loke attabhdave va. huran ti, parasmim andgate attabhdave
va. idha ti va ajjhattikesu ayatanesu. huran ti, bahiresu (cf. Norman 1969: 121). Thus hura prin-
cipally means anything “over there (outside)”, i.e. “not here (inside)”, which can be translated
as “there” or “in next life” depending on the context. In this respect Th 1.399 is a nice play on
words, describing a monkey jumping “here and there / hither and yon” from limb to limb search-
ing for tasty fruits just like a human jumping from existence to existence searchig in vain for
satisfaction.



BC4: Text notes 181

while ohoro stands for “there, in the next life” and hu/raJhu for “from existence to
existence” (thus probably -ro is to be added: hu/ralhu(*ro)). The precise phonol-
ogical development, however, is difficult to explain; perhaps G ohoro stands for va
huram (va), or the prefix o- has to remain unexplained.'” It might also be considered
whether G ohoro corresponds to hurahuram and not only huram, even though it is
written ohoro four times and only once hurahu (and even then we have to recon-
struct the last aksara). A possible explanation then could be a development hurahu
> *oroho (equivalence of u/o and a/o together with the elision/dropping of initial &
[cf. atha khalu > asa ho > asa o in RS5]) > ohoro (metathesis). While the first step
might be accepted, the combination with the second one seems implausible. How-
ever, a similar kind of metathesis can be observed in BC11 in the spelling saya[visa]
instead of sayasavi. Moreover, especially the metathesis involving the switching of a
liquid r and an adjacent syllable is a widely attested phenomenon in MIA languages
(cf. Geiger/Norman 2000: 38 §47.2). Examples in Gandhar are: maduru = marutah,
aparado = alpataram, jabodanaseva = jambunadasya iva (Dhp-G¥, Brough 1962:
105); urado = ularo (Khvs-G 32), kovirado = kovidarah (Khvs-G 19; Salomon 2000:
92); paladiputr(*e) = pataliputre (BL 16+25, Lenz 2003: 133). If we choose to ac-
cept that G hurahu and ohoro mean the same (“from existence to existence”, BHS/P
hurahuram), we would again have to consider translating ithumi as “in this manner”
instead of “in this life”.

As regards the context, the phrases idha va huram va (e.g. SN 1.12, Sn 224, 468,
470, 496, 801, Th 1.10, Dhp 20) or hurahuram (e.g. Dhp 334 = Th 1.399, Vism
107) mostly occur in verses about letting go, about the non-grasping either “here” or
“there”, the being without desire for treasures “here or there”, “in this world or the
next”.!'” Hence quite similar to the overall subject in BC4.

In respect to the occurrence of these phrases in the last paragraph of BC4 that de-

scribes the things to be done, it is also tempting to think of ahoratra “day and night”

175 Several other suggestions for ohoro, like avahara | ohdara or vohara for vyavahara appear im-
probable in terms of the content. Cp. ohara in gothaohara Niya #160: “Perhaps the ‘produce of
a farm’, which can be removed (ava-hr) annually at harvest time” (Brough 1962); oharanaseva
(Dhp-GK 149) / oharina (Dhp-GK 170 and also Khvs-G udd?2) / (*o)[ha]rana (Pelliot 2), which
is only tentatively related to avaharana | ohdarin in case of the Dhp-GK (there are no parallel
versions to this passage) and to oharayitva in the case of the Khvs-G.

176 Sn 224: Norman 1992 “here or elsewhere”; Sn 468, 801 “here or in the next world” (alternative
tr. for 468 “here or hereafter”); Sn 496 “in this world or the next”’; Nyanaponika 1955 “hier und
im Jenseits”; Sn 468 Nyanaponika “Hier und Driiben”. Cf. also e.g. Dhp 20 anupadiyano idha va
huram va, tr. by Kaviratna 1994: “jetzt und spiter an keinen irdischen Besitztiimern hidngen”.
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in relation to the triskandhaka ritual (cf. p. 269), which has to be performed three
times at day and night. Unfortunately, G ohoro = ahoratram | P ahorattam is even
less likely, since it is also written ahoratra in DhpK 50. Also, reference is made to
“this life and the next” (v.08.1 sadrithia saparaia) immediately preceeding the last

section with ohoro and hufraJhu, speaking in favor of the given translation.

4v.11.1 spabhavasa = svabhavata, ‘“‘state of intrinsic nature / inherent existence /
own-being”.!'”” As a matter of fact, something which is / has a svabhava, should have
a permament core, instead of attributes that emerge and disappear as it is suggest-
ed here. This intrinsic nature of things is denied by the prajiiaparamita literature,
or Mahayana adherents in general, but first of all by Nagarjuna in his Madhya-
maka doctrine, which extends the “selflessness” not only to human beings (as in
the Sravakayana literature) but to all phenomena (dharma-nairatmya). According to
that, everything is devoid or empty (sitnya) of any kind of svabhava.'”™ “This is seen
through prajiia, analytic understanding” (Williams 2009: 70) and, for the Madhya-
mikas, “Sianyatd is an exact equivalent of nihsvabhavata, absence of svabhava” (Wil-
liams 2009: 70 fn.31). Interestingly, Edgerton (BHSD s.v. svabhava) mentions that
svabhava was used in the Lankavatara-sutra “in several peculiar ways”, that is, it is
specified by being sevenfold:

(1) saptavidho bhava-svabhavo bhavati, yad uta, samudaya-svabhavo bhava-sv° laksana-sve
maha-bhiita-sv° hetu-sv° pratyaya-sv° nispatti-sv°® Lank 39.9—11'7°; these are not explained here
or elsewhere, and Suzuki has no explanation; (2) three svabhava, mentioned Lank 132.4; 227.10;
348.10; and listed 67.2ff. as parikalpita, paratantra, and parinispanna (qq.v.) sva®'®’; cf. Suzuki,
Studies, 158f. [i.e. Suzuki 1930]; in Mvy 1662-5 and Sutral. xi.38—41 the term is laksana (3) in-
stead of svabhava; Lévi renders ‘indice’ (‘imaginaire’, ‘du relatif’, and ‘absolu’). For other uses
of the term in Lank see Suzuki ibid. 455ft.”.

Unfortunately, this does not help us to understand the group of seven in BC4. Seven

svabhavas are also given in the AAV as the “seven trainings in the knowledge of all

177 Cf. Ronkin 2013 with reference esp. to Gethin 2004: 533 and Cox 2004.

178 Cf. Keown 2004 s.v. svabhava. Also: Williams 2009 (p. 52 for svabhava in PP texts and esp.
fn. 18 (on p. 285) regarding svabhava in context of letting-go of everything, p. 63, p. 67-8 for
Madhyamika, p. 93 for Yogacara, p. 108 for the relation to the Tathagatagarbha).

179 Suzuki 1932: 35 “there are seven kinds of self-nature: collection (samudaya), being (bhava),
characteristic marks (laksana), elements (mahabhiita), causality (hetu), conditionality (pratyaya),
and perfection (nispatti).” Fn. 1: “What is exactly meant by these concepts regarded as self-na-
ture (svabhava) is difficult to define as far as the Lankavatara is concerned.”. Cf. also Suzuki
1930: 456.

180 Suzuki 1932: 59 “false discrimination, knowledge of relativity, perfect knowledge”; Suzuki
1932: 197 “false imagination, dependence on another, perfect knowledge”.
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aspects” (sarvakarajiiatayah sapta svabhavah, commentary on AA 4.31, tr. Brunn-
holzl 2011: 56f.). Together with the four trainings in the all-knowledge and the five
trainings in the knowledge of the path they constitute the sixteen svabhavas, the “facets
of the subject that is the wisdom devoid of reference points” (Brunnholzl 2011: 57).
In this list they are the last seven points, which refer to the “suchness” (tathata; also
“groundlessness/emptiness”) as the nature of this training of a bodhisattva.!8! This
nature of the training is again the last part of a fourfold group of defining character-
istics of the training according to the AA (1. knowledge, 2. distinction, 3. activities,
4. nature; Brunnholzl 2011: 48f., AA 4.13, cf. also Brunnholzl 2011: 18f. and 308 for
an overview of the complete training in all aspects). In this system it is the path of
accumulation.'®? Although the context is somewhat the same as in BC4 — defining the
training of a bodhisattva with special emphasis on sinyata as the essential teaching
of the prajiiaparamita —, this does not seem to be a direct parallel helping to clarify
the meaning of the seven G aloa/alonea, which are nonetheless somehow connected

with the realization of the non-existence of a svabhava.

4v.12.1 sati[dehi]. If we assume *saptita (f.,), it should be G satidahi regularly,
though the general shifting to masculine forms in case of cardinal numbers (cf. mor-

phology) may have also affected derivations of them.

4v.12.1 sadasa. In the Niya documents sada is used to express “being pleased” (e.g.
#157 ahu sutha sada hudemi “I am very pleased”, #305 sada bhavidavo “you will be
pleased”, #247 sadosmi “1 am pleased”, #399 sadama “we are pleased”, #399 sada
bhavitavya “you should be pleased”). The etymology is uncertain, however, (be-

sides showing some Iranian influence)'® it could be derived from santa (“appeased,

181 One point (15) in the INS [the commentary of the Eight Karmapa on the AA] is given as “devoid
of arising — coming into existence newly” (Brunnhdlzl 2011: 57 fn.78 on p. 570) which is akin to
the statement te Spabhavasa aft]arasaisati na ca bhuyo upajisa[ti] “the states of inherent exist-
ence will disappear and not rise anew” in BC4.

182 “The first temporary result of such training is the mahayana path of accumulation, which is
called ‘the factors conducive to liberation’ (IV 32-34).” The next path is the path of preparation,
followed by the culmination training etc. (cf. Brunnholzl 2011: 191f.).

183 Burrow 1937: 126: “sada: See B.S.0.S. VII, 514. There are two alternatives: (1) that it = N.Pers.
sad, etc. ‘pleased’. If so it is interesting, because the Khotanese Saka is excluded as the dialect
from which it was borrowed. They have tsara-; (2) that it is Indian Pali sata ‘pleasant’, assata-
‘unpleasant’, out of srata-, ‘cooked’, hence ‘sweet’. In view of the prevalence of Iranian influ-
ence in the language, the first alternative is probably to be preferred, as being less complicated.”
Although phonologically srza or srata (“boiled”) would be the expected Sanskrit equivalent for
G sada, this is excluded due to the context.
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pacified”) or sranta (“calmed, tranquil”), the second at least being a lexicographically
documented variant of santa (cf. MW s.v. s§ranta), although in its usual sense this
word is negatively connotated (“wearied”).'3* Nevertheless, sr- would explain the
retroflex s- in Gandhart (Burrow 1937: 14 §38). Then again, -n#- should be written
-t- in Kharosthi, which is not the case in any of the occurrences. This is why I con-
sider BHS sara / P sata (“pleasant, agreeable; n. pleasantness, pleasure”) as another
possibility.

While in BC4 only sadasa is used, in BC11 it is written as sade/o nine times and
twice as sadimena, being the instr. sg. from sadima = *santimant | *sSrantimant or
*Satimant. Among these choices, santi is of course the most common term denoting
tranquillity, peace or calmness of mind. Thus, even though the etymology is not yet
entirely clear, the context in BC4/11 is much in line with the translation “pleased” in
the Niya documents, and I therefore suggest to understand sada as “pleased” or better
“content” in the sense of “satisfied, appeased, tranquil” (if necessary nominalised as
“one who is content / pleased / satisfied” in 4v.12.1). G sadima then can be translated
as “possessing contentment / satisfaction” in the absence of passion and desire. Both
describe a state of mind abiding in a neutral, satisfied, wishless state of peaceful hap-

piness.'®

4v.12.2 [pial]o. BHS peyalam | P peyyalam, a “repetition, formula”, commonly used
adverbially in the meaning of “etc.”, literally “here (follows) the formula (pariyaya)”
(PTSD). It is also “used where the passage has not occurred before in the text in
question, but where presumably its sense is regarded as well-known or obvious, like
Eng. ‘et cetera’, SP 424.8, perhaps with connotation ‘in short, in a word’; so in LV
295.21 (vs), the opening words of a series of stanzas, peyalam esa, ‘this is the story in
brief’; similarly LV 314.21 (prose), beginning a résumé of a prec. series of stanzas,

pevalam, evam, ‘in brief, thus...”” (BHSD s.v. peyala).

4v.12.2 huf[ra]hu. Cf. text notes on ithumi ohoro, p. 180.

184 Similarly, P samana (BHS sramana) is said to be derived from v sram (“to be weary, exhausted”)
but was often mixed in meaning with v sam (“to be quiet, calm, satisfied, contented”) according
to the PTSD s.v. samana.

185 Cf. also Cousins 1973: 124 where he translates sata as “delight” in connection to samadhi (next
to upekkha).
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4v.12.2 sahoro. Currently translated as “collection” based on Skt./P samhara “col-
lection, abridgment, compendium, manual”. Samhara is also often interchanged with
sambhdra in the same meaning plus the additional translation as “completeness;
multitude, number, quantity” (MW). In Buddhist contexts samhara/sambhara de-
note the requisites or equipment for (those destined for) awakening (cf. MW, BHSD,
PTSD).!3¢ It has to be admitted though that the development -a- > -o- is uncommon
but it is still occasionally attested in the Dhp-GX* and the Niya documents (cf. chapter
on phonology).

186 The Bodhisambhara-$astra is translated as “provisions for enlightenment” by Dharmamitra
(2009). The commentary explains ‘provisions’ as “that which preserves, that which raises and
nurtures, that which forms the causal basis for bodhi and that which represents the complete
adequacy of the essential component parts of bodhi” (Dharmamitra 2009: 76).
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Transliteration

Recto

1r
(11r.01)

(11r.02)

(111.03)

2r
(11r.04)

(11r.05)

(111.06)

(111.07)

(111.08)

(11r.09)

(11r.10)

(11r.11)

(11r.12)

@4 4+ ++++++++++[ho] casdpah[o] catavucadine viede saku $alena
ka ye ne vi ku $a

2+ + ++++++ + + + + [na] ka rye na ma rga [su] [he] na ne vi e de sa sa hi
pa ra mi de hi ka ye ne va su he na

MLt ++++++++++++++H+H+++++++++ 2 tiyae sa[Spa] [ho] [c].
[b]. + + [+ + +]

4 + + + + + + + + [vi] [kha] i ta du kha ka ya du khe a vi va rja ma na du [khe]
[ci] [ta] [du] [khe] ? 2?2 ?

2rd [du] e du kha pa[m] di da na ho va na a vi a kha i ta ka ya su he a vi va rji ta
ci ta su he a nu bha va na [ta] [sva] su thu

2rd fia na mi a bha e ka ta ve pa ri fia pra ha na fia na mi ya [va]' de u ha e su ha
ha ksa [d]i u ha a ca du kha na ha ksa ti

rdvf 4 4+ + + + + + [ha] [ra] e sa rva sa pa ti e ca na $e [ma] [je] c[a] [ni] [sa]
[ma] [rthe] ¢

MMit+++++++++ricaaesarvadroacasaaharaesarvasapatiecana
[Se] dri tha dha mi a sa

Mi++++++++[a]sacedasiasaouayeasaavayeasaosakhadaasa
khadasadroacasaaharae

M4y ++++?72+?7+?2nasarvadroacasa [a] [ha] [ra] [e] [sa] + + [pa] [t]i [e]
[ca] [na] $e Spa hu ca [ba] hu ca [ke] na
2vf sa [sa] dae paricaeaparamenasadimenaparicaidave - [na] [va] na

citi a [d]i ta ti ma [ma] na parica

2vf 7 + .[e] su dhu va na [c]i ti [a] e ta pa ra me na sa di me na parace anavaca
di a hu mi o sa [ks]i ? ci [r]i m[e] [t]a [s]a [do]

1 Corrected from sa.
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3r
(11r.13)

(11r.14)

(11r.15)

(11r.16)

(11r.17)

(11r.18)

(11r.19)

(11r.20)

(11r.21)

4r
(11r.22)

(11r.23)

(111.24)

(111.25)

(111.26)

(111.27)

T rtt++++++ A+ A+ +++ 72 2c[a] sarv[a]
du rga di ga ch[i] [e] [a]

T+ +4+++++++++++.0sarv[a] asuhe anubhavi[da] easarv[e] Suhe
[na] [bha] [vi] [da] easarvaakudalea [nu] bhaviea

na§ie [a] o- o sagrasuh[e] [na] me asadidimah[a] ?++

repariNasuhecamahasie-aparasinasuhe | _ _ _
vifia ti [s]. [he] ? ksine [a] g[a] ? [n]. ? [su] [he] ? .u?

sva [a] sina su he [a]

Zreg [s]. [he] [s]. [va] ? ? .i [ya] n. [s]. [h]. sa rva sa tva na ma [sa] ni [v]a su he
[su] de $a su he [s]u [ga] [da] [dha] mo [sa] na su he ya ve la cha ta ya [tr]a cha
de su he

4+ ++++4+++++++?gadasuhe Suhe ato gadasuhe mo ksa su he a vhi
naa§[rle asuhle] vi[ve]gasuheasagania??

I+ + 4+ +++++++ ? [na] su he pa[m] di [d]a [$ri] ya na su he di va ca [ks]u
[va] p[a] [ra] ci ta fia na [$ri] [ya] [na] [su] he [sa] [tva] hi da su he

T+ ++++++++ + + [sa] [ksi] te na a va ri ma na do [sa] [a] [va] [kra] ? + +
+ ? ri ma na gu [na] [vi] [di] mi $a [a] [ha] re a su he

4+ ++++++++7?[sJuhemaha[S]ie[°] _ _ alha]kie saprasanaka[rmo]
ruve-asavaaruve 9

ka ma bho yi

b a sti ye na na pa ri gra h[i] di [a] e va ba hu ja na sa sa ra na du kha °
e sa vi pra di ga ra su he [u] ni sa

2rb+2ve sa su he ca na ni ? [na] a tve na [ka] su hi na bha ve [e] sa vi p[r]a [di] ga
[ra] [su] [he] [ca] [u] [a] ni [sa] su he ca

2tb+2ve 4 4 + + + + 4+ + [ma] [ja] [ni] [sa] [ma] [r]tha pu rve a Su he [pa] Ca a §u he
ma ja ni sa ma rtha na ka rye

b+ve 4 4+ + 4+ ++ 4+ [r]litaosagrasacaanu$aSapaSitaciti[tla.[u] ? [da]
[na] ? [a] [va] [ri] [ma] [na]

4+ +4++++++mudeasayatipridinaupajeadéitha[a] [va] Sau [pa] na

2 Corrected from a.

3 Corrected from [a].
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(11r.28)

(11r.29)

(111.30)

(11r.31)

(11r.32)

(11r.33)

(11r.34)

(11r.35)

(11r.36)

(11r.37)

(111.38)

(11r.39)

|51
(11r.40)

(11r.41)

(11r.42)

(11r.43)

BCl11: Transcription

T™4i4++++++++pajeapridinikhalideataupajejugideasaupajea
jugidasaupajle]

2+ 4+ +++++++[je] acparvayide hinikhalidasau pa je pri di bu dhe
{{[hi]}} sau pa je a a praiati

2eb+ed [y] [pa] [j]. a pri di pa ri bhu [t]a sa u pa je a a pa ri bhu [t]a sa { su ve ra
0 » upa je a sa ksi te na sa rva tra de §e hi sa rva [t]ra [de] [a]

2birb pjcakalonajado [yalnaupajeasaganiaupajeavivegagadasau
pajeao ¢

2bHrb 29 + 77+ + + + [a] [ji] [bha] pra mu ha chi di ta tu li e u sa ta [ya] a tra pi
si ta ki ma su he te na na ka rye

Ieb+35rdd 292+ ++ ++++ ?due hicaduragudie hiasakem aka [r]pa [a]* ci
da ca du kha vi da ca

Irb+35rdde35vee [gy] [ha] [de] ca na §i da sa rva dro a c[a] [a] [nu] bha va vi da [sa]

[rva] [sa] ? .[i] na §i da sa ksi te na ya vi mo ksa de na §i da

Irb+35vee 3 ja vi a sa khe a ka rpa dro [a] c[e] kha ve a ti sa pa ti na Se a ti mo kso
na $e a ti ta i me hi na ka rye su dhu

Irb+d sa rva dro a ca de mu ca mi sa rva sa pa ti la bha di mo ksa ca ° na bhi 0o a ma
ho la bhe na sa de ho i da ve a di da a na

Irb+d [ga] [da] [p]. [c]. [p]. ne [hi] a la bhe na sa de ho i da ve - na bhi a ma hu pa
ru bhu te na sa de ho i da va a pa ri bhu te na sa

Ixb+d [d]. ho i da va a di da a na ga da pra cu pa ne hi a mi dra ho de a po sa na mi
va [na] bhi u [va] ya e na

Irb+d ga de ho i da ve a va [ye] [de] na sa de ho i da ve

Ira + + + + + + + + + [su] he vi fia ti du kha vi di mi $a s[u] he yo ve la [cha] [d].
[ta] ve la na la bha di [du] kha vi di mi §[a] [s]u +

Ira £ +++++ + + [.0] vi di mi $a su he ya tra de [§]e ch[a] de ta tra na la bha di
di du kha vi di mi $a su he a Su ha

Ira 22?7 ? [su] [he] ka ya du kha ci ta du kha vi di mi $a su h[e] sa rva ka ya du

kha vi di mi $a su he ci ta du kha vi di mi

Iratc §a su he ce da si a du kha vi di mi Sa su he du rga di du kha vi di mi $a su he
[sam] [sa]’ ra u a va [t]i [ni] rva na

4  Corrected from va.
5  Or rather [sam]?
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(11r.44)

(11r.45)

(111.46)

(11r.47)

(11r.48)

(11r.49)

(11r.50)

(111.51)

Verso

Sv

(11v.01)

(11v.02)

(11v.03)

(11v.04)

(11v.05)

(11v.06)

(11v.07)

Ire [na] [$a] [du] [kha] [vi] ? mi §a mi Sa su he §i da u Sa dha [r]a na du kha vi di
mi $a su he ci va ra ksa y[a] ka ya ksa ya

Ire a mo [ya] [na] [ksa] [ya] [du] kha vi di mi $a su he a tva hi s[a] pa ra hi sa sa
rva sa tva hi sa vi di mi $a su he

Ire ¢ ni sa ma rtha vi di mi $a su he ) [e] [da] pra mu he a va ri ma na [du] [kha]
vi di mi $a su he ka ma su he hi na ka ya a va ra mi na gu na vi di mi $a vi ve ga
ve ra [gr]a

e su he na ka rye a tra ca vi ve ga su ha mi ve ra [gra] su ha mi ca a ya ka ma su
he a to gado a va§inasiadi

¢ 4+ + ++ ?na [i] [da] [tha] [ne] vi ja di a va &i [vi] + [ga] sua mi ve ra gra su ha
mi ka ma su he a to ga de ke na ka ra ne na

re. _°ta[vu] cadi [§i] [le] a to ga de ksa ti a to ga de dane ato ga de dane ato
ga de a vi ami sa da ne a vi dha rma da ne

Iretlve2 3 to ga de t[e] ya tra i me dha ma a to ga da ta ka ma su he na a to ga de
bha ve a na i da tha no vi ja di

Ire saya [vi] [sa] §alisa[rva] rthae Sali vu [tJoavipala[le] ato gadeyava[s]a
tu se a to ga de O |

vetlrel ma tu pa [ye] a si o la [i] [a] [e] [sa] pri di su [he] [u] pa [ja] di ni [1i] [ni]
.0 .e [pa] [ri] [fia] pri di pra ja ha [na] [pri]
ve hlo] i da ve pri di ho i da ve pri di a va §i ho i da ve pri di su ha a ca la pri di

a sa sarane

ve pri di a na va ti e pri di a pa ri ha na dha ma pri di a ksa ye pri di ya di va na
[i] [chi] e a

Ive ta a va §a ho de pri di ni sa ma rtha ca du kho ca a Suho caparicaitakasa
pridinaupajea

Ive e sa ca ni sa ma rthe ca du khe ca a Su he ca pari ca [e] ta a va ri ma na na do
sanaa vari mananadro acanana e

Ivetlre 3 vari manana sapatinaaharaeparicaeta[ka] saparicaitana pri
diupajeayidivaichiea

veta ma me [pri] [di] [su] he u pa je a ta a va §i u pana pri di ya [hi] [a] mu da kha
i ta ma me ka y[e] su ho bho d[u]

6  Space for two aksaras, but apparently nothing was written here.
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(11v.08)

(11v.09)

(11v.10)

(11v.11)

\4V
(11v.12)

(11v.13)*

(11v.14)

(11v.15)

(11v.16)

(11v.17)

(11v.18)

(11v.19)

(11v.20)

(11v.21)
(11v.22)

(11v.23)

BCl11: Transcription

va [ta] a va §i su he na bha vi da ve vi sa ja ji ta ma me su ho bho du me me du
kha [a] [va] [na] [o] bho du a va §i [ho] de

va 4 4+ + + [a] [va] [$i] [ho] de su e va ni sa ma rtha dukhacaasuhaca

paracaitamame pridi

Vat+++++++7[va]docaparicaadeavara[mi] nado saprahanaava
rimananasapatinaaharae

a4 + 4+ +++++ +pri di suhe naidathane vijadiavaSiupajidave sudh[u]
citidave ¢

vd o 1[a] [i] [a] ja ne vi ha fia di + di ga ra su ha sa a rtha e jane vi ha fia di u a ni
sa su ha sa ca a rtha [e]

Ivd+ ja ne vi ha fia di [ya] hi [du] e ga [d]a du [pa] [du] [a] a Ja tva ba hi ra te sa
ca bhe sa je su h[e] na $a di [gro]
vk y paje aivae sasoyanisamartho aroa ga[d]anabhe sa je ya di vaka ma

dha du ya di va ru va dha du

Ivb+3Srddeetirdl ya dj va a ru pa dha du o € lo i [e] na ta va ka ra ne na ) [ca] [cha]
pari ca [i] ta sa rva dro a ca de mo [ks]e sa rva [sa] pa ti e ca dri tha dha [mi] sa
paraia [sa]’

Ivb+3sree pra di bh[a] [va] k[u] n[a] + + + sadoparicaealoienatavakaran[e]
na pi cuna pufiadhanaitasarvasa

Mot ++++++++[n].{sade)paricaeo (1 »Iloutarenabhudaiianena
nakicaparicaitaanicaga

2vb re na a na tva ga ra na Su fia ga re na a pa ri bhu ji [tv]e [a] a ga re na
avedeaagarenasudinagarana

bakuhicaagamanaakuhicagamanaagarenaparimanasaceaagare
nanakiciparicaita

b4+ ++++4+++77?[sa] [rva] dro a ca sana Se sa rpa sa pa ti e ca pa di la bhe
[ku] [na] a citi e na

o4+ +++++++++?[dlukhoparicaitadukhabiopari[ca] [i] [ta] ¢

vbt2re 4 4 + 4+ ++++ 4+ + dukha bi e paracaitadukhasargharyaga[d]a?
[gha] ryaro a sa gha rya

vb#re 4 4+ 4+ + 4+ 4+ 4+ ++++ ? ryaparacaita ke na ka ra ne na du kha sa gha
[rye] [t]. [Vv]. c[a] di ? [a] [tra] [ye] [na]

7 The last three characters are written above the line due to lack of space.
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(11v.24)

(11v.25) *

(11v.26)

(11v.27)

3v
(11v.28)

(11v.29)

(11v.30)

b4 4 +++++++++[ta] ? [Ja] e ni ca bha vi §adiathanoe vamevaajatvi
a aidana dukha ba hi

2vb ra a i da na du kha te ? sa gha rya de su ho bha ve a suho u pa je anaida tha
no vijadiachat[v]iagal[d]a

2vb 4+ hi [ra] ga [d]a te [s]a [s]. + + + + ho bha ve ana i da [tha] [no] i [va] pialo
ajatviaaSuhabahiraaSuhaajatvia

Wh 44+ +++++++++++[a] 1. [a] [ja] [tvi] [a] [ga] [da] + ++ + ++++ +
+ + [su] [ho] bha ve a na i da tha no

e+ ++++++++?pariNaprahanakarmoca-ruvecasava-aruvetavu
cadiaviruveaviaruveruvaruva

e+ ++4+++++++++[ri] yane opariyane o prahada va pi di va ne [pi]
[di] va ne o pa ja hi da va pra ja hi ta pra ja ha

et 4+ 4+4+4+4++4+++++[njubhavidaveavaSaupanapriditaetenakara

nenaaviruveaviaruveox-—23

* Gloss(es)’ on the margin, beginning at the level of line...

(11v.13)

[tle na [ka] r[a] [n]e + [du] kho pa i + + + sa gha rya ///

(11v.25),1 ///? di bha ve [a] ///
(11v.25),2 /// [ri] cai[da] ///

8 The cross may not denote the cipher 4 but simply the termination of the paragraph or text (cf.
chapter on paleography).

9 Since in the middle the birch bark is broken off, it is uncertain if this was one gloss or two. If it
was one, approximately 15 aksaras are missing in between.
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192 BC11: Reconstruction and translation

Reconstruction

IIr

(11r.01) + + + + + + + + + + + + [ho]' ca $pah[o] ca

ta vucadi

nevi edesa kuSalena kaye

nevi kusa (11r.02) (*lena) + + + + + + + + + + [na] karye na marga-[suhe]na
nevi edesa sahi paramidehi kaye

neva suhena (111.03)++++++++++++++++++++++++++7ti

ya esa [Spaho ca ba](*hu ca)?

[2r

(11r.04) + + + + + + + (*a)[vi kha]ita dukha kaya-dukhe

avi varjamana du[khe cita-dukhe] ? ? ? 7 3 (11r.05)

[du]e dukha

pa[m]didana ho vana avi akhaita kaya-suhe avi varjita cita-suhe anubhavana
[tasva] suthu (11r.06) fianami abhae* katave parifia-prahana

flanami ya[va]de uhae suha haksa[d]i uhaa® ca dukha na haksati

(11r.07) (*sarva-droacasa a)[hara]e sarva-sapatie ca nase

[maje] c[a nisamarthe] ¢ (11r.08) + + + + + + + + + (¥pa)ricaae

sarva-droacasa aharae sarva-sapatie ca na[$e]

drithadhamiasa (11r.09) (*saparaiasa o kai)[a]sa cedasiasa o uayeasa avayeasa o sakhada-asakhadasa
droacasa aharae (11r.10) (*sapatie ca nase)

? + ? na® sarva-droacasa [aharae sa](*rva-sa)[pat]i[e ca na]se

$pahu ca [ba]hu ca

[ke]na (11r.11) sa[sa]dae paricaea paramena sadimena paricaidave -
[na va]na citia[d]i tati ma[ma] na parica (11r.12) [i](*dav)[e]
sudhu vana [cliti[a]e ta paramena sadimena paracea’

na vacadi ahu mio salks]i ? ci[r]im [et]a [s]a[do]

1 (*ba)[ho] ? Cf. 111.03 and 11r.10.

2 Cf.11r.10. Three more aksaras could have been written in this line, but apparently nothing followed.
3 tatedam.?

4 Read: ubhae.

5 Read: uhae.

6  Probably [sa](*ksi)[t](*e)na.

7 Read: paricea. Uncertain if: paricea na vacadi ... or: pariceana vacadi ....
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Translation

IIr

[QUESTION:] ..., (for many ?) and for oneself ?

[ANSWER:] It is said:

Neither by their wholesome [deed] should it be done (karyam ?),

neither by wholesome [deed] ... ... should it be done (?), nor (?) by the happiness of the path,
neither by their six perfections should it be done (?);

neither by the happiness ...;

this [is] for oneself and for many.

[2r

...Teven though the suffering is well known, there is suffering of the body;

even though th[is] suffering is being avoided, there is suffering of the mind.

[These are] the two kinds of suffering.

But for the wise, even though [the suffering is] well known, there is [experience of] happiness of
the body; and even though [the suffering of the body is being] avoided, there is experience of
happiness of the mind.

Therefore, in knowledge both has to be done well (susthu): the understanding [of the suffering] and
the abandoning [of its origin].

As long as [one is abiding] in this knowledge, both kinds of happiness will exist and both kinds of

suffering will not exist.

[Otherwise (?), it would lead to ?] the support of every misery and the destruction of every fortune;

in the middle ineffectual; ... for the relinquishment (parityaga) ...

[it would lead to ?] the support of every misery and the destruction of every fortune,

[it would lead to ?] the support of [any] misery and the destruction of [any] fortune, relating to this
world or the next, relating to body or mind, increasing or decreasing, enumerated or not-enumerated;
(in short ?) [it would lead to ?] the support of every misery and the destruction of every fortune;

for oneself and for many.

[Q:] For the sake of permanent relinquishment, how should someone who is highly content let go?
[A:] One does not think: “I should not let go of satisfaction (trpti)”,

only by thinking: “this [is done] by someone who is highly content”, one should let go;

one does not say: “I, we (are observing / seeing with the eyes (?)>”,

[thus/then] for a long time (ciram) [there will be] this contentment.

1 Here the opponent to the pandit seems to be missing, presumably an ordinary being, thus theoret-
ically G pusujanana (as in BL13, cf. Baums 2009) or prudhajanana/ prudhijanana (as in Dhp-GX,
cf. Brough 1962) = prthagjananam “for ordinary beings, ...”.

2 Uncertain, maybe only “I, we”. Then the saksi could be reconstructed to saksito = samksiptam, “in
brief”, although this text uses only saksitena.
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3r
r13)++++++++++++++++++++++++++++++2727c[a]
sarv[a] durgadi gach[iea] (11r.14)

S+ ++++++++++++.0

sarv[a] aSuhe anubhavi{[da]}ea

sarv[e] Suhe [na bhavi]{[da]}ea

sarva akusale a[nu]bhaviea

osagra-suh[e naJmeasadidi mah[a-§](*ie) (11r.16) parifia-suhe ca maha-§ie -
aparasina-suhe svala]sina-suhe [a]vifiati-[s](*u)[he] ? ksi ne [a] g[a] ? [n]. ? [suhe]
?.u ?2(11r.17) [s](*u)[he] [sa](¥r)[va-satva]-.i [ya] n. [s](*u)[h](*e)

sarva-satvanama[sa]ni[v]a-suhe [su]desa-suhe [s]u[gada]-[dha](*r)mo[sa]na-suhe

ya vela chata ya[tr]a chade suhe

(11r.18) + + + + + + + + + + (*a)[to]gada-suhe Suhe atogada-suhe moksa-suhe avhifia-a$[r]ea-suh[e]
vi[ve]ga-suhe asagania-[suhe]

(11r.19) + + + + + + + + + + ? [na] suhe pa[m]di[d]a-[$ri]yana suhe diva-calks]u [va] p[ara]-cita-
fiana [Sriyana su]he [satva]-hida-suhe (111.20) + + + + 4+ + + + + + +

[saksi]tena avarimana-do[sa avakra] ? + + (*a)[va]Jrimana-gu[na-vidi]JmiS$a [aha]rea suhe (11r.21) + +

++ + + + "% + ? [s]uhe maha-[§]ie [°]

alha] ki esa prasana-ka[rmo]!! ruve - asa va aruve ¢

8 Maybe add: sarva-sugadi na gachiea (iva) pialo. Cf. BC4 list 1 («7B2»), where this is followed by
asapurusa ... sapurusa ... badhana ... moksa... duha ... suha...

9 Analogously one would expect: sarve kusale na bhaviea. But it is not written here.
10 In the following possibly: (*osa)[gra]- as at the beginning of this paragraph.
11 Cf. 11v.28: parifia-prahana ka[rmo ca] - ruve asa va - aruve.
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3r

[Q:] ...

[A:] ... every bad birth one would have to pass,

(every good birth one would not pass, etc. up to : ?)

every unattractive [condition] one would experience,

every beautiful [condition] one would not experience,

every unwholesome [condition] one would experience,

(every wholesome [condition] one would not experience ?) etc. up to : one would hold on to the cycle

of existence (samsara) and one would destroy extinction (nirvana) and awakening (bodhi) o -

The happiness of release (avasarga) is called / is indeed (?) the great fortune (mahasri), and [also] the
happiness of thorough understanding [is] the great fortune -

[It is] the happiness, which is not depending on anything else, the happiness which is only dependent on
oneself, the happiness due to non-cognition (avijiiapti), the happiness ... , the happiness ..., the happiness
... of all beings, the happiness ... of all beings, the happiness due to a good instruction (su-uddesa), the

happiness due to the concentration on the Dharma of the ‘Sugata’ (sugata-dharmavadhana).

When it is wished for, wherever it is wished for, [this kind of] happiness (is obtained / will come into
existence 7).

... the inner happiness is pleasant (subha), the inner happiness [ this is] the happiness of liberation,

the happiness of final emancipation (asreyas) coming along with supernatural knowledges (abhijiia), the
happiness of detachment/seclusion (viveka), the happiness of being without company (asamganika), ...,
the happiness of ..., the happiness of [all] prosperities (sriya) of the wise, the happiness of prosperities
[like] supernatural eyesight or the knowledge of others’ thoughts, the happiness of the welfare of

[all] beings ...

in short: having overcome (avakramya ?7) immeasurable malices (dosa), ... mixed with immeasurable

[low?]* qualities (guna) ... ... , the happiness (of release ?) [is the] great fortune °

[Q:] [Someone] says: Of what kind is this act of abandoning (prahana)? [Is it related to] form or also [to

the] formless?

3 Cf. 11r.40 for “obtained” and 11v.04ff. for “arise / come into existence”.
4  Cf. 11r.46 hina-kaya-avaramina-guna-vidimisa vivega-vera[grJa-suhe.
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l4r
(11r.22) 222+ 2?22?22 ? [ita] thavania
ya na sarva-satvehi parigrahida na se kama-bhoyi (11r.23) asti

ye nana-parigrah[i]di[a] eva bahu-jana-sasarana-dukha °

esa vi pradigara-suhe [u]¢*aynisa- (111.24) {sa} suhe ca

na ni[ca na] atve na [ka] suhina bhave

[e]sa vi p[r]a[di]ga[ra-suhe ca ua]ni[sa]-suhe ca (11r.25) B+ + + + + + + +
[maja nisamar]tha' purve asuhe [pa]ca aSuhe

maja nisamartha na karye (11r.26) + + + + + + + + + [r]ita

osagrasa ca anusasa paSita citi[t]a .[u] ? [da na] ? [avarimana]

(11r.27) B+ + + + + + + + + mudeasa

yati pridi na upajea §itha [ava]Sa u[pa]na ¢
(11r.28) + + + + + + + + (*u)pajea pridi nikhalidea
ta upaje jugidea sa upajea jugida

saupajle] (11r.29) + + + + + + + (*upa)[jela °

parvayidehi nikhalidasa upaje

pridi budhesa'® upajea aprafati (11r.30) [upaj](*e)a

pridi paribhu[t]asa upajea

aparibhu[t]asa { suverao ) upajea

saksitena sarvatra-desehi sarva[t]ra[dea] (11r.31) nica-kalo na jado [ya]na upajea sagania upajea

vivega-gadasa upajea o ¢

12 In the following: thavaita ?

13 Maybe reconstruct: nisamartha ca dukha ca (?), cf. 11v.25 and similarly 11v.09 (nisamartha ca
dukho ca asuho ca). Or: ({ maje nisamarthe ») purve dukhe paca dukhe, cf. 41.28.1 («7A3»),
where it is put before maje ca nisamarthe purve asuha paca asuha.

14 Probably deleted by the scribe as it is very faded. Cf. BC4 «7A3».

15 Usually avarimana is followed by dosa/droaca ... avarimana-sapati/-guna..., cf. 11r.20, 11v.05,
11v.10 and 4v.8.1.

16 Read: budhasa. First written budhehi, but the hi seems to have been deleted by the scribe adding
sa. However, without deleting the now superfluous e-vowel mark above the dha.
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[4r

[A:] ... ... to be established.

Who is not surrounded (? parigrhita) by all beings, not is he someone who enjoys sensual pleasures,
but who is surrounded (? parigrhitika) by various [beings], [he partakes of the] suffering common

to many people °

Moreover, the happiness resulting from a remedy or the happiness resulting from a cause

is not permanent, has no self, is not at all a continuous state of possessing happiness.

Moreover, the happiness resulting from a remedy as well as the happiness resulting from a cause ...
[In the] middle ineffectual, before unpleasant, afterwards unpleasant;

[in the] middle ineffectual, it should not be done ... ...

And having seen the benefit of release, having thought/contemplated about it ...

immeasurable ... ...

[Even] if joy should not arise, the remaining has certainly arisen;
[if 7] ... should arise, one should remove joy;
if it has arisen, one should exclude it; it should arise [again after being] excluded;

it should arise/ having arisen (G upaje or upajea ?) ... should arise °

Although removed by mendicants, [but] having arisen [again],

for an awakened one [this] joy would arise, [but along with it also] non-designation (aprajiiapti) would arise.
Joy would arise in case something is enjoyed (paribhukta),

complete absence of passion (suvairdga) would arise in case something is not enjoyed (aparibhukta).

In short: nowhere, in no way, never, [and] not at all would a vehicle (yana ?) arise, would company

(samganika) arise, would [this] arise for someone who has gone into solitude (viveka-gata) o



BC4 «7A»
BC4 «3», «6»

BC4r.24,
v.02.2-03.2

BC4r.24,
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(11r.32) 2 7+ ? ? + + + + [a jibha] pramuha chidita tulie usata [ya] atra pisita

kim asuhe tena na karye

(11r.33) + + + + + + + + + + ? duehi caduragudiehi asakema ka[r]pa [a]cida ca
dukhavida ca (11r.34) [suhade] ca naSida

sarva-droac[a anu]bhavavida [sarva-sapati] nasida saksitena yavi moksa{de} nasida
(11r.35) ajavi asakhea karpa dro[a]c[e] khaveati sapati naeati mokso nageati

ta imehi na karye sudhu (11r.36) sarva-droacade mucami sarva-sapati labhadi moksa ca °

na bhio amaho labhena sade hoidave

adida-ana(11r.37) [gada-p](*r)[ac](*u)[palne[hi] alabhena sade hoidave -
na bhi'” amahu parubhutena sade hoidava

aparibhutena sa(11r.38) [d](*e) hoidava

adida-anagada-pracupanehi amidra-hode-aposanam iva

[na] bhiu [va]yaena (11r.39) sade hoidave

ava[yede]na sade hoidave

17 Read: bhio.
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... having the tongue cut out first (?), ..., having the intestine crushed —

what unhappiness would not to be done [= experienced] by him?

... and having been covered / filled with (acita) with ... four fingers long (?) for innumerable eons,
and having been afflicted, and having been excluded from happiness;

having experienced every misery, having destroyed every fortune, in short: having destroyed
[everything] up to liberation’;

down to the present time (adyapi), for innumerable eons one would have spent time in misery,
would have destroyed [any] fortune and would have destroyed liberation.

Thus, by these it should not be done [= experienced] [any more]. Only [by thinking:]

“I liberate [myself] from every misery”, one attains every fortune and [also] liberation ©

No further should we become content by gains (labha),

in past, future, present should we become content by the absence of gains (alabha).
No further should we become content by something enjoyed (paribhukta),

we should become content by something not enjoyed (aparibhukta);

just like in past, future, present the non-nourishing on goods stolen from enemies.
No further should we become content as a consumer (? vyayaka),

we should become content by not consuming (? avyayita).

5 If the reading should be yavi moksade nasida (without the editorial deletion of the final de), the
translation could be: “... in short up to : having been excluded from liberation”.
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|5r

(11r.40) + + + + + + + + + [su]he
vifiati-dukha-vidimiSa-s[u]he

yo vela [chade ta] vela na labhadi
[du]kha-vidimi$[a-s]u(*he)

(11r.41) + + + + + + + + [.0]-vidimiSa-suhe
yatra de[§]e ch[a]de tatra na labhadi {di}

dukha-vidimi$a-suhe aSuha

(11r.42) [vidimis$a-suhe]

kaya-dukha-cita-dukha-vidimiSa-suh[e]

sarva-kaya-dukha-vidimiSa-suhe

cita-dukha-vidimi (11r.43) $a-suhe

cedasia-dukha-vidimisa-suhe

durgadi-dukha-vidimis$a-suhe

[samsa]'®ra-uavalt]i-[ni]rvana- (11r.44) [nasa-dukha-vidi]Jmisa-suhe
S§ida-uSa-dha[r]ana-dukha-vidimi$a-suhe

civara-ksay[a]-kaya-ksaya- (11r.45) amo[yana-ksaya-du]kha-vidimi$a-suhe
atva-his[a]-para-hisa-sarva-satva-hisa-vidimi$a-suhe

(11r.46) ( nisamartha-vidimi$a-suhe )) [eda]-pramuhe avarimana-[dukha]-vidimiSa-suhe

kama-suhe

hina-kaya-avaramina'’-guna-vidimi$a vivega-vera[gr]a- (11r.47) suhe na karye

atra ca vivega-suhami vera[gr]a-suhami ca aya kama-suhe atogado avas$i na siadi

(11r.48) + + + + ? na [ida thane] vijadi

avasi [vi](*ve)[ga]-suami veragra-suhami kama-suhe atogade

kena karanena

(11r.49) ta [vu]cadi [Sile] atogade ksati atogade dane atogade dane atogade avi amisa-dane avi
dharma-dane (11r.50) atogade

t[e] yatra ime dhama atogada ta kama-suhe na atogade bhavea na ida thano vijadi

(11r.51) saya[visa]® Sali sa[rva]rthae $ali vu[t]o avi pala[le] atogade yava[s]a tuse atogade ¢

18 Or rather [sasam]ra as in the previous writing (11r.15)?
19 Read: avarimana.

20 Read: sayasavi.
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Happiness ...,

happiness intermingled with suffering due to cognition (vijiapti);
when it is wished for, it is not obtained.

Happiness intermingled with suffering,

happiness intermingled with ...;

where[ever] it is wished for, it is not obtained.

Happiness intermingled with suffering is unpleasant (asubha).

Intermingled happiness [is]:

happiness intermingled with suffering of the body and suffering of the mind;

happiness intermingled with suffering of the whole body;

happiness intermingled with suffering of the mind;

happiness intermingled with suffering of the mind factors;

happiness intermingled with suffering due to bad births;

happiness intermingled with suffering due to transmigration (samsdara), rebirth (upapatti), and the
destruction of nirvana;

happiness intermingled with suffering due to the bearing of cold and hot [hells];

happiness intermingled with suffering due to loss of the dress, loss of the body, or loss of ... ;
happiness intermingled with suffering due to harm to oneself, harm to others, or harm to all beings.
Headed by this [kind of] happiness being intermingled with the ineffectual, the happiness, which is

intermingled with immeasurable suffering, [is known as] happiness resulting from sensual pleasures.

The happiness resulting from detachment (viveka) and absence of passion (vairdga) should not be
intermingled with the immeasurable qualities of the wretched body.

Here, in [respect of] the happiness resulting from detachment and the happiness resulting from
absence of passion, the happiness resulting from sensual pleasures should not necessarily be
included ... . This is not possible.

Certainly, in [respect of] the happiness resulting from detachment and the happiness resulting from
absence of passion, the happiness resulting from sensual pleasures is included.

[Q:] Why?

[A:] It is said: Morality is included, endurance is included, giving is included — whereas “giving is
included” [means that] the giving of material sources as well as the giving of Dharma is included.
Thus, where these entities (dharma) are included, the happiness resulting from sensual pleasures
should not be included. This is not possible.

Just like grain (sali) is called grain in all matters, even if the straw (palala) is included [or] the husk

(tusa) of corn (yava) is included.
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I5v

(11v.01) matupalye]asi ola[ia esa] pridi-su[he u]pa[ja]di
ni[lini].o.e [parifia]-pridi prajaha[na-pri]¢*di) (11v.02) h[o]idave
pridi hoidave

pridi avasi hoidave

pridi-suha acala

pridi asasarane (11v.03)

pridi anavatie

pridi aparihana-dhama

pridi aksaye

pridi yadi va na [ichi]ea (11v.04) ta avaSa hode pridi
nisamartha ca dukho ca asuho ca paricaita kasa pridi na upajea (11v.05)
esa ca nisamarthe ca dukhe ca asuhe ca paricale]ta®!
BC4 «7B» avarimanana dosana avarimanana droacana nase (11v.06) avarimanana sapatina aharae paricaeta®

[ka]sa paricaita na pridi upajea

yidi* va ichiea (11v.07) mame [pridi-suJhe upajea ta avasi upana pridi

ya[hi aJmuda khaita mame kay[e]-suho bhod[u] (11v.08) [ta] avasi suhe na bhavidave

visajajita mame suho bhodu meme* dukha-[avanao] bhodu avasi [ho]de (11v.09) (*pridi va) [avasi
ho]de sue va

nisamartha dukha ca aSuha ca paracaita® mame pridi (11v.10) 6 + + + + + + + + ? [va]do ca
paricaade

avara[mi]na®’-dosa-prahana avarimanana sapatina aharae (11v.11) + + + + + + + + + pridi-suhe

na ida thane vijadi avasi upajidave sudh[u] citidave ¢

21 Read: paricaita.
22 Read: paricaita.
23 Read: yadi.

24 Read: mame.

25 Read: paricaita.
26 (*bhodu)?

27 Read: avarimana.
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Depending upon (?) ..., the happiness of joy arises;

... the joy of thoroughly understanding [suffering and] the joy of abandoning [its origin] should be
cultivated;

joy should be cultivated,

joy should certainly be cultivated.

The happiness of joy is immovable (acala),

joy is extraordinary (asadharana),

joy is not leading to rebirth (anavartika),

joy is not leading to decline (aparihana),

joy is not decaying (aksaya).

Joy — [even] if it is not wished for, certainly there is joy.

Having let go of [everything that is] ineffectual, causing suffering, and unpleasant, how should joy not
arise?

And having let go of [what is] ineffectual, causing suffering, and unpleasant,

having let go for the destruction of immeasurable malices [and] immeasurable miseries [and] for the
support of immeasurable fortunes;

having let go, how should joy not arise?

If it is wished: “may the happiness of joy arise for me”, then certainly the joy is arisen.

If non-perplexed (?) having declared: “may bodily happiness be for me”, then certainly this
happiness should not come into existence.

Having (repeatedly ?) adhered to: “may happiness be for me, may the removal (apanaya) of
suffering be for me”, [then] certainly there is (joy ?), or certainly there is happiness.

Having let go of [what is] ineffectual, causing suffering, and unpleasant, [thinking:]

“(may there be) joy for me” ... from the relinquishment ...

[for] the abandoning of immeasurable malices, for the support of immeasurable fortunes ...
happiness of joy ... (will not arise ?). This is not possible. Certainly it has to arise, it only has to be
thought of.
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l4v

(11v.12) ol[aia] jane vihafiadi
(*pra)digara®-suhasa arthae jane vihafiadi
uanisa-suhasa ca artha[e] (11v.13)® jane vihanadi
[ya]hi [du]e ga[d]a du-[padua] ajatva-bahira

tesa ca bhesaje-suh[e] naSadi [gro] (11v.14) upajea
iva esa so ya nisamartho aroa ga[d]ana bhesaje

yadi va kama-dhadu yadi va ruva-dhadu (11v.15) yadi va arupa-dhadu o

( loi[e]na tava karanena )) [ca cha] parica[i]ta sarva-droacade mo[ks]e sarva-[sa]patie ca

drithadhami¢*a)-saparaia[sa] (11v.16) pradibh[ava] k[u] n[a] + + + sado paricae

aloiena tava karan[e]na picu na puiia dhanaita sarva-sa (11v.17) + + + + + + + + + [n].  sade )

paricac o { 1 )

loutarena bhuda-fianena na kica paricaita
anicaga(11v.18)rena

anatvagarana’

Suflagarena

aparibhuji[tv]e[a]-agarena

avedea-agarena

sudinagarana® (11v.19)
akuhica-agamana-akuhica-gamana-agarena
parimana-sacea-agarena

na kici paricaita
BC4 «7B» (11v.20) + + + + + + + + ? ? [sarva]-droacasa nase sarpa*>-sapatie ca padilabhe

[ku na] acitiena

(11v.21) + + + + + + + + + + + ? [d]ukho paricaita dukha-bio pari[caita] ¢

(11v.22) + + + + + + + + + + + dukha-bie paracaita®

dukha-sa{r}gharya ga[d]a-[sagha]rya roa-sagharya (11v.23) + + + + + + + + + + (*sa)[gha]rya

paracaita™

28 Cf. 11r.23.

29 Gloss on the margin: [t]ena [ka]r[an]e(*na) [du]kho pari(*caita) sagharya ///.
30 Read: anatvagarena.

31 Read: sudinagarena.

32 Read: sarvae.

33 Read: paricaita.

34 Read: paricaita.
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Depending upon [something else] (?) mankind suffers.

For the sake of happiness resulting from a remedy mankind suffers;

for the sake of happiness resulting from a cause mankind suffers.

If [there were] two ulcers, consisting of two parts (dvi-padika), inner and outer, and the happiness
resulting from the medicine [against them] perishes, the disease (roga) would arise [again];

[thus] equally useless (nihisamarthya) as this freedom from disease (aroga) is a medicine against ulcers.

[This applies for] the desire realm, [for] the form realm, and also [for] the formless realm o

As to reasons relating to this world (laukika), having let go ..., [there is] liberation from every
misery and [there is] every fortune of (?) the present life and the next, for this and all future births

(pratibhavam 7). Why then ... let go of (?) contentment?

As to reasons not relating to this world (alaukika), not having desired (dhanayitva) merit after death

(pretya), every ... ... (Why then) let go of (?) contentment? o 1 (?)

By means of superworldly (lokottara) true knowledge nothing is given up;

under the aspect of impermanence (anitya), under the aspect of selflessness, under the aspect of
voidness, under the aspect of “having the nature of non-enjoying”, under the aspect of “there is no one
who experiences” (avedaka), under the aspect of [life being like a] dream (svapna), under the aspect of
“coming from nowhere, going nowhere”, [and] under the aspect of truth being the measure, nothing is

given up.

... destruction of every misery and obtainment of every fortune.

[Q:] Why then [is it] without thinking / reflection (?) ...

[A:] ... having let go of suffering, having let go of the seed (bija) of suffering,

... having let go of the seed of suffering,

having let go of the accumulation of suffering, the accumulation of ulcers, the accumulation of disease

(roga), ... the accumulation ...
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kena karanena dukha-sagha[rye]

[ta v](*u)c[a]di ? [atra yena] (11v.24) + + + + + + + + + + + [ta] ? [Ja]e nica bhavi$adi athano
evam eva ajatvia-aidana dukha bahi (11v.25)% ra-aidana dukha

te[sa] sagharyade suho bhavea suho upajea na ida thano vijadi

achat[v]ia ga[d]a (11v.26) (*ba)hi[ra] ga[d]a

te[s]a [sa](*gharyade su)ho bhavea na ida [thano]

i[va] pialo ajatvia asuha bahira asuha

ajatvia (11v.27) ¥+ + +++++++ + +

(*iva pi)[a]l(*o) [ajatvia gada] (*bahira gada

tesa sagharyade) [suho] bhavea na ida thano

13v

(11v.28) + + + + + + + + + ? parifia-prahana-karmo ca - ruve ° asa va - aruve

ta vucadi avi ruve avi aruve ruvaruva

(11v.29) + + + + + + + + + + (¥pa)[ri]yaneo pariyaneo prahadava pidivane [pidiJvaneo
pajahidava prajahita prajaha®” (11v.30) + + + + + + + + + + (*a)[n]ubhavidave

avasa upana pridi

tae tena karanena avi ruve avi aruve 0 4 - — 3

35 Gloss on the margin: ? di bhave[a] (line 1), (*pa)[ricaida] (line 2).

36 Usually, the sequence is nisamartha, dukha, asuha, of which the only missing term is nisamartha.
Regarding the amount of presumably missing aksaras the following reconstruction would match
perfectly: nisamartha bahira nisamartha.

37 Reconstruct prajaha(*di) or prajaha(*dava)reading prajahi(*dava).

38 The diagonal cross may denote the cipher 4 or serve as punctuation mark signifying the end of the
paragraph or text (cf. chapter on paleography).
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[Q:] Why [is there] accumulation of suffering?

[A:] It is said: Here, by ... ... will be permanent. [This is] not possible.

In the exact same manner the inner sense bases are [causing] suffering, the outer sense bases are
[causing] suffering;

from their accumulation happiness should develop, happiness should arise? This is not possible.
The inner are [like] ulcers, the outer are [like] ulcers;

from their accumulation happiness should develop? This is not possible.

So once more (iva peyalam): the inner are unpleasant, the outer are unpleasant;

the inner ... (the outer ... 7).

So once more: the inner are [like] ulcers, the outer are [like] ulcers;

from their accumulation happiness should develop? This is not possible.

[3v

[Q:] ... is the act of understanding and abandoning [related to] form or also [to the] formless?

[A:] It is said: [It is related to] form as well as [to the] formless, form and formless.

... one should understand (parijaniya), one should understand; one should abandon (prahatavya), ...,
one should abandon (prajahitavya); having abandoned (prajahitva), one abandons (prajahati ?),° ...,
one should experience ....’

[Then] certainly joy is arisen.

Thus, for that reason: form as well as formless o 4 (?)

6  Or: “should abandon” (prajahitavya~).
7  Most probably joy should be experienced, cf. 11v.01-02.






Text notes

111.01 spah[o] [ .03 [Spaho] | 1.10 spahu = svakam or svayam [ P sakam. Several other
spellings in Gandhart manuscripts are: spaya, spagho', spae, spai in BL1 (AG-G* 24, 82,
83, 89, cf. Salomon 2008a: 1751f.), but the most expected development is documented in
BL16+25 /PY-G (Allon 2001: 132) by G spagam < svakam. Word-final G -hu for -kam
is attested in G tuspahu = yusmakam | P tumhakam in RS5 (Glass 2007: 179). The pre-
served /// [ho] ca Spah[o] ca in 11r.01 may be reconstructed to (*ba)[ho] ca Spahfo] ca

parallel to spahu ca [ba]hu ca in 1.10, similar to the phrase appam va bahum va in Pali.

11r.01 kusalena. Skt. kusala | P kusala can be both, “wholesome [deed]” or the result of

it, i.e. “merit”. If the following G kaye is karyam, “wholesome [deed]” is more likely.

11r.01lkaye / 1.02 karye / 1.02 kaye. Twice in this passage it is written G kaye, only
once karye. Still, G kaye = kayam seems not appropiate here, which is why the ob-
viously omitted preconsonantal r has been tentatively reconstructed, despite the fact

that the writer clearly writes karye in other places (111.25, .32, .35, r.47).

11r.02 /// [na] karye na marga-[suheJna. The current translation is uncertain in re-
spect to the second na. If it is to be translated as “neither by the happiness of the path”
one should expect G nevi instead of simply na and also karye should have been added
after -/suheJna once more. Alternatively, a different separation would be G karyena
marga-suhena “by the happiness of the path which is to be done”, although it is not
understood what should be meant by this, since I have found no similar expression
in other Buddhist texts. Without knowing what precedes this text passage, it is im-
possible to translate it properly. And hence the whole passage remains somewhat

obscure. The first /// [na] should be the rest of an instr. sg. ending in -ena.

11r.02 marga-[suhe [na. There are three kinds of happiness or bliss known in commen-

taries to the Pali canon: jhana-sukha, magga-sukha und phala-sukha.> But superior

1 The scribe of this manuscript regularly uses aspirates for non-aspirates.

2 E.g. DN-atthakatha, Tividhaokasadhigamavannana: E¢ IT 643 / B¢ II 236 / N¢ II 211 sukhassadhi-
gamayati jhanasukhassa maggasukhassa phalasukhassa ca adhigamaya or E* 11 269 / B¢ 11 211
[/ Ne 11 193-4: ‘sukhassa’ ti idam tinnampi sukhanam sadharanavacananti aha ‘jhanasukhassa
maggasukhassa phalasukhassa’ ti.
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to all is the nibbana (-sukha), the highest bliss.> According to commentaries on the
AN* the mind (citta) leads to bliss in the following sequence: manusaka-, dibba-,
Jjhana-, vipassana-, magga-, phala-, nibbana-sukha. Having accomplished the magga-
sukha, one reaches the phala- and nibbana-sukha.’ Still, in other passages the magga-

sukha is synonym to sambodhi-sukha.®

11r.02 sahi paramidehi = sadbhih paramitabhih. This is one indication of a Maha-
yana background. Cf. e.g. the Ugrapariprccha, where in chapter 7, §22A, the practice
of the six paramitas is presented as the essential characteristic of Mahayana practice:
“[...] the practice of giving, morality, endurance, exertion, concentration, and insight
—in other words, the practice of the Mahayana”.” Also in other GandharT manuscripts
attributed to early Mahayana literature, the set of paramitas consists of six items.?
They are not explicitly enumerated but applied as if commonly known.

Based on the list of six, different paramitas were stressed in different texts. Thus,
in the prajiaparamita text of the ‘Split’ Collection (PP-G) naturally the prajiia-
paramita was emphasised, as in BC4. On the contrary, in the Ugrapariprccha, the
dana-paramita was stressed. At the same time, in other “early Mahayana” texts pre-
served in Gandhari, namely BC2, there is no mention at all of any paramita (cf.
Strauch 2010a: 27). According to Strauch (referring to Vetter 1994) the introduction
of the prajiiaparamita literature was a later, or at least not original process within the

Mahayana movement, which developed simultaneously to a “de-arhatization” and

3 E.g. MN-atthakatha, Magandiyasuttavannana: yarnkifici jhanasukham va maggasukham va phala-
sukham va atthi, nibbanan tattha paramar, natthi tato uttaritarar sukhanti nibbanarii paramam
sukham.

4 AN-atthakatha, e.g. Akammaniyavaggavannana, Anubuddhasuttavannana, or Papatitasuttavannana.

5 KN-atthakatha, Vakkalittheragathavannana: viharissamiti yathavutte bodhipakkhiyadhamme

bhavento maggasukhena tadadhigamasiddhena phalasukhena nibbanasukhena ca viharissami.
In the Bhaddaji-sutta (AN V 170), Ananda asks Bhaddaji, what the highest bliss is (kim sukhanam
aggam); Bhaddaji answers, that it is the happiness of gods (te santamyeva tusita sukham pativedenti,
idam sukhanam aggam). Ananda on the contrary says that, when pleasantness is without an inter-
val, desires get destroyed; that is the foremost pleasantness (yatha sukhitassa anantard asavanam
khayo hoti, idam sukhanam aggam). In the commentary (AN-atthakatha, Bhaddajisuttavannana)
the ‘yatha sukhitassa’ is glossed as ‘yena maggasukhena sukhitassa’.

6 KN-atthakatha, Khaggavisanasuttaniddesavannana, Pathamavaggavannana, Dasamagathaniddesa-
vannana, Dutiyavaggavannana: sambodhisukhanti maggasukham.

7 This passage only occurs in the earliest versions of An Xuan and Yan Fotiao (AY, 180-190 CE,
T322) as well as of Dharmaraksa (Dh, 3%/4" ¢. CE, T323) (Nattier 2003: 280 fn. 472). For the
explanations of each paramita see Ugra, chapter 8, § 251, Nattier 2003: 304 ff.

8 (1) Schgyen fragment 116 (line b2) containing the Bhadrakalpika, roughly dated to the 3"/4" c. CE
(Allon 2008: 170): /// paramida so - [...] /// (gandhari.org, but cf. also Allon/Salomon 2010: 6).
(2) PP-G: sah[i] [p-] /] = satparamitasu Siksante (cf. Falk/Karashima 2013: 168f.).
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the establishment of “easy” devotional practices. BC2 hence would be a witness to a
stage before the introduction of the ideal of prajiiaparamita, and the Aksobhyavyiiha
would mark a slightly later stage (possibly influenced by other Mahayana groups or
texts), because it includes a mention of the concept prajiiaparamita. However, in-
stead of being explained chronologically, this inclusion or non-inclusion could also
be due to geographical or ideological reasons. In any case, BC2 indicates that, even
without the emphasis on prajiiaparamita, there would have been the conceptions
of bodhisattvas and buddha fields (buddhaksetra) like Abhirati or Sukhavati, where
buddhas such as Aksobhya or Amitabha resided. Williams (2009: 471f.) takes both
phenomena as two separate but equal strands: one philosophical (prajiiaparamita)
and one religious (buddhaksetra), which were mixed later on.

To my knowledge, it is not known when the set of six or the paramitas in general
were introduced into Buddhism. But one passage in the Vibhasa (Katyayaniputra,
I’ c. BCE, tr. by Xuan Zang in the 7" c., T1545, 892a24) claims that the quantity of
six paramitas have been distinctive of Gandhara.” As indicated, there are also other
sets consisting of four or — in Pali literature — of ten perfections.'° However, the most

prevalent set in Mahayana literature is that of six,!" and in most texts the traditional

9 Inthis passage, the bodhisattva practices for an immeasurable time the four paramitas, gaining the
four kinds dana, Sila, virya, prajiia. But the Vibhasa also mentions, that there are other traditions,
namely the “Foreign Masters”, who claim that there are six paramitas adding ksanti and dhyana.
All Sastra masters in Kashmir would say that these two are already included in the four (T1545,
892b23 according to Qing 2001: 23). Those “Foreign Masters” (CBE 2216b according to Qing)
are also called “Western Masters” referring to Abhidharma teachers from Gandhara to the west of
Kashmir (Qing 2001: 23 fn. 72).

10 In Pali texts these are: dana, sila, nekkhamma, parfiia, viriya, khanti, sacca, adhitthana, metta/
metti, upekkha (generosity/giving, virtue/morality, renunciation, wisdom/understanding, energy/
vigour, patience/endurance, truthfulness, resolution/determination, loving-kindness, equanimity).
This group is not found in texts of the older Pali literature, but only in two apocryphal texts, the
Buddhavamsa and the Cariyapitaka of the KN (cf. Nyanatiloka 1952), as well as in later added
jatakas or avadanas. In the Visuddhimagga IX it is said that by developing the four brahma-
viharas the ten paramitas are obtained (Nyanatiloka, ibid.). Cf. Skilling 2004: 151f. for more
details to the ten perfections. — In some texts the list of six and ten are combined, or at least it is
tried to do so. So for example in the “Treatise on the Paramis”, originally composed by Acariya
Dhammapala and existant in “at least two places in the Pali exegetical literature, in a complete
version in the Cariyapitaka Atthakatha, and in an abridged version in the tika or subcommentary to
the Brahmajala Sutta” (Bodhi 1996). In this text, ten paramitas are listed, although it is mentioned
immediately afterwards that “some say there are six. This is said by way of their synthesis [...].”,
(cf. Bodhi 1996 for more details).

11 But cf. Bodhi 1996: “Later Mahayana texts add four more — resolution, skillful means, power,
and knowledge — in order to co-ordinate on a one-to-one basis the list of perfections with the
account of the ten stages of the bodhisattva’s ascent to Buddhahood. The Pali works, including
those composed before the rise of Mahayana, give a different though partly overlapping list of ten
[...]. Unlike the Mahayana, the Theravada never developed a theory of stages, though such may be
implicit in the grading of the paramis into three degrees as basic, intermediate, and ultimate (sec-
tion xi). [...] The set of ten paramis itself comes from the Buddhavamsa, as does the discussion of
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sequence is: dana, Sila, ksanti, virya, dhyana, prajiia (generosity/giving, virtue/
morality, patience/endurance, energy/vigour, concentration/contemplation, wisdom/
insight). The sequence in BC11, which lists only three exemplarily (111.49), is sila,
ksanti and dana (G Sile, ksati, dane). Against the “normal” order, dana is probably
put at the end because it is needed as a topic of argumentation, being referred to in
more detail in the following text passage. There is, to my knowledge, no other text

that has the sequence sila, ksanti and dana.

11r.04f. kaya-dukhe ... cita-dukhe ... kaya-suhe... cita-suhe. Both, kaya- and citta-
duhkha or -sukha are feelings. They are situated “in the body and the mind. The
corporeal feeling is that which arises on the support of five senses, and the mental is
that which arises on the support of the sixth sense” (Satyasiddhisastra, duhkha-satya-
skandha, 82, tr. Sastri 1978: 169).!2 Cf. for example also a passage in the Dukanipata
of the Anguttara-nikaya (Sukhavagga, AN I 81.15-19), where both are named, but
the mental happiness is said to be the better:

dve 'mani bhikkhave sukhani. katamani dve? kayikaii ca sukham cetasikaii ca sukham.
imani kho bhikkhave dve sukhani. etadaggam bhikkhave imesam dvinnam sukhanam
vadidam cetasikam sukhan ti.

11r.05 pa[m]didana. It is interesting to note that the foremost person mentioned in BC11
is not a bhiksu or $ravaka, but a pandit, a learned/wise man, thus maybe indicating a
scholastic background. Pandits are also mentioned in other Gandhart manuscripts, both
with or without Abhidharma or Mahayana affiliation (with: BL28, Abhidharma text,
pamdic; NC2, Arthapada (?), pamdida; ‘Takhti-shaped tablet’ from Niya, #510, pamdito;
without: RS22, padidana; BL1 /| AG-G*, padidu; BL12 / EA-G* padidena; Dhp-GX,
panida~, probably rather = pranita~, although the Pali parallels have pandita~).

11r.05 suthu = susthu / P sutthu. This is taken as an adverb following Burrow 1937:
40 §91 who translates G sutha = susthu < *sustham “well” (Niya #399), but he also
gives the translation “very” (Burrow 1937: 131). Alternatively, it could be interpreted

the great aspiration (abhinthara) with its eight qualifications.” Another example is a passage in the
EA (T125, 550a; 645b, cf. Qing 2001: 20) where, besides the ten paramitas, a set of six paramitas
is mentioned. While the bodhisattva mahdasattva practices the foundations of four dharmas [all
dharmas are impermanent, duhkha, and no-self, nirvana and permanent calmness] he will accom-
plish the six paramitas and quickly gain the supreme perfect awakening.

12 For other interpretations in the Pali canon cf. Guistarini 2005: 173-176.
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as a synonym to anuttara (cf. BHSD s.v. susthu) in the meaning “excellent” and as
such as be the first part of a compound (“highest knowledge™). Due to the ending -u

the former is more probable.

11r.06 pariiia-prahana. By “understanding and abandoning” is meant the diagnosis/
understanding of the suffering (duhkhasya parijiiana) and the abandoning of its origin
(samudayasya prahana).® Thus one should understand and eliminate those factors
that cause suffering and repeated birth. In the G Natuspahu-sutra (RS5 r.21, Glass
2007: 183) these causes are the skhandas: It shall be given up what is not belonging to
self (G ya na tuspahu ta pacahasa), 1.e. G ruo, vedana, saiia, sakhara, vifiana (‘“‘form,
feelings, conception, conditioned forces, perceptual consciousness”). By fully under-
standing (G pariyano) form etc. one is therefore also released (G parimucadi) from
birth, aging, sickness, and death, grief, lamentations, suffering, despair, and frustra-
tion (G jadi-jaraviasi-[mar](*a)[n](*a)s(*pa) Soka-paridev(*a-dukha-domanasta
[u]ayasa = jati-jaravyadhi-marana* soka-parideva-duhkha-daurmanasya upayasa).
Cf. also BL9r.4-5 (Baums 2009: 329f., text 3): tino - kilesado - [5] aya samudea-
prahano - muto dukhado - aya dukhaparifia (“crossed over from defilements; [5] this
is abandoning of the origin. Liberated from pain; this is diagnosis of pain.”). Or
BLOr.31f. (Baums 2009: 278, text 5): avare vahita pavaga (*dhama) [32] (*dukha)
pariiia ca - samudagaprahana ca (“Others: Warding off evil (*dharmas): [32] both

the diagnosis (*of pain) and abandoning of the origin.”).

11r.07 (*a)[hara]e ... nase. Cf. text notes on BC4, p. 170.

11r.09 uayeasa and avayeasa are understood as characterizing the items of list 1
in BC4 (cp. p. 248); thus, referring respectively to the increase or decrease of the
good or bad things/conditions, for example, the increase of kusala and subha, etc.
Although, the combination of these terms could also be used in the more existential

meaning of “prosperity and decay” or “rise and fall” (cf. MW s.v. upacayapacaya).

11r.09 sakhada-asakhadasa. Probably the first gen. sg. ending -sa should be recon-

structed by analogy with the preceding pairs: sakhada(*sa) asakhadasa. There are

13 Cf. e.g. Pras (ed. Vaidya 1960c: 210) or Abhidh-k-vy: parijiia duhkhasya prahanam samudayasya
(Abhidh-k-vy 37) or tadyatha duhkhasya parijiianam. samudayasya prahanam (Abhidh-k-vy 542).
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two possible equivalents for G sakhada: (1) samskrta | P sarikhata “constructed, con-
ditioned”'; or (2) samkhyata | P sarkhata “named, considered, enumerated”. Since
the preceding pairs are about the characterization of the items of list 1 in BC4 and
there is no non-constructed item mentioned in that list (which would be nirvana), the
second option, “enumerated or not-enumerated”, seems more likely in order to con-
clude the circumscription of the list by saying that everything that was “mentioned”

is meant, but also everything else that has “not been mentioned”.

11r.11 sa[sa]dae. Cf. BC4 sasadaena, text notes on p. 177.

11r.11 paramena sadimena. Although similar, I tend to exclude smrtimant | P satimant
(cf. e.g. P paramena sati-nepakkena samannagato “possessing supreme mindfulness
and alertness”, tr. Bodhi 2012: 999), most of all because it is normally spelled spadi-,
spadie or svadi°® and the references to G sade in BC11 and sadasa in BC4 have been

tentatively equated to sata / P sata “pleased, content” (cf. text notes, p. 183).

11r.11 citia/d]i should correspond to cintayati (pres. active) or to cintyate (pres. pas-
sive). The G vacadi in the following sentence could analogously be *vacati (active,
for vakti / P vatti similar to vadati) or a misspelling for G vucadi = ucyate | P vuccati
(passive). The translations would then be “is not (to be) thought” and “is not (to be)
said” in the same meaning as the (active) translation now.

G [c]iti[a]e in 11r.12 might be equated with cintitaya, dat. for instr. sg. of cintita
“by/with the thought”, i.e. “by thinking” (cf. Mil 92 ekacintitaya “by thinking of one
thing (only)”, tr. Horner 1963, I: 128).

11r.12 sudhu “only, solely”. Cf. Burrow 1937: 40 §91 sudha = “only” referring to
Niya #272, but the etymology is not clear (Burrow 1937: 131). It might be connected
to P suddha, “clean, pure”, but also “simple, mere, nothing but” (PTSD s.v. suddha).

11r.12 mio. Next to G ahu (aham | P aho), there is here the 1st pl. form equivalent to

P mayam, which occurs alongside P vayam = Skt. vayam. Cf. G io = ayam.

14 Cf. G sakhara = samskara~ | P sarnkhara~ “composition” (RS5 / Glass 2007, BL9 / Baums 2009),
PP-G: samkhare = samskare (Falk/Karashima 2012, 2013). In other Gandhart manuscripts sk
develops to k (Baums 2009: 158). For samskrta / P sankhata cf. Ronkin 2005: 43 and 47.

15 In BC4v.03.1 it seems to be spelled [spati]mo.
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11r.13ff. gachliea] ... a[nu]bhaviea ... [u]adiea ... nasie[a]. Possibly, the Gandhart
ending -iea does not correspond to P -eyya (3rd sg. opt.) but to P -eyyam (1st sg. opt.).

11r.15 osagra-suh[e]. As G osagra-sukha is juxtaposed with G parifia-sukha, G
osagra (= avasarga | P vossagga “letting loose, relinquishing, abandonment”) corres-

ponds synonymously to G prahana (cf. 111.06 pariiia-prahana).

11r.15 [naJmeasadidi. The exact correspondent to this G form is uncertain. Logical-
ly, it should correspond to namadheyati ““is called”, however, this would be spelled
namaseadi in Gandhari. Perhaps the aksaras have to be separated differently, for
example name asa di = namam atha (i)ti, “‘(what is called) avasargasukha is indeed /

certainly a great fortune ...”. In both cases the second di seems superflous.

11r.15 mah[a-s](*ie) | 1.16 mahasie [ r.21 maha[s]ie, tentatively equated to mahasri,
which is an epithet, also a Buddhist name, for Laksmi, the goddess of wealth and

good fortune.

11r.16 aparasina-suhe. The only textual evidence for (a)parddhina-sukha 1 could
find is a passage in a commentary to the Nimi-jataka (Ja VI 99.19-22):

ve ve adutiya na ramanti ekika

vivekajam ye na labhanti pitim

kificapi te indasamanabhoga

te ve paradhinasukha varaka ti.

Those who do not rejoice themselves alone

those who do not obtain the joy born from detachment

those have [only] the same enjoyments as Indra

those have [only] the impure pleasures that depend on something else.

The indra-samana-bhoga are worldly pleasures, as for example explained in the
Lalitavistara: sarvalokahitasukhanupalaka ity ucyate | indrasama ity ucyate (ed.
Vaidya 1958a: 309).

11r.16 [a]vifiati-[s](*u)[he]. The term avijiapti /| P avififiatti means basically

“non-information” or anything “unmanifest”.'® Contrary to vijiiapti, which is the act

16 According to the Abhidh-k-bh the avijiiapti belongs to the dharmayatana in contrast to riipayatana
(de La Vallée Poussin/Pruden 1988—1990, I: 35).Vasubandhu gives several other opinions (de La
Vallée Poussin/Pruden 1988-1990, I: 47): “Dharmas$ri [...] Action of the manas is solely avijiiapti
[...] because this action is not visible”; “UpaS$anta [...] Mental action is called avijiiapti because it
does not inform others”; “Dharmatrata [...] replaces the terms vijiiapti and avijiiapti with ‘doing’
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of “making known”, of cognizing and perceiving an object by its external /material
appearance,'’ avijiiapti is free from limited or exoteric knowledge. In prajiiaparamita
contexts a translation as “non-perception/cognition” (based on Schmithausen 1987,

Index) seems to be the most appropriate.

11r.16f. -suhe. Several kinds of happiness listed here cannot be identified at this point
of time — or maybe never since the preservation status of the birch bark is very poor
in addition to the somewhat careless style of the scribe. A passage in the Kathavatthu
lists several kinds of bliss akin to the passage in BC11, but apparently none of the
so far illegible ones is included. The discussion is between the Gokulikas who claim
that everything is ill (“all is on fire”) and the Theravadins who try to convince them
of the opposite:'®

sabbe samkhara anodhikatva kukkula ti? amanta.

nanu atthi sukhda vedand, kayikam sukham, cetasikam sukham, dibbam sukham, manusakam
sukham, labhasukham, sakkarasukham, yanasukham, sayanasukham, issariyasukham, adhipacca-
sukham, gihisukham, samariiiasukham, sasavam sukham, andasavam sukham, upadhisukham, nir-
upadhisukham, samisam sukham, niramisam sukham, sappitikam sukham, nippitikam sukham,
Jjhanasukham, vimuttisukham, kamasukham, nekkhammasukham, pavivekasukham, upasama-
sukham, sambodhisukhan ti?

Controverted Point. — That all conditioned things are absolutely [anodhikatva “without distinc-
tion”’] cinderheaps.

Th. — You affirm this; but is there not such a thing as pleasurable feeling, bodily pleasure, mental
pleasure, celestial happiness, human happiness, the pleasures of gain, of being honoured, of rid-
ing-and-driving [yana-sukha, lit. vehicle-pleasure], of resting, the pleasures of ruling, of admin-
istrating, of domestic-and-secular life, of the religious life, pleasures involved in the intoxicants
[asava] and pleasures that are not, the happiness [of nibbana], both while stuff of life remains and
when none remains [upadhisukham nirupadhisukham], worldly and spiritual pleasures, happiness
with zest and without zest, jhana-happiness, the bliss of liberty, pleasures of sense-desires, and
the happiness of renunciation, the bliss of solitude, of peace, of enlightenment?

In the following debate several sayings of the Buddha are cited and brought against

each other, while the Gokulikas refer to the sorrowfulness of everything connected to

and ‘not doing’”. Cf. also de La Vallée Poussin/Pruden 1988-1990, I. 73f.: “vedanaskandha,
samjiiaskandha, samskaraskandha, plus avijiiapti and the three unconditioned things, are seven
things which are called dharmayatanas or dharmadhatu.”

According to the Abhidharmahrdaya and also the Satyasiddhisastra, avijiapti is mainly charac-
terized by being unmanifest or invisible. Cf. Willemen 2006: 60; Sastri 1978: 191f. (avijiapti =
unmanifest action; vijiiapti = manifest action), Sastri 1978: 245 (“The action done by the body and
speech is vijiiapti.”).

17 Cf. Schmithausen 1987: 85, 97, 203.

18 Kukkulakatha, Dutiyavagga (Kv 208f., tr. Aung/Davids 1915: 127f., their footnotes are given
abbreviated in brackets).
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the field of senses and mind (the six fields of contact) — and the Theravadins counter
with similar passages giving evidence that there are still pleasing things. In reply
to the Gokulikas’ reference to the impermanence of everything conditioned, which
inevitably involves suffering, the Theravadins bring forward giving and virtue as
examples of something which does cause the opposite of sorrow and which is not un-
desired, unpleasant or disagreeable (note that also in BC11r.51 dana is brought for-
ward as an argument for the existence of kama-sukha). They finish with the following

citation (Udana II.1'°) which remains without reply, hence winning the debate:

sukho viveko tutthassa Happy is solitude who, glad at heart,
sutadhammassa passato, Hath learnt the norm and doth the vision see!
abyapajjam sukham loke Happy is that benignity towards

panabhiitesu samyamo. the world which on no creature worketh harm.
sukha viragata loke Happy the freedom from all lust, th’ ascent
kamanam samatikkamo, Past and beyond the needs of sense-desires.
asmimanassa yo vinayo He who doth crush the great ‘I am’-conceit:
etam ve paramam sukham This, even this, is happiness supreme.

tam sukhena sukham pattam This happiness by happiness is won,
accantasukhameva tam, Unending happiness is this alone.

tisso vijja anuppatta The Threefold Wisdom hath he made his own.
etam ve paramam sukhanti This, even this, is happiness supreme.

Also here the viveka- and vairdaga-sukha are considered as the foremost happinesses,
although the paramam sukham might also refer to nirvana itself which is stated to be
supreme bliss in the Atthasalini (and elsewhere). But, in the words of Narada (1987:
172): “This does not mean that there is a pleasurable feeling in Nibbana although the
term sukha is used. Nibbana is a bliss of relief. The release from suffering is itself
Nibbanic bliss.”

11r.17 sarva-satvanama(salni[va]-suhe. Either this is to be separated as sarva-
satva-namae, sarva-satvana mae or even sarva-satvanam ae. Thus we are left
with three possibilities: (1) nama(sajnifva]-suhe, (2) ma[salni[va]-suhe, or (3)
afsani[va]-suhe “of all beings”. The reading of [sa] is uncertain and it could also be
transliterated as [su] or [tam] (however, anusvara is rarely used by this scribe). The
reading of [va] — as opposed to [ma] — is based on how the letter is written; name-
ly, beginning at the top right (instead on the left). Since the top is slightly angular,
it should rather be [va] than [a], although the latter should not be excluded. Based

on the following su-uddesa-sukha and sugata-dharma-avadhana-sukha, maybe (2)

19 Cf. Aung/Davids 1915: 129 for further parallels.
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ma{*ha)[sa[ni[va]{*ta) = mahasamnipata-sukha “the happiness due to a great as-
sembly of all beings” (in which one listens to the instruction of the Sugata) could be
meant, although two aksaras would have to be reconstructed. Based on the overall
content and the other kinds of happiness, (3) a/sani[a]-suhe = *asannika-sukha ‘“‘the
happiness of being near [to a tathagata or to awakening / allknowledge]” might be

taken into consideration.

11r.17 ya vela chata ya[tr]a chade. Skt./P vela “(point of) time” is used in adverbial
phrases attested in the Mahavastu with shortening of the ending to -am: yam velam
... tam velam “when ... then” (BHSD s.v. vela and also BHSG §7.18). In the Niya
documents the phrase is vela velaya “from time to time” (##358, 371) or yam vela
veya atra agachisyama tam vela ... “When we come there, at that time, ...” (#231, tr.
Burrow 1940: 44).

11r.18 atogada-. Although later in the text G afogada has to be translated as “includ-
ed”, here “turned inwards” in relation to the mind being withdrawn from the senses
makes more sense (cf. Mv 1.237 antogatehi indriyehi avahirgatamanasena or 1.301

antargatehi indrayehi abahirgatena manasena).

11r.18 avhifia- = abhijiia | P abhiiifia. According to the Abhidhammatthasangaha,
only someone who has gained the fifth jhana can develop the higher supernormal

or supernatural knowledges.”® They are the final attainments within the method of

avajjitva parikammam karontassa riapadisu alambanesu yathdaraham appeti. abhiiifia ca nama:
iddhividham dibbasotam paracittavijanand. pubbenivasanussati  dibbacakkhii’ti  paiicadha.
“Emerging from the fifth jhana (serving as a) basis for supernormal knowledge, and reflecting on
the ‘resolution’ and so forth, when one practices concentration on physical objects, etc., there arises
according to circumstances, the fifth rijpa-jhana induced in the way of developing supernormal
knowledge. The five kinds of supernormal knowledge are: Various Psychic Powers, Celestial Ear,
Discerning other’ thoughts, Reminiscence of past births, and Celestial Eye” (tr. Narada).

These supernormal (or “direct”) knowledges are said to be mundane. Sometimes a sixth supra-
mundane knowledge is mentioned, which is the knowledge of the destruction of the taints (P
asavakkhaya) arisen through insight (cf. Bodhi 2007: 344, Nyanatiloka 1952, PTSD, BSHD,
Abhidh-k-bh, ed. de La Vallée Poussin/Pruden 1988-1990, IV: 1157-1180).

The Sanskrit terms are (e.g. according to the BHSD s.v. abhijiia referring to Dhsgr 20: divyacaksus,
divyasrotra, paracittajiiana, piirvanivasanusmrti, rddhi. Cf. also DA (Melzer 2010: 18f.): rddhi-
visaya, divyaSrotrajiiana, cetahparydyajiiana, pirvanivasanusmrtijiiana, cyutyupapddajiiana,
asravaksayajiiana (cyutyupapadajiiana = divyacaksuse, cf. Bodhi 2007: 344 stating that ‘the
knowledge of the passing away and rebirth of beings’ is included in the ‘divine eye’).
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meditation for developing calm (P samatha).** BC11 (r.19) only names two of them,
namely diva-ca[ksJu or p[ara]-cita-fiana, by example. In prajiiaparamita literature,
the five abhijiias are one of the rewards gained through the development of the six
paramitas, esp. the dhyana-paramita. Cf. e.g. a verse of the Ratnagunasamcayagatha
(chapter XXXII, tr. Conze 1973b: 71):

Through trance he casts off the sense-qualities in disgust,

He acquires the “lore,” the superknowledges and concentrations.
Among others, they are a mark of a fully awakened being, cf. ASP (ed. Vaidya 1960a:
499, tr. Conze 1973b: 285):

[...] after I have known full enlightenment, I shall acquire a body of golden colour, the thir-
ty-two marks of the superman, the eighty accessory marks, the splendor of a halo the rays of
which extend in infinitude, the great friendliness, the great compassion, the great sympathetic
joy, the great impartiality, the four grounds of self-confidence, the four analytical knowledges,
the eighteen special dharmas of a Buddha, and I shall acquire the five superknowledges, an
unthinkable purity of conduct, and unthinkable purity of concentration, an unthinkable purity of
wisdom, and the ten powers of a Tathagata.

11r.18 -as[r]ea-, occurring in the compound avhifia-as[r]ea-suh[e], could be trans-
lated as “the happiness of supernatural knowledges without superior (asreyas)”. But
maybe G as[r]ea is related to naihsreyasa in Ratnavali 1.3, 1.4 or 1.75 (= Liebl 2006,
verses 3, 4, 75), which is translated as “Erlosung” by Okada (2006: 36f.) reflecting
Paramartha’s explanation of naihsreyasa as “Dahinschwinden der Befleckungen, Lei-
denschaftslosigkeit” (*klesaksaya, *nihklesatva according to Okada 2006: 36) which
equals moksa. Thus, another probably better fitting translation for G avhiiia-as|r]ea-
suh[e], especially in sequence after G moksa-suhe, could be “happiness of final eman-
cipation coming along with supernatural powers” (cf. MW s.v. nihsreyasa and BHSD
s.v. nihsreya(s)). In the following line two abhijiids are apparently enumerated as ex-

- ¢

amples for sriya (= sri, “prosperity, wealth, power”): r.19 pa[m]di[d]a-[Sri]yana suhe

diva-ca[ks]u [va] p[ara]-cita-iiana [Sriyana su]he.

11r.21 prasana-ka[rmo]. In accordance with normal phonological development G
prasana should go back to pradhana. Since in 11v.28 it is written G parifia-prahana-
karmo in a syntactically parallel construction, this is doubtful and I take both as

prahana “abandoning” (cf. p. 80).2> Nevertheless, in BHS both pradhana and (more
21 Abhidh-s, ch. 9 §21, for more detailed explanations cf. Bodhi 2007: 344.

22 Alternatively, MW lists pradhana-karman | P padhana-kamma as ‘“chief or principal action”.
Since the general topic of BC4/11 is abandonment, I do not think this applies here.
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often!) prahana is used for pradhana “effort, endeavor”. The regular development G
prasana = pradhana “effort” is documented in: BL12+14, BL15 and RS5.2 G pras/
sana = prahana ‘“abandoning” is apparently attested only once in BL15 as a unique
exemption besides otherwise G prahana.** Probably the best example for a confu-
sion is G [pralsana-prasa[no] = prahana-prahanam | P pahana-ppadhanam *‘effort
of abandoning” in BL12+141.39f. (cf. Allon 2001: 258f.). Another piece of evidence
for the confusion of both meanings can be seen in the inconsistent Chinese transla-
tions for pradhana (cf. BHSD s.v. pradhana). According to Jan Nattier, translators (1)
before Kumarajiva used “abandon/cut-off”, (2) those contemporary to Kumarajiva
used “exertion”, and (3) those contemporary to Xuanzang used “cutting off”” again (cf.
Allon 2001: 259).

11r.22f. yanasarva-satvehiparigrahidanase kama-bhoyiastiyenana-parigrahfildi[a]
eva bahu-jana-sasarana-dukha. This passage is still unclear after considering several
possible separations of ya na (1. yad/yo na, 2. yana®, 3. yena) and ye na na (1. yena na,
2.ye/yo[/yam/yad nana-) as well as different meanings of parigrhita. I’ve chosen the
current translation (yona ..., yonana-...),because itagrees with other statements in the
texts, wherein detachment and solitude are recommended. For the combination G pari-
grahida with -satvehi cf. for example sattva-parigrhita in the Abhidharmasamuccaya,
translated as “surrounded by beings”, these beings are those who reject the Maha-
yana (Fujita 2009: 104 fn. 11).2¢ In BC4, this sentence could stress the necessity

for a bodhisattva, following the instruction of the text, to live alone in solitude, not

23 BL12+14(EA-G)1.391f.: catvarime bhiksave pra[sana °sat[u] savijamana [lo]gha[S$pi °] (*kadara/
kadama catvari/catvaro °) sabaraprasane anoraksanaprasalne] bhavanaprasanfo ° pralsana-
prasa[no] °“Monks, these four efforts are found existing in the world. (*What four?) The effort of
restraint, the effort of protecting, the effort of development, the effort of abandoning” (Allon 2001:
256-60, cf. also § 5.2.2.8). BL15 (SangCm), frame 32, 1.34: sammeprasana = samyakpradhana |
P sammappadhana (gandhari.org). RS5 v.34 (Glass 2007: 203): samepasanana = samyakprahana
[sic] “right striving”.

24 In the commentary to the catvary aryavamsah, G pasanaramo is once written besides otherwise
G [p]r[aha]naramo (= prahana-rama), source: gandhari.org.

25 However, yana “vehicle” does not match the kama-bhogin relating to a person.

26 It may be noted that pari v grah can also have the meaning “to help [others]” (cf. MW s.v. pari-
graha and pari-grahitr and for instance RAC 3.44, ed. Okada 2006: 137). Another translation
was suggested by Blair Silverlock (personal communication), interpreting pari-grah as “to under-
stand, comprehend”: “He, who understands [the conditions] regarding all beings,* [for him] there
is not this crasping/indulging of desire; he, who doesn’t comprehend [those conditions], there is
thus this suffering of the round of existence of everyone” (*lit. “by which one it is comprehended
with reference to all beings”). Finally, aparigrhita is a common term in Prajfiaparamita literature
for the “non-grasping” to form etc. (aparigrhita-samadhi), so maybe there is also a wordplay in-
volved here.
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surrounded by others, since the company with others would not be conducive to the
abandonment of pleasures and desires. This is the main issue here because these
pleasures (kama) are the origin of suffering. In the texts of the Pali canon, this stands
in contrast to a layperson who may enjoy sensual pleasures (kamabhogin, cf. e.g. AN
IT 69, tr. Bodhi 2012: 452, or also SN 1 78); someone who has gone forth into home-
lessness should not pursue happiness in sensual pleasures (see SN IV 330ff. [~ AN V
176ft.], tr. Bodhi 2000: 1350ff.).

11r.23f. pradigara-suhe. For the happiness resulting from a remedy (pratikara-sukha)
cf. a passage in the Saundarananda of A§vaghosa (Saund 11.28, tr. Covill 2007: 219):
akanksec ca yatha rogam pratikarasukhepsaya |
duhkham anvicchati bhavams tatha visayatrsnaya [/
You are seeking out suffering with your thirst for sensory experience,
as though someone would want to be ill just to enjoy the pleasure of a remedy.
That this happiness is only temporary is explained in 11v.12, and similarly in a pas-
sage of the SatyasiddhiSastra (chapter on vedand, 78, ed. Sastri 1975: 187, tr. Sastri

1978: 157) it is said that there is no pleasant feeling in the absolute sense, when the

happiness is caused by an antidote:
When there is a factor for stopping the suffering, on that occasion the happiness is felt.
When a man, e.g. is oppressed by a severe cold, a touch of the fire causes pleasure to him.
Q. The pleasant feeling is not existent; for, the hot touch being intensive, causes suffering.
A. Tt exists in the empirical sense but not in the absolute sense. The hot touch causes pleasure to
one who is desirous of it. That is when the touch serves as remedy of one’s previous suffering,
it causes pleasure. When the suffering has already been removed, the hot touch causes no more
pleasure. Therefore there is no pleasant feeling in the absolute sense.

In the following text it is discussed whether happiness does exist in a nominal sense,

in other words, if there is “even in the realm of desire a pleasant feeling”. In the end

this is denied, stating that “when the misery is less intensive the people wrongly con-

ceive of it as happiness”. Cf. hereto also Ratnavali 4.48 or 4.62 (= Liebl 2006, verse

348 or 362).

11r.23f. [u]{*a)nisa-suhe [ v.24 [ua[ni[sa]-suhe. The equivalents to G [ua]ni[sa] are
BHS upanisad = upanisa | P upanisa in the meaning of “cause, basis” as a synonym
for hetu, pratyaya, nidana, karana, nimitta, linga. Cf. Wogihara (1908: 20) regarding
upanisad:

[...]in ZDMG 58 p. 454 hat Professor Leumann drei Verwendungen dieses Wortes unterschieden.
Zur zweiten stellt sich folgender Zusammenhang (Abhidharmak.-vy. Calc.-MS fol. 48b):
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duhkhoépanisac chraddha, duhkham upanisad asyah, séyam Sraddha duhkhopanisat, duhkha-
hetukéty arthah. Hiuenthsang iibersetzt hier upanisad mit ‘Stiitze, Anhaltspunkt’, was ich erwih-
ne, weil Prof. Leumann (wie in ZDMG. 62 p. 101(2) kurz angedeutet ist) jetzt ein altbuddhis-
tisches Wort *upanisra (im Dialekt *upanissa) mit den Bedeutungen ‘Grundlage, Stiitze, Néhe’
voraussetzt, welches man bei Vereinfachung des ss von upanissa fiir das brahmanische Wort
upanisad gehalten und dementsprechend umgestaltet habe. [...] Das Substantiv finde sich auBSer
in der bei Childer verzeichneten Dhammapada-Stelle in Samyutta-nikaya II p. 30-32, wo -upa-
nisa in einer dem Pratityasamutpada dhnlichen Reihe genau so wie sonst -paccaya gebraucht sei.

I could not find a direct parallel to upanisa(t)- or upanisa- or upanisa-sukha, but

probably hetu-sukha denotes the same. This is named in the Bodhisattvabhumi (Sva-

parartha-patalam, chapter 1.3, ed. Dutt 1966: 17-18) as one of five kinds of bliss:

hetusukham veditasukham duhkhapratipaksikam sukham veditopacchedasukham

avyabadhyari ca paiicam sukham. Those are explained in the following.?’

27
28

29

30

31

hetu-sukha (‘“‘causative bliss”). There are two components of this sukha: the senses
and their objects. The cause of the feeling of bliss is touch which leads to a result
(phala) in this life or the next.?

vedita-sukha (“perceptional pleasure”). The pacifying (prasamana) sensation of
bodily and mental satisfaction caused by sense, object, and the contact of these
(similar the hetusukha).”

duhkhapratipaksika-sukha (“bliss antithetical to pain”, probably synonym to
pratikara-sukha). The notion of bliss (sukha-buddhi) comes into existence when
suffering is appeased (upasama). The suffering can be due to different reasons
such as the endurance of cold and hot, hunger and thirst etc., and the bliss is felt
by the respective remedy.*

veditopaccheda-sukha (‘“pleasure of the suspension of pain”). This is caused by the
achievement (samapatti) of the destruction of feelings and perception, experienced
during advanced absorption.*!

avyabadhya-sukha (“indestructible pleasure”). The bliss characterized as being

“inviolable” is fourfold: (1) naiskramyac (bliss of renunciation), (2) pravivekae

Cf. Bendall/de La Vallée Poussin 1906: 215f.

tatra sukhapaksyadvayam indriyam visayas ca [ taddhetukas ca yah sparsah sukhavedaniyah yac-
ca kificid istaphalam karma drste dharme abhisamparaye va tatsarvam aikadhyam abhisamksipya
hetusukham ity ucyate.

duhkhaprasamanapeksah ebhir eva hetusukhasamgrhitais tribhih karanaih sambhiitah kaya-
cittanugrahakaro 'nubhavo veditasukham ity ucyate. It is furthermore twofold: sasrava and andasrava.

Sitosnaksutpipasadiduhkhapratikarena prasamat tasminn eva duhkhopasamamatrake ya sukha-
buddhir utpadyate idam ucyate duhkhapratipaksikam sukham.
samjiiaveditanirodhasamapattir veditopacchedasukham ity ucyate.
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(bliss of seclusion = priti-sukha experienced in the first dhyana due to the cessa-
tion of kama, papaka and akusaladharma), (3) upasamac (bliss due to calmness
achieved through the cessation of vitarka and vicara in the second dhyana), (4)
sambodhi- (bliss of perfect awakening due to the total liberation from worldly fet-

ters (klesa) and the perfect comprehension of the reality as it really is (yathabhiita).*

11r.24 na nif[ca na] atve na [ka] suhina bhave. This phrase is reminiscent of the three
marks of conditioned phenomena (trilaksana | P tilakkhana): they are impermanent
(anitya | P anicca), without self (anatman |/ P anatta) and causing suffering (duhkha /
P dukkha). G na [ka] suhina bhave should correspond to Skt. na kam sukhinah
(= sukhitasya) bhavah, “not at all [is it / is there] a continuous state of possessing
happiness / being happy”. For G suhina ~ Skt. sukhitasya cf. SangCm suhina cite ~
sukhitasya cittam (Stache-Rosen 1968: 149).

11r.26 pasita = pasyitva “having seen”. Cf. Silk (2013: 183) examining the verses
of the KaSyapaparivarta: “Looking more directly at morphology, we find the
non-Sanskritic gerunds pasyitva” (other occurrences of this form can be found in
the Dasabhuimika-stitra, Ratnagunasamcayagatha, Saddharmapundarika-siitra, and
Mahavastu-Avadana). Cf. also Lenz 2003: 48 (PY-QG): pasi[do] = drstah | P dittho

“seen” pp. ¥ drs/pas (nom. sg. m.).

11r.27 //| mudeasa. Probably related to miidha “stupefied, bewildered, perplexed,
confused”. Cf. 11v.07 [a]muda khaita = “non-perplexed (?) [it is] declared”.

11r.27 pridi. The mental factor priti / P piti (“joy”) arises in concentration during the
first two dhyanas. In consequence of this mental happiness, the meditator becomes
tranquil and sukha arises in him. Cf. Vism 212 (tr. Nanamoli 2011: 208):

So when he has thus suppressed the hindrances by preventing obsession by greed, etc., and his
mind faces the meditation subject with rectitude, then his applied thought and sustained thought
occur with a tendency toward the Enlightened One’s special qualities. As he continues to exer-
cise applied thought and sustained thought upon the Enlightened One’s special qualities, happi-

32 avyabadhyasukham punah samasatas caturakaram veditavyam | naiskramyasukham praviveka-
sukham upasamasukham sambodhisukhaii ca | samyag eva Sraddhaya agarad andagarikam
pravrajitasya agarikavicitravyasangaduhkhanirmoksan naiskramyasukham ity ucyate | kama-
papakakusaladharmaprahanavivekat prathame dhyane vivekajam pritisukham praviveka-
sukham ity ucyate | dvitiyadisu dhyanesu vitarkavicaropasamad upasamasukham ity ucyate |
sarvaklesatyantavisamyogdj jiieyavastuyathabhiitabhisambodhdc ca yat sukham idam ucyate
sambodhisukham.
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ness [piti] arises in him. With his mind happy, with happiness as a proximate cause, his bodily
and mental disturbances are tranquilized by tranquillity. When the disturbances have been tran-
quilized, bodily and mental bliss [sukha] arise in him.

Furthermore, priti is one of the seven factors of awakening (P bojjhanga).*

11r.28 nikhalidea [ v.29 nikhalida, pp. from nis Y khale “to remove, expel, take out, send
back”. Cf. G nikhalita Niya #331 “he took (her) up (from the ground)”; G nikhalitamti
Niya #63 “they took out”; G nikhalidavo #64 ‘“‘are to be sent back” (Burrow 1937: 41
§92), #272 “to be taken”, #714 *“to be removed”, G nikalisyati [sic!] #188 “to remove”
(Burrow 1937: 9 §24).

11r.28 jugidea ... jugida, pp. from ¥ jung “to exclude”, cf. v yung “to desert, relin-
quish, abandon”; both Dhatupatha (according to MW s.v. jurg).

11r.29 parvayidehi, instr. pl. from pravrajita~ | P pabbajita~ “mendicant”. The pra-
vrajita appears to be placed in opposition to a buddha, an awakened one, a few words
later, and it might be asked whether the pravrajita is a synonym for a §ravaka, since
a buddha is likewise opposed (or juxtaposed) to a Sravaka in BL10: avi budhaviharo

avi sra[paka]vihar[o].

11r.29 apraiiati. The term aprajiiapti stands for “non-designation”, which circum-
scribes the state of being without any (verbal) notion of things, without cognizing
things by way of designation. In combination with the emergence of priti, it refers
to a state in meditation, during which one experiences joy but is without any kind of
conceptual thinking, similar (or identical) with the second dhyana, which is without
vitarka and vicara (noticing and investigating an object, that is, roughly and in more
detail).

11r.30 paribhu[t]a~ is understood as paribhukta~ | P paribhutta~ “enjoyed, possessed,
consumed”, pp. from pari v bhuj, since also in other passages of BC11 this meaning
is more appropiate than e.g. paribhiita~, which moreover should have been written
G *paribhuda. The derivation from v bhuj is further justified by G aparibhuji[tv]e[a]
(11v.18) or G paribhujidava (4v.03.1).

33 P sati, dhammavicaya, viriya, piti, passaddhi, samadhi, upekkha.
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11r.30 sarva[t]ra[dea]. Cf. BHSD s.v. sarvatrataye: “adv. (app. instr. of *sarvatra-
ta; = Pali sabbattataya or sabbatthatdya), altogether, in every way”. If correct, the
Gandhari form should be sarvatradae, but this may not be reason enough to dismiss
the equivalence. Instead it would be another argument for interpreting the ending -ea

in BC4 as dat. sg. -aya (cf. text notes on p. 170 and p. 178).

11r.31 vivega-gadasa is currently taken as vivekagatasya (gen. sg.). The last repeated
G upajea seems superfluous, but the alternative vivekagatata “‘state of having gone
into seclusion” involves an unusual change of 7 > s3* and causes also difficulties in
translation as it is contrary to samganika, which could only be solved by adding a
“but” to the translation (““... but the state of having gone into seclusion would arise”).
This solitude can refer to physical or mental isolation, and although elsewhere in this
text generally the mental detachment is meant, in this context — in juxtaposition to
yvana and samganika — the physical seclusion might be intended. The same is the case
in 11r.18: vi[ve]ga-suhe asagania-[suhe] “the happiness of detachment / seclusion
(viveka), the happiness of being without company (asamganika)”. Cf. hereto ASP
194, tr. Conze:

Furthermore, Mara the Evil One may come to the Bodhisattva and exhort and inform him
in connection with the quality of detachment that the Tathagata has praised detachment,
and that that means that one should dwell in remote forest, in a jungle, in mountain clefts,
burial grounds, or on heaps of straw, etc. But that is not what I teach as the detachment of a
Bodhisattva, that he should live in a forest, remote, lonely and isolated, or in jungle, moun-
tain clefts, burial grounds, on heaps of straw, etc. Subhuti: If that is not the detachment of
the Bodhisattva, what then is it? The Lord: A Bodhisattva dwells detached when he becomes
detached from the mental activities associated with the Disciples and Pratyekabuddhas.

11r.29-31 -sa / sa. In the whole paragraph the interpretation of G sa either as gen.
sg. ending or as personal pronoun as well as its translation is a matter of uncertainty.
Currently, all occurrences are interpreted as a gen. sg. ending, whether in the mean-
ing of “for” (1.29 pridi budhesa [=budhasa] upajea “for an awakened one [i.e. in the
mind of a buddha] joy would arise” or r.31 vivegagadasa upajea “would [this] arise
for someone who has gone into seclusion”) or in the meaning of “if”” as a kind of gen-
itive absolute, although without an antecedent (r.30 pridi paribhu(t]asa upajea “‘joy
would arise, in case something is consumed” etc.). In my understanding, the message

is that the joy, which is excluded with relation to the “former” meditation practice of

34 But cf. the discussion of s/t in the chapter on paleography under s/s/s- on p. 48.
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pravrajitas (as a synonym of Sravakas?), is not excluded in the case of a fully awak-
ened one, who realizes emptiness, and is without “conception” (aprajiiapti). In his
mind, the experience of joy may arise, since it is not the same joy as for an ordinary

being and he has no attachment to it.

11r.32 tulie usata [ya]. The [ya] is written in two separate parts, thus it could also
be two letters (a and na/da) written very small. In the case of ya = ca, the syntactical
position would be odd. G tulie should be equivalent to Skt. tula, “balance”, or more
basically a “beam” or “pole” for lifting something. G usata then could mean “hang-
ing (ava+ s7, cf. CDIAL s.v. avasrayati) from a beam” or “being fixed on a pole”
(cf. MV s.v. ¥ s§ri). Or it could refer to something being “raised” (ut v 7, BHS rarely
utsrta for Skt. ucchrita) on to a balance in order to be weighed, as it is often seen in
hell depictions.

Even though the exact wording is not yet clear, this short passage represents a de-
scription of hell, in which one has to spend as much time as is needed in order that all
“evil action has exhausted its result”. This is stated for example in the Devadutasutta
(MN III 178-187) or in the “letter to a friend” (suhrllekha) attributed to Nagarjuna
(verses 77—-82), in which various painful situations in hell are described, demonstrat-

ing that one is reborn as a consequence of one’s own ill-conduct and evil deeds.

11r.33 caduragudiehi. Most probably this is an instr. pl. of caturangulika~ “four fin-
gers long/broad” (i.e. four inches). Cf. AG-G" 21 (Salomon 2008a: 429) caduraghulu
= caturangulah [ caturangulam “four fingers long” referring to soft hair on the soles
of the feet. The context in BC11 is not clear, but also in Suvikrantavikramipariprccha
a similar term is mentioned apparently quite out of context: “Just as in space no
one has ever seen the full reality of (an object) five fingers broad, just so no one has
ever seen the own-being of the full reality of the perfection of wisdom” (tr. Conze
1973b: 46).% Thus the word might simply refer to any object that can be measured
in such dimensions (that is, which is graspable with the hand). The length/width of
four fingers could also refer to a cloth with which the sexual organs of a naked monk
should be covered, while he is “repeatedly [sustaining] these and other various pain-

ful feelings” as described in the Akaranga-siitra of the Jainas, a scripture describing

35 tadyathapi nama Saradvatiputra akase na jatu kenacit paiicanguliparinispattir drstapiirva,
Saradvatiputra na jatu kenacit prajiiaparamitaparinispattisvabhavo drstapiirvah.
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“the progress of the faithful towards the highest perfection” (Jacobi 1884: xlviii).%
Although the context does indeed fit, the plural of caturarngulika does not and it is
still open to question which noun it classifies. Another possibility, and especially in
relation to the descriptions of hell previously mentioned, the term could be equiva-
lent to caturgudaka~ “four [hot iron] balls”. Or yet even another possibility could
be to connect the term to the immeasurably long time during which one would have
experienced suffering. A similar formulation, for example, is used to express this no-
tion in the Samyutta-nikaya (SN II 178). Here a man cuts all the trees, branches, etc.
in Jambudvipa, piles them, makes them into four inch square pieces (caturarngulam
ghatikam) and counts them (cf. Lamotte 1944—-1980, IV: 2099-2100).

11r.33 [a]cida. Apparently first written va, the initial letter was corrected to a re-
sulting in acida, which most probably corresponds to Skt./P dacita (pp. of a ¥ ci),
“accumulated”, with instr. “loaded, covered, filled with”. Since the beginning of the
sentence is missing, the syntax is not clear, and thus it could either describe a state of
“being covered or filled with something that is four fingers long” or “being filled with

four [hot] balls” or “having accumulated [something] for innumerable eons”.

11r.35 khaveati is most probably derived from vksip (ksapayati, BHS ksepayati,
P khepeti) in the meaning “to spend time” — “would have spent innumerable kalpas
in misery (daurgatya)”.*’ In this, it would be very close to a statement in AG-G* 53
niraghehi ks[e]visu ciru [ 74 niraghehi ksevisu ciro “I spent a long time in hells”
(Salomon 2008a: 181, 184, text notes 264).*® Which again is paralleled in the Divy

367.8: narakavedaniyani karmani ksepayitva ‘“having spent (exhausted) their deeds

36 Cf. Jacobi 1884: 73, footnotes given in square brackets and according to current transliteration
conventions: “(5) Seventh Lesson: To a naked [fn.: acela] monk the thought occurs: I can bear
the pricking of grass, the influence of cold and heat, the stinging of flies and mosquitos; these and
other various painful feelings I can sustain, but I cannot leave off the covering of the privities.
Then he may cover his privities with a piece of cloth [fn.: This is the katibandhana or colapattaka;
it should be four fingers broad and one hasta long]. A naked monk who perseveres in this conduct,
sustains repeatedly these and other various painful feelings: the grass pricks him, heat and cold
attack him, flies and mosquitos sting him. A naked monk (should be) aspiring to freedom from
bonds. Penance suits him. Knowing what the Revered One has declared, one should thoroughly
and in all respects conform to it.”

37 As an alternative a derivation from v khav as a variant reading for v khac “to fasten, bind” (MW
s.v. khac [ khav) has been taken into consideration, by analogy with aharea, given in opposition to
nasea elsewhere in the text.

38 Suggested by S. Baums referring to G ks/evisu ciru “I spent a long time” AG-G* 53, where the
verb seems to be derived from v ksi rather than from v ksip (Salomon 2008a: 264), cf. Baums
2009: 237 fn. 50 with reference to Insler 1987: 59-60, 62—63.
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that had to be suffered-for in hells” (BHSD s.v. ksepayati). Similarly, in BC11 kha-
veati would indicate that one has spent a long time under miserable conditions due to

bad karma which is now exhausted.

11r.36 na bhio / 1.37 na bhi / 1.38 [na] bhiu = na bhityah | P na bhiyyo “not at all, no
more”. In BC4 it was written G bhuyo. In the Niya documents it occurs as bhuya,
bhui, buo (Burrow 1937: 40 §91). According to Konow (1929: xcvi) bhui is normal.

11r.36 amaho [ v.37 amahu. The form suggests a dat. (asmabhyam), but it is used as
gen. pl.; also in Pali the dat. and gen. pl. are both amhakam /asmakam [amham). This
form only occurs in the Niya documents, amahu being more frequent. Cf. Burrow

1937: 32 § 78, where it is likewise applied as a gen. pl.

11r.36f. sade. Cf. BC4 text notes on sadasa, p. 230.

11r.38 amidra-hode-aposanam iva. The current translation “like the non-nourishing
on goods stolen from enemies” is based on the following considerations: G aposana
might be synonym to G aparibhuta = aparibhukta~, thus G aposana as negation of
posana | P posana “nourishing, feeding, support” is reasonable. G hode corresponds
to hodha “stolen (goods)”.* G amidra is of course amitra, probably synonym to ari,
which again is a synonym for klesa. Thus in a metaphorical sense, this phrase ex-
presses that, just as one should not support/feed oneself by something stolen from
enemies, just so one does not produce joy or pleasure by klesas (various kinds of
passion or lust causing clinging to existence), since they do not belong to oneself, are

impermanent, and cause suffering in the end.

11r.38f. [va]yaena ... ava[yede[na. Based on the preceding contrastive pairs G
labhena — alabhena and G parubhutena — aparibhutena, these two words should
be antonyms. Most probably they refer to vyayaka “(someone) making payments,

spending”#’ — “consumer, spender” and avyayita “(sth.) not spent” — “not spending,

39 Cf. also hodr, MW: “(?) m. a robber, highway-robber”, and PTSD s.v. oddha: “[better spelling odha,
pp- of @ + vah] carried away, appropriated”, apparently only in the compound sahodha cora “thieves
with their plunder” (Vism 180), cp. sahodha “one who has the stolen property with him” (MW).
Also pp. tdha, or urha

40 Cf. P vyaya [vi+aya] or vaya [vi+i] “expense, loss” or also veyyayika “(nt.) [fr. vyaya] money to
defray expenses, means” (PTSD).



BCl11: Text notes 229

not consuming”’, which correspond well to the aforementioned /abha “obtainment,

gain(ings), possession, [material] profit” and paribhukta “enjoyed, used, employed”.*!

11r.40 vidimisa = vyatimisra | P vitimissa “mixed with, intermingled with, tainted
by”. Cf. a passage in the Dharmasamuccaya (Dh-sam 5.166—168):

sukhasya duhkhamisritatvam

vinasam naiva budhyanti kaminas cittavaricitah /
duhkhamisram sukham idam pracchannam iva vidyate [/
padmamalaparicchinno visapiirno yatha ghatah |
odanam visasammisram maranantam (hi) tat tatha //
tatha saukhyam idam sarva tasmat tat parivarjayet /
adau madhye tatha cante narakaya bhavisyati [/

About the mixture of suffering with happiness:

the destruction is not at all recognized by those desirous ones with deceived minds.

As if hidden the happiness is mixed with suffering,

like a water jar confined by a wreath of lotus flowers but filled with poison,

thus rice mixed with poison is leading to death;

the same with this and every comfort, therefore it has to be avoided;

because in the beginning, in the middle, and likewise at the end it will be similar to hell.

In BC4, the two main categories are mental (tainted) happiness, indicated by
G vifiati-dukha-vidimisa-s{uh]e, and physical (tainted) happiness, indicated by G

[du]kha-vidimis[a-s Ju(*he). Both are unpleasant and ineffectual.

11r.45 -amo[yana-ksaya-]. G amoyana can correspond to amocana “not loosening
or letting go” or to amocana, ‘“undressing, letting go” or quite contrary “putting
on (a garment or ornament)”. In the sequence with civara (“dress, robe”) and kaya
(“body”) one would expect something that is usually considered to be “unlosable”.
In this respect, it might be related to nirmocaka, “the cast-off skin of a snake”
(MW).

11r.45 atva-his[a]-para-hisa-sarva-satva-hisa- with G hisa = himsa | P himsa *“vio-
lence, harm”. I have not found this triad in combination with himsa, but para-himsa
or sattva-himsa occur for instance in hell descriptions (e.g. 108 Buddhastotras, Nara-
koddharastotra), thus being adequate to the preceding G sida-usa-dha[rJana-dukha

(= Sita-usna-dharana-duhkha) which is referring to the suffering experienced in cold

41 Alternatives to the proposed interpretation had been vrajakena “as a wandering mendicant” and
avrajitena ‘“non-roaming”’ or vydyatena ‘“‘separated” and avyayatena ‘“not separated” (probably
referring to duality and non-duality, cf. PTSD avyayata “without discrimination”).
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and hot hells. In its syntactial composition the phrase is parallel, but a contrasting

sense, to atva-hida ca para-hida ca sarva-satva-hida in BC4 (1.22.2).

11r.46 kama-suhe = kama-sukha “happiness resulting from sensual pleasure”, also
“worldly happiness” or “pleasures of desire” (Cowell, Buddhaca 1.81 (1.76)). Ac-
cording to Kalupahana (1992: 95) the “worldly or material happinesss (aGmisa-sukha)
becomes identical with whatever happiness is derived from following one’s desires
(kama-sukha)” — in contrast to nir-amisa-sukha, i.e. mental or spiritual happiness.
In the Mahaprajiiaparamitasastra (MPPS IV 1967)* the kama-sukha is described as
impure (asuci-sukha) relating to the objects of the five senses (paiica-kama-guna)
in comparison to the intense feeling of bliss gained through deeper meditation and
trances (dhyana and samdapatti). Additionally, in the commentaries in the Pali canon
kama 1s the desire, the thirst (fanha) for sense objects including the happiness pro-
duced by the five senses (Varma 2002: 32).** Among the so far edited Gandhart
manuscripts, the term kama-sukha also occurs in the Dhp-G* 170-171, however

translated as “desires and pleasures” by Miiller.*

11r.47 vivega. Nyanatiloka 1952 (s.v. viveka) translates the viveka-sukha as “Gliick
durch innere Loslosung und Abgeschiedenheit” and explains that this detachment

can be related to the body as well as to the mind:

Korperliche Abgeschiedenheit (kaya-viveka), d.i. das Verweilen in der von lusterregenden
sinnlichen Dingen freien Einsamkeit. Geistige Abgeschiedenheit (citta-viveka), d.i. das innere
Abgewandtsein und Losgeldstsein von den sinnlichen Dingen.

According to the Mahaniddesa there are three kinds of detachment: kaya®, citta® und

upadhi®, whereby the last is the detachment from “foundations” which lead to rebirth

42 Cf. also MPPS 1443; 11 711, 1021, 1044 according to the Index.

43 Cf. AG-Gt 11: anathio kamagunehi pacah[i], being “indifferent [anarthika] to the types of five
sensory pleasures” (Salomon 2008a: 353, 381).

44 Dhp-GX 170 eda dridha bananam aha dhira oharina Sisila drupamoksu [ eda bi chitvana parivraya-
di anavehino kamasuhu prahai (Dhp 346: etam dalham bandhanam ahu dhira oharinam sithilam
duppamuiicam | etam pi chetvana paribbajanti anapekkhino kamasukham pahdaya “That fetter
wise people call strong which drags down, yields, but is difficult to undo; after having cut this at
last, people leave the world, free from cares, and leaving desires and pleasures behind.”). Dhp-
GX 171 ye rakarata anuvadadi sodu saigada (*ma)[kadajo [jala] | eda b[i] chitvana parivrayadi
anavehino kamasuha prahai (Dhp 347: ye ragarattanupatanti sotam sayam katam makkatako "va
jalam [ etam pi chetvana vajanti dhira anapekkhino sabbadukkham pahdya “Those who are slaves
to passions, run down with the stream (of desires), as a spider runs down the web which he has
made himself; when they have cut this, at last, wise people leave the world free from cares, leaving
all affection behind”).
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(i.e. P kilesa, khandha, abhisankhara). Such detachments are ultimately equal to P
nibbana.* The Saccavibhanga-sutta (MN III 248) indicates that the seclusion is rela-
tive to sense desires and unwholesome states (P vivicceva kamehi, vivicca akusalehi
dhammehi) and attributes the happiness and rapture born of seclusion (P vivekajam
pitisukham) to the first jhana (cf. Anandajoti 2008). In BC11 it rather refers to the
citta-viveka, even though this may imply a physical seclusion for meditation (cf.

vivega-gadasa, p. 225).

11r.47 vera[gr]a = vairaga*® | P virdaga “absence of (worldly) desire or passion, re-
nouncement of desire” (Skorupski 2002), “without attachment” (Dessein 2009: 50).
In the Buddhacarita (tr. Cowell) vairagya (also viraga) is praised as the highest hap-
piness (param sivam). It is synonym to niramisam sukham “detached/desinterested
happiness, free from sense-pleasures, as opposite to physical pleasure” (Anderson
2001: 38 referring to the Paficattaya-sutta, MN II 228-238).

11r.48 na [ida thane] = nedam sthanam vidyate | P netam thanam vijjati “this possi-
bility cannot exist, that is an impossibility, this is impossible”. According to Strauch
2007/2008: 34, “[t]his formula is met with frequently in the canonical siitras and was
incorporated into the later non-canonical literature as well (cf. BHSD s.v. sthana 3,
PTSD s.v thana IVb)”.

11r.491. dane atogade avi amisa-dane avi dharma-dane atogade. The amisa | P
amisa dana comprises material resources, the dharma | P dhamma dana religious or
spiritual teachings, whereby the dharma-dana is superior, of course.*’ Cf. e.g. AN191
(Dukanipata, Danavagga):*

dvemani, bhikkhave, danani. katamani dve? amisadanaii ca dhammadanan ca.
imani kho, bhikkhave, dve danani. etadaggam, bhikkhave, imesam dvinnam dananam

vad idam dhammadanan ti.

45 Cf. Nyanaponika 1955: “Die Sinnen-Eindriicke sind ‘abgesondert’ (im Sinne von suiiiia, ‘leer’)
von einem Ich und einem Ich Angehorigen, von etwas Bestindigem, Ewigem, Unveréinderlichem.
[...] Die Sinnen-Eindriicke des Heiligen sind ‘abgesondert’ (frei) von Gier, Hal und Wahn.”

46 In Sanskrit, also virdga or vairagya are possible, but vairagya should be G veraga with normal
non-modified g, open to the left (cf. BC4 aroga = arogya besides otherwise intervocalic g).

47 An early commentary preserved in MS 2373/1/1 of the Schgyen Collection (palm leaf, Sanskrit,
Kusana Brahmi, ca. 2™ ¢. CE) also “deals with the concepts of ‘material gift’ (Gmisadana) and
‘gift of doctrine’ (dharmadana)”, see Schmithausen 2002: 249-252.

48 Likewise, Dhp 354: sabbadanam dhammadanam jindti, sabbarasam dhammaraso jinati; sabba-
ratim dhammarati jinati, tanhakkhayo sabbadukkham jinati.
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According to Findly (2003: 195)*, the P dhamma-dana is an action of “renunciants”,
the P amisa-dana an action of “non-renunciants”. The P amisa-dana is in general
the giving of food or clothes from lay followers to monks. The P dhamma-dana on
the contrary is the giving of teachings by the monks to the lay followers. In a perfect
world, the lay follower gives out of pure generosity, and the monks teaches out of
pure compassion (anukampa). In reality, on the one hand obtaining merit (punya) by
giving was certainly an issue, and on the other hand teachings would have taken place
“in return for material support”, whether before or after (e.g. Vin I 247-29 according
to Findly 2003: 361).

A passage in the LPG from Gilgit (fol. 278b, parivarta 73, ed. Conze 1974: 42ff.,
tr. Conze 1974: 170f.) lists the dana as one of “four means of conversion” by which
a bodhisattva helps other beings.’® The category of dana is divided into amisa- and
dharma-. While the amisa-dana 1s the giving of material things like gold, silver, ele-
phants, the dharma-dana is again subdivided into laukika- (worldly Dharma/teach-
ing) and lokottara- (supramundane Dharma).”!

A threefold division is given for example in the Cariyapitaka Atthakatha in a

section about the instruction to the practice of the paramis (tr. Bodhi 1996):

The perfection of giving, firstly, is to be practiced by benefiting beings in many ways — by
relinquishing one’s own happiness, belongings, body, and life to others, by dispelling their fear,
and by instructing them in the Dhamma. Herein, giving is threefold by way of the object to be
given: the giving of material things (aGmisadana), the giving of fearlessness (abhayadana), and
the giving of the Dhamma (dhammadana). Among these, the object to be given can be twofold:
internal and external.?

The same triad of dana is documented in a commentary to the Vajracchedika-sutra

of Master Fu (497-569): amisa, dharma and abhaya (“wealth alms, dharma alms,

49 For amisa-dana cf. pp. 195f., 259; for dhamma-dana pp. 59, 113, 142, 184f. (ref. to AN IV 364),
195, 361, 389.

50 These are: gifts (dana), kind words (priyavadyata), actions for their benefit (arthacarya), concis-
tency between words and deeds (samandarthata).

51 (I) katham ca subhiite bodhisattvo mahasattva danena sattvan samgrhnati? iha subhiite bodhisattvo
mahasattvo dvabhyam danabhyam sattvan samgrhnati. katamabhyam dvabhyam? yad uta (la)
amisadanenaca(Ib)dharmadanenaca. (1a) kathamcasubhiite bodhisattvomahasattvahamisadanena
sattvansamgrhnati? [ ... ] (Ib) katham ca subhiite bodhisattvo mahdsattvahprajiiaparamitayam caran
sattvan dharmadanena anugrhnati? dve ime subhiite dharmadane (Iba) laukikam ca (Ibb) lokottaram
ca [...], “And how does the Bodhisattva help beings with gifts? He helps them with two kinds of
gifts, i.e. material gifts and the gift of Dharma. And how does he help beings with material gifts? [...]
And how does the Bodhisattva who courses in perfect wisdom help beings with the gift of Dharma?
There are two kinds of the gift of Dharma — the worldly and the supramundane. [...]”. Cf. Conze
1975: 198f. Regarding dana as part of the perfections cf. Findly 2003: 185 or Amore 1971: 94.
Regarding dharma-dana cf. Skorupski 2002: 8 (and passin).

52 For more details on the method of practicing the perfection of giving, see Bodhi 1996 or 1978.
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fearless mind alms”, Yakup 2010: 125). The reason why in BC11 dana is subdivided
in amisa- and dharma-dana seems to be that the author is in need of an argument
that kama-sukha is also included together with viveka- and vairdaga-sukha; hence in
the method of practice recommended in this manuscript. Since this method is based
on the paramitas, he lists three of them ending with dana, which also pertains to the

world of senses by the giving of material gifts and thus gives rise to kama-sukha.

11r.51 saya[visa] Sali sa[rva]rthae Sali vu[t]o avi pala[le] atogade yava[s]a tuse
atogade. This simile is given to illustrate that kama-sukha is inevitably included in
all kinds of sukha, as long as one abides on earth in a human form. Hence, sali may
denote every kind of happiness, while the kernel or essence of a grain may point to
viveka- and vairaga-sukha and the husk on the other hand to the kama-sukha.>® In
order to reach the kernel of the grain, we have to pass over and remove the husk.
Likewise, in order to reach the inner bliss, we have to pass over and remove the
pleasure acquired by senses. Thus, sensual pleasure might be considered a necessary
evil, for, just as one cannot hold water without a vessel, so too the Buddha’s doctrine
relies on a form. That is, in this life to transport the message of the Buddha, one has
to deal with the medium of a human sensory body and mind. Another fascinating
aspects of this simile is the fact, that by removal of husk the corn is no more capable
to sprout. Thus, if you separate yourself from the husk of kama-sukha, it will no

longer spring forth and there will be no more rebirth. Cf. Frauwallner 1973: 332f.:>

So long as these taints (klesah) are present, the actions (karmani) are able to bring about fruit.

Their relation is like that of a rice-corn which, so long as it carries husks, is able to put forth

sprouts, but no more when the husks are removed.
This simile is given and explained in Vyasa’s commentary on Pataiijali’s Yogasiitra
2.13 (see Bryant 2009: 198-202). In general the commentary on this and the follow-
ing verses of the Yogasiitra refer very much to the same issue as discussed in BC11.
Namely, that the happiness, which is based on sense-experience, is only temporary
and ultimately causes suffering (see Bryant 2009: 202-212). The same statement is
made in the Abhidharmako§abhasya (Abhidh-k-bh III 36-37), where it “is explained
that defilement is like a seed, a Naga, a root, a tree, a husk of grain [...] Grain, even
though intact, does not germinate when it is stripped of its husk. [...] Action is like
grain with its husk™ (Pruden 1988-1990, 11: 437-438). Also in a Central Asian manu-

53 For the association of the husk being impure, cf. e.g. Vism 346 or DN III 199.
54 Thanks to Elisabeth Steinbriickner for giving me the hint to this passage.
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script, the husk (fusa) is equated with defilements (klesa), while karma is equated with
the corn of rice (tandula): SHT VIII 1840 tusasthaniyah klesah tandulasthaniyam
karma. A similar comparison can be found in the AN I 242, where a monk abandons
all taints and thus attains or is established in the core (i.e. the core of sila, or of sila,
samadhi and pannia, according to the commentary of Buddhaghosa), just like a farm-
er, who, having cut his (rice) plants (sali), would remove the straw (palala) and chaft
(bhusika) and winnow it. Then he would pound it and remove the husk (thusa), thus
reaching the pure core (sara).

In BC11, G yava[s]a could probably be transliterated as yavasa or even yavata,
but the lower part of the Kharosthi sign is slightly broken off leaving several options.
One would be that it corresponds to yavara, but normally this develops to G yavada.
In BL15 (SangCm) we have G yavada. Nonetheless, G yavasa for yavata would be
unique to BC11, and since it is written yavade in 11r.06 the second option seems
more likely here, namely that G yavasa corresponds to yavasya “corn, barley” or
perhaps also yavasa designating some kind of grass.

Based on the parallels I could find, G palala is taken as corresponding to palala
“straw” and not palala “ground sesamum” in the meaning of “kernel or essence
of a grain”. In addition to the ones given above, we may also refer to Patafjali’s
Vyakaranamahabhasya on P[anini] 1,2.39 (adhyaya 1, pada 2, sitra 39), where sali,
palala, and tusa are put next to each other: kah cit annarthi Salikalapam sapalalam
satusam aharati nantayiyakatvat. sah yavat adeyam tavat adaya tusapalalani utsrjati
(ed. Kielhorn/Abhyankar 1880-1885/1972-196, I: 211.19-212.17; ed. Rohatak 1961—

1963, II: 57-59). Here also tusa and palala are part of sali, but are to be removed.

11v.01 matupalyeJasi. Although the characters are relatively easily legible, leaving
not too many choices, it is not clear what is meant. Besides G matu = matr ““a knower,
one who has true knowledge”, I have no suggestions. Since relying on it, joy and
happiness (or the “bliss of joy”, priti-sukha) would arise (assuming G olafia] = “de-

pending upon” is correct), it could refer to some kind of samdadhi.

11v.01 olafia] / 11v.12 ol[aia]. This could be taken as avalambya (abs.) “depending
upon” due to the context. In view of the syntactically parallel G arthae = arthaya in
11v.12 perhaps avalambaya (dat. sg. m.) or even avalambayah (abl. sg. f.) “due to

the dependance upon...” are alternatives. Phonologically, the extended reduction mb
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> b > ¢ is unusual, which is why another etymological derivation is offered. Thus, it
could also correspond to avalag(ay)ita~ | P olag(g)ita~ from ava ¥ lag (P olaggeti)
“to fasten, attach” in nearly the same meaning (cf. Cone s.v. olaggeti for refer-
ences where olaggita~ is apparently synonym to olambita~ or likewise olaggetva =
olambitva). In this case it would be an adjective “attached, clinging to (something)”

or also “depending upon”.

11v.01 pridi-su[he]. The priti-sukha is the experience of joy and bliss during the
first and especially the second dhyana. It arises having left behind sensual pleasures
(kama-sukha) produced by the five sensual strands (pafica kamaguna) while entering
the first stage (cf. Choong 2000: 123).%° In other words, priti is a first indication of
sukha born from meditation (samadhi-ja) and gained through detachment/seclusion
(viveka) and the perfection of concentration.’® The difference between priti and sukha
is that priti is a mental state (P cetasika) and belongs to the groups of mental factors
(P sankhara-kkhandha), while sukha belongs to feelings (P vedana-kkhandha). For
the difference between priti / P piti and sukha cf. e.g. Vism 145:5

And wherever the two are associated, happiness [piti] is the contentedness at getting a desirable
object, and bliss [sukha] is the actual experiencing of it when got. Where there is happiness there
is bliss (pleasure); but where there is bliss there is not necessarily happiness. Happiness is inclu-
ded in the formations aggregate [sarikhara]; bliss is included in the feeling aggregate [vedana].
If a man, exhausted in a desert, saw or heard about a pond on the edge of a wood, he would have
happiness; if he went into the wood’s shade and used the water, he would have bliss. And it
should be understood that this is said because they are obvious on such occasions. (tr. Nanamoli
2011: 139, terms in square brackets by the author).

Thus, piti is the joy/thrill in expectation of the fulfillment of a wish and sukha the
pleasure after the fulfilling of the wish having the character of experiencing a desir-

able object of the senses.

55 Saratama (ed. Jaini 1979: 50): (prathamam dhyanam) kamavivekajjatam | pritisukham iti. Or:
Abhidh-k-bh (ed. Pradhan 1975: 178 1l. 12-13): (prathamam dhyanam) vivekajam pritisukham
santam vata vivekajam pritisukham iti.

56 The difference between the joy in the first and the second stage is: (1) non-destruction of (mental)
despair (daurmanasya = vyupasamat) which makes the priti impure (avisuddhapriti = virodhitaya),
and (2) non-destruction of (physical) suffering (duhkha=vyupasamat); both are caused by
thirst (trsnapratyaye): SatyasiddhiSastra (ed. Sastri 1975: 410): samadhijam pritisukham iti
| prathamadhyane vivekat pritim labhate | atra tu samadhiparinispattya pritim labhate | ata
aha samadhijam iti | (pr) prathamadhyanagatapriteh dvitiyadhyanagataprites ca ko bhedah |
(u) prathamadhyane daurmanasyavyupasamat pritih | dvitiyadhyane duhkhavyupasamat pritih |
prathamadhyane pritir avisuddhapritivirodhitaya labhyate | yady ubhe api priti trsnapratyaye |
tathapi prathamadhyane satipesala |.

57 Also: Dhammasangani (tr. Miiller 1885: 10f. fn. 3), Atthasalini (tr. Maung Tin 1920-21: 153-56),
or Abhidhammatthasangaha (tr. Wijeratne/Gethin 2002: 34f.).
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In Mahayana texts priti-sukha seems to be used in reference to a peculiar kind
of meditation concentrating on joy and happiness. Cf. for example the Book of Zam-
basta, verse 3.103: “All the klesas of beings are completely calmed for them. Their
minds are calmed. They sit in pritisukha-meditation alone” (Emmerick 1968: 68-69).

For acalam sukham (G pridi-suha acala v.01) cf. Therigatha 350 (ed. Oldenberg/
Pischel 1966: 157, tr. Norman 1971: 36):

vanta mahesina kama ye dibba ye ca manusa
khematthane vimutta te patta te acalam sukham.

Sensual pleasures, those which are divine and those which are human,
have been rejected by the great seers.

They (the seers) are completely released in the place of security;

they have arrived at unshakable happiness.

11v.01 niflini].o.e. What is preserved of the letters cannot be safely reconstructed,

most probably it is niliniohe, but the meaning is unclear.

11v.03 anavatie. Phonologically, this should correspond to anavartika, attested in the
BHSD within the compound anavartika-dharma (~ P anavatti-dhamma, *“‘character-
ized by no more returning [to rebirth]”), but also written (BHS) anivartika |/ P ani-
vattika, anivartiya [ P anivattiya “not liable to turning back”. In Pet 193 anavattika~
occurs in the statement: sukham apannassa anavattikan, which is translated by
Nanamoli (1964: 262 §788) as “The pleasure that one who has entered upon [the
attainment of cessation of perception and feeling] has does not belong to the [ac-
tual] occasion”.® In this footnotes Nanamoli comments on anavatthika, thus deriving
it from ava ¥ stha (— anavasthika), and interpreting it as “[w]hat is meant is the
pleasant feeling [...] only either anticipatory or retrospective”.”® Although the overall

context is very similar to BC11 in that it is about the experience of sukha in medita-

58 The whole paragraph reads: parivattana ti: kuto nam dukkham essati ti yam cetasikam sukham
anupadisesa ayam n’atthi sopadisesa ayam atthi puna evam ahamsu tam khanam tam muhuttam
ubhayam eva avedayitam sopdadisesam yaii ca anupadisesam yaii ca tam khanam tam muhuttam
anupadisesam yail ca sopadisesail ca avedayitam. sukham apannassa anavattikan ti ayam ettha
viseso parivattana (“Reversal? as to ‘How shall suffering come to thim?’, there is no mental plea-
sure in the [case of the extinction element] without trace left, [but] there is in the [case of that] with
trace left. Again [at the same time, however,] they have said thus: ‘At that moment, at that period,
in both cases it is not felt in [that] with trace left nor in [that] without trace left. The pleasure that
one who has entered upon [the attainment of cessation of perception and feeling] has does not
belong to the [actual] occasion.’ This distinction is the Reversal here.”).

59 He thinks that “[w]hat is meant is the pleasant feeling connected with it is only either anticipatory
or retrospective”, referring to MN III 28 etc. as well as to Vism-a 478 (avattha, “occasion”) and
Vism 209 (avatthika). Cf. also Cone 2001 s.v. avatthika.
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tion without perception, P anavattika should probably rather be understood as “not
leading to rebirth” just like in BC11, meaning that someone who does not perceive or
feel anything any more is not accumulating karma that keeps one bound to the cycle

of rebirths.

11v.03 aparihana-dhama. The parihana-dharma are those things which are un-
wholesome related to the spiritual progress or make a person “liable to decline” in
the words of Nyanatiloka (1980, s.v. parihana-dhamma). He further cites a passage
in the Puggala-Pafifiatti (paragraph 5):
Now, someone reaches the attainments (absorptions: jhana, q.v.) of the fine-material or immateri-
al sphere (s. avacara). But he does not reach them according to his wish, and not without trouble
and exertion; and not according to his wish with regard to place, object and duration, does he

enter them, or rise therefrom. Therefore it is well possible that such a monk, through negligence,
may lose these attainments. Such a person is said to be liable to decline.

Thus, the P aparihana-dhamma are those states incapable of causing relapse or fall-
ing away: “As such all Noble Disciples are called, i.e. all those who have attained
any of the 4 Noble Paths to holiness (s. ariyapuggala). With regard to the absorptions
(jhana, q.v.), anyone is called ‘unrelapsable’ who has attained full mastery over the

absorptions” (Nyanatiloka 1980 s.v. aparihana-dhamma).*

11v.07 ya[hi]. Cf. Burrow 1937: 65 § 131: “yahi is used with the future in the sense
of “when, as”. The form is probably to be compared with the Avestan yezi [...] It

sometimes means ‘if’, being indistinguishable from yadi with the future”.%!

60 Some examples for parihana- or aparihana-dhamma within the Pali canon are:
AN III 309 Samaka Sutta: “Diese drei Dinge gereichen dem Modnche zum Schaden: Gefallen
an korperlicher Beschiftigung, Gefallen am Plaudern und Gefallen am Schlafen” (tayo dhamma
parihandya samvattanti: kamma-/bhassa-/nidda-ramata), “Drei schiadlichen Dinge: Gefallen an
Geselligkeit, Unbelehrbarkeit und schlechter Umgang” (tayo parihaniya dhamma: sanganikaramata,
dovacassata, papamittata).
AN IIT 310 Aparihaniya-sutta: “Sechs forderliche Dinge (aparihaniya dhamma): Kein Gefallen
haben an korperlicher Beschiftigung, kein Gefallen am Plaudern, kein Gefallen am Schlafen, kein
Gefallen an Geselligkeit, Zuginglichkeit fiir Belehrung und edle Freundschaft (na kammaramata,
na bhassaramata, na niddaramata, na sanganikaramatd, sovacassatd, kalyanamittata)”.
ANV 103 Parihana-sutta, concerning the parihanadhammo puggalo (“‘dem Riickschritt verfallen’):
“Da, ihr Briider, bekommt der Monch eine noch nicht vernommene Lehre nicht zu horen; die
bereits vernommenen Lehren entfallen ihm; die friiher im Geiste erwogenen Lehren sind ihm
nicht mehr gegenwartig; und das Unverstandene lernt er nicht verstehen”. And concerning the
aparihanadhammo puggalo (“dem Riickschritt nicht verfallen”): “Da, ihr Briider, bekommt der
Monch eine bisher nicht vernommene Lehre zu horen; die vernommenen Lehren entfallen ihm
nicht; die frither im Geiste erwogenen Lehren bleiben ihm gegenwartig; das bisher Unverstandene
lernt er verstehen”.

61 The glyphs for Ai and di could also be mixed up graphically (mirroring), cf. Falk 2012 (2007): 139,
where in an inscription on a reliquary from Buner /e and di had been interchanged.
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11v.08 visajajita “(repeatedly ?) adhering to”. This appears to derived from viV saij
— vi-sajati | P visajjati “to hang on, hang to, attach” with vi-sajjita / P visatta (!)
as pp. “clinging or sticking or adhering to”. A Gandhari absolutive form should be
visajit(v)a, a pp. visajida. The inserted -ja- might be an indication for a frequentative

form, therefore the translation “repeatedly (?)”.

11v.12 vihaniadi (= vihanyate | P vihafiiiati), “to be frustrated or disappointed, to suf-

fer”, esp. in the sense that one “exert one’s self in vain” (MW s.v. vi-han).

11v.13 ga/d]a refers to Skt./P ganda “ulcer”, which according to the PTSD is fre-
quently used in similes with reference to kama and kaya. In regard to content, cf.
Ratnavali 2.69 (= Liebl 2006, verse 169): “There is pleasure when a sore is scratched,
but to be without sores is more pleasurable still; There are pleasures in worldly de-

sires, but to be without desires is more pleasurable still” (Hopkins et al. 1975: 42).

11v.15 loi[eJna [ v.16 aloiena | v.17 loutarena. The three categories (laukika, alauki-
ka, lokottara | P lokuttara) correspond to the three realms of the triple world referred
to in 11v.14f., i.e. kamadhatu, riipadhatu, arapyadhatu:

® Jaukika = ordinary /normal %> = kama

B alaukika = extraordinary /supernormal = ripa, ariipya

m [okottara = transcendental /supramundane (= nirvana)

They are furthermore attributed to different levels of consciousness gained through
meditation®® in sofar as the four absorptions (dhyana) are associated with the
ritpadhatu and the four immaterial or formless absorptions / attainments (samapatti)
are associated with the aripyadhatu. This meditation process produces supernormal
knowledges (abhijiia | P abhiiiiia), of which two are named in BC11 (cf. p. 218). All
of this is implied in the mundane path (laukika-marga), which is co-existent with the
supramundane path (lokottara-marga), distinguishable in that they are said to use the
same methods but in different ways. According to Deleanu (2006: 20) referring to the
Sravakabhiimi “[t]he yogi practising the mundane path attains a series of ever deeper

and more refined states of tranquillity, but these altered states of consciousness, to

62 The designations laukika and alaukika as ordinary and extra-ordinary perception are also known
from the Nyaya-VaiSesika Epistemology (Roshan 2012). For laukika/alaukika cf. also Baumer/
Vatsyayan 2003: 122ff.

63 Sinha 1934: 356 with reference to the Abhidh-s (tr. Aung 1910: 10 and 12).
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use a modern term, as well as the rebirth realms which they entail are temporary and
cannot lead to the final Liberation. It is only the supramundane path which is condu-
cive to Nirvana.” The difference is mainly that on the supramundane path the mind is
accompanied by insight while experiencing nibbana.®* The practitioner concentrates
likewise on the four noble truths and especially the truth of suffering in respect to all
conditioned things, but under certain aspects, namely impermanence (anityakara),
suffering (duhkhakara), emptiness (sinyakara), and non-self (anatmakara).® Cf. also
Dessein 2009: 42 with reference to the *Samayabhedoparacanacakra (Sbc, T2031,
2032, 2033) of the BahuSrutiyas, who names three points regarding their doctrine:
supramundane teachings, mundane teachings and the five points of Mahadeva (on
the status of an arhat). The supramundane teachings (lokottara-sasana) lead to the
“attainment of the path of emancipation”, they are teachings on: anityata, duhkha,
Sunyatda, andatmata, Santa, i.e. “impermanence, suffering, emptiness, selflessness,

peace [of nirvana]”.

11v.16 k[u] n[a] + + + is hardly legible, but it occurs again in v.20 [ku na] acitiena ///.
It could refer to kit (= kva) / P ku, “how? (Vedic), where? when? whither? whence?”’,

in combination with na “why then”, as it is currently translated in the second instance.

11v.16 picu. Presumably, this corresponds to pretya /| P pecca “after having gone
past”, i.e. “having died, after death” based on AMg. pécca, picca = *pretya = pretya
besides = pitva (Pischel 1900: 397 §587). The less-expected reflex p- for origin-
al pr- is also observed in G picara (= pratyarha | P *paccaraha), while -u for -a
in word-final position is attested in BL1 (AG-G"), especially in adverbs (ksip[u]
= ksipa, divasu = divasa, sadu = sada, but also abhighaksadu = abhikanksata, cf.
Salomon 2008a: 103f.). The pretya-bhava is the state after death, “hereafter”, as
opposed to this world, the iha-loka (cf. MW s.v. pretya and pretya-bhava and also
Pischel 1900: 246 § 361 péccabhave ihabhave ya).

64 This is also the main difference of higher levels of absorption in Brahminic and in Buddhist medi-
tation practice: In Buddhism the emphasis was laid on prajiia even while not perceiving anything
anymore, in Brahmanism the aim was to dissolve everything and be “without any mental activity
at all, ‘like a log of wood’” (Wynne 2007: 109 with reference to Bronkhorst 1985 and 1993 among
others).

65 Srav-bh 470, 13-15 caturbhir akarair duhkhasatyasya laksanam pratisarivedayate | tadyatha
‘nityakarena duhkhakarena, siinyakarena andatmakarena ca. Cf. Deleanu 2006: 21f. and 31f.
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11v.17 loutarena bhuda-fianena na kica paricaita. By G bhuda-iiana probably yatha-
bhiita-jiiana “the knowledge of the true reality” is meant, cf. e.g. Ratnavali 1.57:

nastiko durgatim yati sugatim yati castikah |

[Derjenige,] der an ein Nichtsein glaubt, gerit in eine schlechte Existenzform.
[Derjenige,] der an ein Sein glaubt, wird in einer guten Existenzform wiedergeboren.
Wenn man [aber] weil}, wie es sich in Wirklichkeit verhalt,

[dann] stiitzt man sich nicht auf [diese] beiden [Ansichten und] gelangt zur Erlosung.
(tr. from Paramartha’s Chinese version, Okada 2006: 57)

The lokottara-jiiana is the perfect realization of reality, “when the mind rests on
itself being completely suppressed” and when there is neither an object nor percep-
tion (Bhattacharya 1943: 196 commenting upon verses 4.87-88 of the Agamasastra
of Gaudapada).®® According to that, there are three kinds of knowledges: laukika,
Suddha laukika, and lokottara. In the Lankavatara-sitra (Lankav 156) these know-
ledges are named laukika, lokottara, and lokottaratama, while the first is related to
ordinary beings (prthagjana), the second to Sravakas and pratyekabuddhas and the
third to buddhas and bodhisattvas (cf. Bhattacharya 1943: 197).

11v.17 na kica paricaita. Regarding this phrase cf. a passage in the PvsP (Kimura
2009: 169; Dutt 1934: 265, tr. Conze 1975: 199f.) about the difference between mun-
dane and supramundane prajiiaparamita:

Sariputra aha: katamayusman subhiite prajiiaparamita laukikt, katamd lokottara?

subhiitir aha: laukikt ayusman Sariputra prajiiaparamita, iha bodhisattvo mahdasattvo danam
dadati upalambhanisrito matsaryacittam maya nigrahitavyam iti, tac catmasattvadana-
samjiianisritah sarvasvam parityajati bahyam va adhyatmikam va vastu updttam va anupattam
va nasti kimcid yam na parityajati, ...

Sﬁriputra: What is the worldly, and what the supramundane perfection of wisdom?

Subhiiti: This is the worldly perfection of wisdom: Here a Bodhisattva gives a gift, leaning

on a basis, i.e. he thinks that “I should suppress all niggardly thought in myself”’. Leaning

on the notions of self, being, and gift, he renounces all that he has, all inner and outer things,
appropriated and unappropriated, and there is nothing that he does not renounce.

Even though the message is contrary to the one in BC11, the wording is similar.®’

66 The lokottara-bhiita-jiiana denotes a direct realization of the unconditioned. Who has realized
this is called a “noble” (arya / P ariya) and the four grades of saint (stream-enterer, once-returner,
never-returner and arhat) are the result of different degrees of clarity in this realization (cf. e.g. ‘A
New Dictionary of Religions’ [Hinnells 1995], s.v. lokuttara).

67 Cf. also MPPS IV 1950f. (chapitre XLVI): “Enfin le Bodhisattva ne donne rien que ce soit (na
kimcit tyajati), mais il me en ceuvre le moyens salvifiques (upaya) pour que le étres obitennent
vétement, nourriture et autres avantages.”
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11v.18f. -agarena = -akarena “in respect to..., under the aspect of...” (for akara see
Skorupski 2002: XVIIIff.). In prajiiaparamita texts this refers to the contemplation
of the limbs of trances under several aspects, which forms an essential part of the
bodhisattva vehicle and/or the practice of the six paramitas. For example, in the LPG
(tr. Conze 1975: 132f.) it is said:

If, with his attentions centred on the knowledge of all modes, he enters into the trances, Unlim-
ited and formless attainments and emerges from them, and contemplates them under the aspects
of impermanence, ill, not-self, of quietude, emptiness, signlessness and wishlessness, but does
not go forward to the way of salvation of the Disciples and Pratyekabuddhas—then this is the
perfection of wisdom of a Bodhisattva who courses in the Unlimited. This is the great vehicle of
the Bodhisattva, the great being.
The aspects are the same as in the PvsP (Kimura 2009: 41ff.; Dutt 1934: 181f.): anitya,
duhkha, anatma, Santa, Sinya, animitta, apranihita. The Siksasamuccaya names
“eighty ways [akara] of entering into hearing the word” citing the Aksayamati-siitra
as an example for a description of the learning in the bodhisattva-vinaya (tr. Bendall
1971: 185). Among them anitya, duhkha, anatma, santa, siunyata, animitta, apranihita
match with the aspects contained in PP literature. In the Suvikrantavikramipariprccha
(ed. Vaidya 1961b: 54) the aspects are only: siunya, Santa, anatma.

According to the MPPS the term “aspect” (akara) denotes the gateways lead-
ing to all wisdom (prajiamukha). Among the Buddha’s disciples there are eight
kinds of consideration. For them, everything is 1. impermanent (anitya), 2. painful
(duhkha), 3. empty (sitnya), 4. without self (anatrmaka), similar to 5. an illness (roga),
6. an ulcer (ganda), 7. an arrow (Salya) stuck in the body, and 8. a torment (agha).®®
Interestingly, roga and ganda also occur in BC11 in the next passage (v.22-27)
related to G ajatva-bahira but not in the list of aspects. Here the sequence is: G
anica, anatva, Suiia, aparibhujiftv]e[a], avedea, sudina, akuhica-agamana-akuhica-
gamana, parimana-sacea. While the first three (anitya, andtma, sinya) are rather

general characterizations also occuring in other lists of aspects,® the latter all refer

68 These eight kinds of consideration, when applied to the four noble truths (a@ryasatya) make up
sixteen aspects (akara) grouped in sets of four: (1 concerning suffering): anitya, duhkha, sinya,
anatmaka; (2 concerning its origin): samudaya, hetu, pratyaya (condition), prabhava (produc-
tion); (3 concerning its suppression): nirodha, Santa (calm), pranita (excellence), nihsarana (de-
liverance); (4 concerning the path): marga, nyaya (method), pratipad (progress), nairyanika (defi-
nite release). The same sequence occurs in Dharmasamgraha (ed. Vaidya 1961b: 336) and in the
Abhidharmahrdaya 100f. (Willemen 2006: 120f.): four characteristics, and sixteen aspects of a
“factor called warmth” which is produced in the mind while contemplating [the characteristics of
the factors] and which “intuitively realizes the four truths”.

69 E.g. Abhidh-k-vy 535: anityakarena va duhkhakarena va sianyakdarena va anatmakarena.



242 BCl11: Text notes

to the sunyata doctrine presented in the prajiiaparamita texts.”” But as shown above,
those lists are not identical with the one in BC11, for which I have not found a par-
allel.”" Also in the Sravakabhiimi the supramundane path is characterized by investi-
gating the truth of suffering under several aspects, and along with the well-known set
of four aspects it adds another group of ten aspects, but none of them coincide with

the additional ones in BC11.72

11v.18 aparibhuji[tv]e[a] might be derived from aparibhuiijiyatmaka “having a self
that is not be enjoyed, consisting of something which is not be enjoyed” or more
likely from aparibhujatmaka “having the nature of non-enjoying/non-consuming”.
Though the compound is somewhat strange, it fits well to the overall message that

there is nothing to be enjoyed / consumed or no enjoyment / consumption at all.

11v.18 avedea = avedaka, probably in the sense of “announcing; restoring to con-
sciousness” thus not perceiving consciously. Cf. BHSD s.v. vedaka: “(2) [...] one
who experiences, feels (the results of action): °kah Mvy 421; 4679; na ca karako ’sti
tatha naiva ca vedako ’sti LV 419.11 (vs), there is no actor, and no experiencer either

(= normal Skt. bhoktar, contrasting with kartar) [...]".
11v.20 sudinagarana. For sudina = svapna cf. text notes to BC4, p. 145.

11v.20 acitiena is an instr. sg. either of acintaka “one who does not think or reflect

upon” or of acintita (n.) “without thought or reflection”. Since ignoring the i-vowel

70 For example, the expression “coming from nowhere, going nowhere” has a parallel in the Ratnavalt
2.9-14 (= Liebl 2006, verses 109—114), where it is said that the world is like an illusion, like a magi-
cally created elephant that comes from nowhere, goes to nowhere and stays nowhere (2.12). Also in
Rahulabhadra’s Prajfiaparamitastotra (Hahn 1988: 68) a similar phrase is found: nagacchasi kutas
cit tvam na ca kva cana gacchasi / sthanesv api ca sarvesu vidvadbhir nopalabhyase [/ 13 //.

71 A similar categorization/formulation occurs in BL28 where — among others like arma, atita and
anagata — the following aspects (akara) are mentioned: Sinya, Santa, satya, duhkha, anatma (the
formulation is: G [s]uiiagarena - satagare asti etc., source: gandhari.org).

72 Cf. Deleanu 2006: 31f. The group of ten aspects (dasakarah), which are peculiar to the Srav-bh, is
“distributed over the four aspects in the following way. All conditioned things (sarvasamskarah)
are impermanent (anitya) because they are subject to change-and-decay (viparinama), annihila-
tion (vindsa), and separation (viyoga); these three aspects are imminent (sannihita), and this is
the nature (dharmata) of things. The conditioned things are characterised by suffering (duhkha)
because they are unpleasant (anista), represent fetters and bondage (samyojanabandhana), and are
not [conducive to] security (ayogaksema). They are empty (siinya) because no substantial self can
be observed (anupalambha) as being the subject of the cognitive processes or the agent of rebirth.
Finally, they are non-self (anatman) because they are not autonomous (asvatantra), i.e., they de-
pend upon conditions.”
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appears more problematic than assuming an elision of invervocalic -#-, which is rare
but attested, especially from the 2" c¢. CE onwards,” acintitena “without reflection”

is preferred.

11v.22 sagharya. Although the meaning of this word is quite clear, its direct equiva-
lent in Sanskrit and Pali is not. It is either *sarighdarya for samharya “accumulation”
as an abstract noun” — in analogy to P sarigharana (n.) [= samharana] “accumula-
tion” (PTSD) — or it might be connected to P (abhi)sankhara in the same meaning and
especially the accumulation of kamma, merit or demerit (PTSD s.v. abhisarnikhara).”
Since P sarikhara is derived from sam ¥ kr, the direct equivalent to G sagharya would
be samskarya with a parallel development G saghara < OIA samskara | P sankhara
in the Dhp-GX 10, 70, 106, 107, 163, 181.

11v.24 [ja]e. Since J represents OIA dhy / MIA j(j)h, there are not many possible
equivalents, one of them being dhyayin / P jhayin ‘“self-concentrated, engaged in
Jhana-practice” as also documented in Dhp-G* 50 (G jai = P jhayr in Dhp 387).
G [ja]e could correspond to dhyayam “(repeated) meditating on (acc.)”, dhyayat
“meditating” (MW) or dhyayi “in meditation” (BHSD). Unfortunately, unless the
missing piece of birch bark preceding this is found, nothing more can be said, as the

aksaras here might indeed be the end of a word or compound.

11v.24f. ajatvia-aidana ... bahira-aidana. The inner and outer “sense spheres” or
“doors” (ayatana) are the six sense organs and their respective objects.”” The inner
(adhyatmika- | P ajjhattika-) are: caksus, srotra, ghrana, jihva, kaya, manas; the outer
(bahira- or bahya- | P bahira-) are their respective objects: ripa, Sabda, gandha,
rasa, sprastavya, dharma. Sometimes the inner and outer ayatanas are not related

to sense organs and sense objects, but to faculties of oneself in contrast to others

73 Salomon 1999a: 126, 152, Allon 2001: 82f., Lenz 2003: 42, Glass 2007: 116, Salomon 2008a: 113.

74 Suggested by Ingo Strauch.

75 Tt has to be a substantive due to the abl. sg. ending -de in 11v.25.

76 Cf.e.g. Ud-a 372: sabba-kilesabhisankhara-bandhana “the fetters due to accumulation of all de-
filements”.

77 Nattier (2003: 303 fn. 645). In the Ugra §27D “to conceive of the sense doors as an empty city”
is one of the “four items of pure morality” (Nattier 2003: 311 fn. 713: “Since the Sanskrit word
also means ‘house, dwelling place’, the application of the idea of no-self yields the image of the
ayatanas as empty houses (i.e. houses with no resident) and by extension as an empty city.”).
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(Ronkin 2005: 37 and 44 while referring to the Vibhanga but also to the Suttapitaka

in the context of meditation’).

11v.26 ifva] pialo. In contrast to [pialJo in BC4v.12.2 “etc., in short”, G pialo is here
—in combination with iva — translated as “so once more” based on MW s.v. peyalam,
although only lexigraphically attested. The text passage which follows is a partial
repetition and thus it is very well “signifying a phrase to be repeated over and over
again” (PTSD s.v. peyyala). In addition, it may also refer to the usual pattern G ni-
samartha ca dukho ca asuho ca (e.g. 11v.04), and be thus some kind of abbreviation,

with the meaning “repeat [what was previously / is usually said]”.

11v.29 pariyaneo prahadava etc. Cf. e.g. SN V 52 (Mahavagga, Agantuka-sutta),
where it is described what a monk should do in order to practice the eightfold path:

ve dhamma abhiniid pariiifieyya te dhamme abhifiiia parijanati,

yve dhamma abhifiiida pahatabbd te dhamme abhiiiiia pajahati,

ve dhamma abhifiiia sacchikatabba te dhamme abhiiiiia sacchikaroti,
ve dhamma abhiniida bhavetabba te dhamme abhifiiia bhaveti.

According to the following text passage the things (1) to be thoroughly understood
(pariiifieyya) are the five aggregates subject to clinging (paiicupadanakkhanda), (2)
the things to be abandoned (pahatabba) are ignorance and thirst for existence (avijja
and bhavatanha), (3) the things to be realized (sacchikatabba) are true knowledge
and liberation (vijja and vimutti), (4) the things to be developed (bhavetabba) are se-
renity and insight (samatho and vipassana). All of this is done by developing the right
view (sammaditthi) and the right concentration (sammasamadhi), which is based on
seclusion (viveka-nissitam), dispassion (viraga-nissitam) and destruction (nirodha-

nissitam) maturing in release (vossaggaparinamim).®

78 For more information about a@yatanas see Ronkin 2005: 44f. and 101f. Also in a definition given
in the Mahaniddesa (and similarly in the Cullaniddesa) the inner and outer ayatanas are listed as
one example for paraphrasing idha and hura, which can refer to “oneself”” and “others” as well as
to “this world of humans” and “the other world of gods” etc. (Nidd I 109: idha ti sakattabhava,
hura ti parattabhavo, idha ti sakariapavedanasaiiiasamkharaviiiiianam, hura ti parakaripaveda
idha ti manussaloko; hura ti devaloke; idha ti kamadhatu, hura ti ripadhatu ariapadhatu; idha ti
kamadhatu rapadhatu, hura ti ariipadhatu).

79 Ronkin 2005: 102. In the commentaries, ajjhattam is explained as attano and bahiddha as parassa
(cf. Ronkin 2005: 127 fn. 82, referring to Hamilton 1996: xxvi and Gethin 1992a: 53f.).

80 Cf. Ronkin 2005: 37. Regarding the wording of the Gandhart text cf. BLI9r.33-34 (Baums 2009:
297): abhifieo - abhiiiado - [bha]vi[dava] ca - bhavido “*What should be recognized is recognized
[34] and what should be developed is developed.’”.



BCl11: Text notes 245

Unfortunately, in this passage the unclear Gandhart word [pidiJvaneo (with the
preceding pp. pidivane) is not included, but it should be synonym to P sacchikatabba~
“to be realized”. A suggestion is *pindipanna (pinda-apanna) “having gained con-
centration, union” and analogously *pindipaniya “to be concentrated, united”, i.e.

“one should concentrate”.

11v.30 tae = taya | P taya, instr. sg. f., lit. “by that” (?), probably relating to G pridi,
translated as “thus”. Cf. Allon 2001: 288 for a similar case in the EA-G (BL12+14).
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General discussion

Summary

Both manuscripts deal with the same topic, namely the abandoning of attachment to
sense-experience and the five aggregates of existence — a process which will final-
ly lead to the bliss of liberation (moksa-sukha). In BC4 this is expressed by being
“dispassionate regarding the triple world” or the “benefit of freedom from all pas-
sions” (vairaga-anusamsa). In BC11 the same is called avasarga-anusamsa (“benefit
of release”). The theme and background is essentially the sinyata/prajiaparamita
doctrine, because of which one realises that in ultimate reality everything is void
of inherent existence and one is encouraged to not have attachment to it. Thus in
short, the message of the texts and the proposed practice of the bodhisattva path is:
understanding (parijiia) the origins of suffering, abandoning (prahana) these origins
and attaining sustained joy and happiness by realising the emptiness of all dharmas
(lokottara-bhiita-jiiana). While being on the path only good conditions will be gained
and one will establish other beings in awakening.

As the physical reconstruction revealed, both manuscripts were written on sepa-
rate scrolls. And also regarding their internal structure and style, they are somewhat
different: BC4 is a coherent text structured by numbered sections dealing with the
path of a bodhisattva or being itself a part of it. BC11 seems more like a scholastic
comment on certain passages of BC4, although not directly citing them but discuss-
ing several aspects of the same issue, especially the bliss experienced.! BC4 thus ap-
pears to be the basic text. At the beginning («1») it advertises detachment and holds
out the prospect of every kind of fortune in contrast to its opposite (G sarva-droaca
na haksati, sarva-sapati haksati, moksa-suha ca ha(*ksa)[di], ime anusasa haksati,

1 The interrelationship of BC4 and BC11 has been marked in the edition by cross-references in
the margin. Besides dealing with the same topic, both correspond to each other in the wording of
certain passages: droaca... sapati ... moksa; nasea/aharea; maje nisamartha ... purve... paca....
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Table 19. Summary of all “miseries” and “fortunes” enumerated in BC4: sarva-droaca (dosa) — sarva-sapati (anusasa).

sarva-droaca (dosa)

sarva-sapati (anusase)

list 1 drogadi sugadi
durgati/duggati sugati/sugati
«1A2»
«1B2» asapurusa / drugana = [kama] etc. sapurusa (darSana) = budha etc.
«TA2a» asatpurusa/asappurisa satpurusa/sappurisa
«7B2a»
(samsara) badhana (saparaia) moksa
(samsara) bandhana/bandhana (samparayika) moksa/mokkha
(kaia-cedasia) dukha (sadrithia) suha
(kayika-caitasika) duhkha/dukkha sukha/sukha
aSuha Suha
aSubha/asubha Subha/subha
akuSala kusala
akusala/akusala kugala/kusala
list 2 midha jagaria
middha/middha jagarya/jagariya
«TA2b» "
«7B2b» alasia lahuthana
alasya/alassa (alasiya/alasya) laghttthana /lahutthana
akica kica
akrtya/akicca krtya/kicca
akarma karma
akarman/akamma karman/kamma
a[Sprlisana [Sprlisana

BHS asprsana = aspar§ana/aphusana, aphassana

BHS sprsana = sparSana/phusana, phassana

gelafia
BHS glanya = glana/gilana, gelafifia

aroga
arogya/aroga

sarv[a]-siha paricaita o 1, BC4r.12). These profits are exemplified and enumerat-
ed in two lists, of which the first is related to conditions and experiences in this life
and the next (samdrstika/ drstadharmika and samparayika), and the second refers to
meditation or physical issues during the cultivation of the path (cf. table 20).> Thus
the prospects are a good rebirth (sugati), good company (satpurusa-darsana) and
finally liberation (moksa). While being reborn as a human, one would experience
only good things: physical ease and mental happiness (sukha) as well as beautiful
(Subha) and wholesome (kusala) conditions.* During practice one would be men-
tally and physically alert (jagarya, laghiitthana), one would know what is to do and
would do it with word, thought and deed (krtya, karman), and one would achieve

states of comfort and health (BHS sprsana, arogya). By relinquishing attachment

2 Thave not found akin listings with the same items in other Buddhist texts in either Pali or Sanskrit.

3 In BCl11 the stereotypic G haksati (“will exist”) is replaced by G anubhaviea (“would/will expe-
rience”) in the case of subha and kusala and G gach[iea] (“will pass”) in case of the gatis (11r.13).
In general, the items of the lists are characterized by G drithadhamiasa (*saparaiasa o kai)[a]sa
cedasiasa o (111.08), i.e. relating to this and the next life, relating to body and mind.
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to the skandhas that constitute existence one would finally gain liberation from re-
birth (BC4 «2»). The knowledge leading or helping to let go of everything [relating
to the triple world] is the knowledge of what is ineffectual [in regard to liberation]
and what is causing suffering (G dukha-iiana-nisamartha-iiana~). This is indirect-
ly equated to the prajiiaparamita («3»—«6»), the realization of the emptiness of all
dharmas,* that is obtained in this lifetime (G isemi jadi) after having formed the
intention to attain awakening for the first time (prathama-cittotpada). Thus, an end
is set to all suffering, that was otherwise to be endured for a long time (G ajavi
asakhea karpa dro[a]c[e] khaveati sapati naseati mokso naseati ta ime hi na karye
sudhu sarva-droacade mucami sarva-sapati labhadi moksa ca, BC111.35-36).
One of the most important sections in BC4 is the passage labeled by the number

«6», as it can be compared with a pranidhana, i.e. the resolution of a bodhisattva to
strive for awakening for the sake of others, due to its contextual and structural ele-
ments.® This indeed makes the manuscript a part of the bodhisattva path.” If we com-
pare it to other pranidhanas (cf. Binz 1980: 88ff.), all essential parts are included:

(A) the intention to become a buddha,

(B) the duties of a bodhisattva (kusala-miila ‘“wholesome roots”),

(C) the dedication.

BC4 (A) edena dukha-fiana-nisamartha-flanena

sarve dukha u[ad]i[nae a]sivasidae ha[ksadi u]eksidae haksa[di]
sarve suhe paricatae asivasidae haksadi
ta paranirvah[ido lo]gado cariSe

(B) aku[$a]l[o] varj[a]Jmana kuSalo [karamana] + + [gar]e[na]
[b](*u)[dha]-dharm[a]-sagh[o] puyamana
satvan([a] ca a[r]tho ka[rama]na
dharm[e] ca edam io nisama(*r)[tha]-dukha-fiano deSamana
satva ya bosa praitha[vamana] [///]

(C) na-ciri [v]e (*sa)r[va]-sapati ca me [ha](*ksa)[di] sarva-droa[ca ca na] haksadi

atva-hida ca para-hida ca sarva-satva-hida ca haksadi > 4 2

4 In section «3» even the bodhimanda is said to be void, thus indicating an understanding of empti-
ness that is not only related to the arman as in Sravakayana circles but to everything as common
in prajiiaparamita literature and Madhyamaka philosophy.

5 That the prajiiaparamita was esteemed as a short cut to awakening is indicated in the ASP in a
passage also (partly) preserved in PP-G, cf. Falk/Karashima 2013: 162-163, PP-G (5-55).

6  Pranidhanas as such are mainly occuring in Mahayana contexts, even though they are not totally
unkown in ‘Hinayana’ texts (cf. Binz 1980: 1, 78, 161). One of the few is the vow of the bodhi-
sattva Sumedha (later to become Buddha Sakyamuni) in the presence of Dipamkara, even though
this is called adhikdra or abhinthara (Binz 1980: 79f.). The identification of section «6» in BC4
with a pranidhana was suggested by V. Tournier during a workshop in Lausanne (2013).

7 Cf.e.g. RAC 4.90 (Okada 2006: 199).
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The intention (A) is expressed by “... I will leave this world”; the duties of a bodhi-
sattva (B) are: doing good, honoring Buddha, Dharma and Sangha (i.e. the founder,
the doctrine, and the community in the name of the Buddha), acting for the sake of
other beings, teaching the Dharma (which is the knowledge of what is ineffectual
and causing suffering), leading other beings to awakening; the dedication or aim (C)
is the wish to achieve good conditions for oneself as well as the welfare for oneself
and others.® Although all elements are contained, the literal differences from other
Buddhist sources are immense, and none of the standard formulations mentioned
by Binz (1980: 91) occur in BC4.° An interesting difference is also that it is a ‘reso-
lution’ rather than an ‘earnest wish’, indicated by the use of the future instead of the
usual optative,'® and accordingly, there is no prediction (vyakarana) by a presiding
buddha.!" Another difference to the usual pranidhana passages (cf. Binz 1980: 4) is
that in BC4 the term itself is not mentioned anywhere, but this could also be due to
the fact that the pranidhanas examined by Binz are always embedded in a narrative,
and in BC4 it rather seems to represent some kind of an ‘invocative recitation’ during
ritual or meditation.'

Considering the position of a pranidhana within a bodhisattva career, it is princi-
pally placed at the very beginning of it, together with the citfotpada. This is followed
by a long time of practising the paramitas until one finally reaches buddhahood. In
view of the concepts of a bodhisattva career in other Mahayana texts, BC4 comes
closest to the system presented in the Dasabhumika-sutra, where the bodhisattvacarya
begins with the resolve to attain awakening (bodhicittotpada) and not give up on it.
From that time on the adept has to practice the paramitas while he is ascending the

ten stages to buddhahood."® However, in BC4 apparently no concept of ten stages is

8 In the Suvarnaprabhasa-siitra one part of the pranidhana of Ruciraketu is the wish that all beings
may attain well-being into the future, so that they too can become a buddha later.

9 Hence, it may be assumed that BC4 is to be dated to a time before the formulation of stereotypes,
that means before the fixation of wording evident in such texts as the Mhv, Dvy, etc. as they have
come down to us (cf. Binz 1980: 91 and 96—120 in general for the development of pranidhanas).
Parts of the pranidhana of the future Buddha Dipamkara sound similar to passages in BC4, though
they are by no means identical: “Oh, that I, in virtue of the merit I have acquired, may during my
future births from age to age, escape being born in the inferior paths” (Beal 1873: 380f., cited after
Binz 1980: 116).

10 Even though one could argue that the future is to be interpreted as carrying an optative sense, other
pranidhanas unambiguously use an optative verb (cf. Binz 1980: 5).

11 Nonetheless, a slight difference in style may be justified. Similarly, in the Sukhavativytha the
pranidhanas are not expressed as wishes but as demands (cf. Binz 1980: 131 for references).

12 This is the reason that such a resolution might also be called a “self proficiency of a bodhisattva”.
13 Likewise at the beginning of the bodhisattva career it is named in the AAA (1. bodhipranidhicitta,
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referred to and nothing more is said about the career of a bodhisattva.'* The main
issue concerns the performance of good and the avoidance of bad things. The dur-
ation of such practice seems to be considered joyful and pleasant. In this respect,
similar statements can be found for example in the Ratnavali, where the fruits of
following the Mahayana are not only future awakening, but all kinds of comfort or
happiness during the journey, in this life and the next (tr. Hopkins et al. 1975 / Liebl
2006, verses 126—127, 222, 285, 398). One of the duties is also quite simply avoiding
unwholesome actions and striving for wholesome ones (verses 22, 222, 227, 230) as
well as practising non-attachment (verse 290) due to realizing the truth as it really is
(verse 230). Likewise, in the Pratyutpannasamadhi-suitra, happiness is the concomi-
tant of the realization of the truth, i.e. that all dharmas are in fact unproduced and
empty (cf. Harrison 1998: 103, T418, 919b6).

The happiness referred to (in BC4/11) is the avasarga-sukha (happiness resulting
from letting go)'> as well as the parijiia-sukha (happiness resulting from thorough
understanding). Elsewhere also viveka- or vairaga-sukha (happiness resulting from
detachment and absence of desire) are named as the foremost. Thus it is any kind
of bliss resulting from not depending on anything, neither in the realm of desire,
form or the formless. This comes along with supernatural knowledges (abhijiia) like
the heavenly eye (divya-caksu) or the knowledge of the mind of others’ (paracitta-
jiana).

Opposed to that, there is the happiness which is intermingled with suffering due
to sensuality (summarized as kama-sukha) as well as the happiness due to a remedy
(pratikara-sukha) and the happiness due to a cause (upanisat-sukha). However, as
long as one abides in samsara it seems impossible to experience the viveka-/viraga-

sukha without traces of happiness arising from sensual pleasure.'® Only the lokottara-

2. bodhiprasthanacitta). Cf. Binz 1980: 123-127, 148 for other examples. In the earliest Chinese
translations of Mahayana texts by Lokaksema at the end of the 2" c. CE, the cittotpada is followed
by three key stages: (1) the anutpattikadharmaksanti (the realization of the fact that dharmas are
not produced); (2) the attainment of the stage of non-regression, whereupon a bodhisattva is as-
sured of reaching his or her goal (avaivartika); and (3) the prediction (vyakarana), cf. Harrison
1993: 171 and also Strauch 2010a: 43.

14 Likewise, in the Ugra there is no association of the paramitas with particular stages (Nattier 2003:
154).

15 Also: aparadhina-sukha, avijiiapti-sukha, [indriya-] antargata-sukha, moksa-sukha.

16 Drewes (2009.1: 8): “The Siramgasamadhi Sitra also repeatedly makes the point that avoidance
of sensual pleasures is not important for bodhisattvas” (cf. also Drewes 2011: 356) with reference
to a passage in the Astasahasrika, where the listener is instructed that “we should not be surprised
if a dharmabhanaka turns out to be devoted to the pursuit of wealth and sensual pleasures [...]
Given that Buddhist monks are traditionally not supposed to engage in the pursuit of sensual



252 General discussion

bhiita-jiiana (the superworldly true knowledge, i.e. knowing the phenomena as they
really are) enables the experience of sustained happiness or contentment, and given
this perspective the attained joy does not then lead to decay or rebirth, and it therefore
does not need to be relinquished. Thus, it is important to abide in knowledge while
experiencing sukha. The lokottara-bhiita-jiiana is not explicitly equated to the reali-
zation of sinyata, but it is circumscribed as a way to look upon the world in terms
of the aspects of anitya, anatma, sinya, being like a dream, ‘coming from nowhere /
going nowhere’ etc., the last of which are common expressions to describe the illu-
sionary character of the perceived world, which is nothing else than siunyata.

In general, a change in aiming not at total extinction of feelings but at achieving
or maintaining a state of bliss (comparable to that of an “arhat monk who, free from
the fever of desire has entered the third stage of contemplation™"’) is discernible. This
might be a first shift from a rather negative /neutral to a more positive aim with con-
centration on sukha, finally leading to the imagination of pure lands like Sukhavatt
or Abhirati, where only happiness prevails and where one is reborn in order to strive
for buddhahood under best circumstances (cf. e.g. Gomez 1999: 74, 90). This ideal /
ideology is similar to the future prospects for all kinds of prosperities made in BC4.
It may be noted, however, that aiming for bliss does not contradict the principles of
Sravakayana affiliated texts, where nirvana has also been described as a place of bliss
or supreme joy.!* Hence, BC4/11 seems to stand somewhere in the middle, being

grounded in Sravaka tradition but incorporating (later) Mahayana ideas.

Genre of the texts
Elements of Mahayana

Based on the pranidhana section, the cittotpada and most of all the prajiiaparamita as

the foremost of the six paramitas,' this text can be classified as Mahayana, or more

pleasure, it seems that this advice can only be an attempt to justify behavior that actual followers
of the Astasahasrika’s dharmabhanakas were likely to encounter.”

17 Larger Sukh §28(38), tr. Gomez 1999: 74. Similarly: “comparable to that of a monk who in medi-
tation has attained the state of cessation”, Larger Sukh §82, tr. Gomez 1999: 90.

18 Cf. e.g. Guistarini 2006: 170.

19 Cf.e.g. Skilling (2004: 151) for the distinctive indications for Mahayana, which are essentially the
reading of (or listening to) Mahayana stitras and the practice of the six (or ten) perfections within
the Mahayana doctrine. According to Lethcoe (1977: 265 referring to Astasahasrika) the coursing
in the prajiiaparamita is a necessary condition for being on the bodhisattva path/vehicle. Cf. also
Murakami 2004: 8. However, as the evidence of BC2 shows, the term prajiiaparamita does not
need to be included to make a text Mahayana. More important is the common basic understanding
and calm acceptance of the fact that all dharmas are without arising (anutpattika-dharmaksanti). It
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cautiously as proto-Mahayana, since the designation ‘Mahayana’ is not mentioned
in the text itself.?’ The prajaaparamita is nothing other than the concept of sinyata
and the denial of any svabhava, also expressed as “superworldly true knowledge”.
Further, an altruistic orientation is indicated (“‘establish other beings in awakening”,
“for oneself and for many”), but not stressed as such. Additionally, the author uses
typical exaggerations like “world systems as numerous as the sands of the river
Ganges”, which are so familiar from Mahayana texts.

The mention of a bodhisattva (BC4) is no conclusive evidence for a Mahayana
orientation, since this term was already used in non-Mahayana texts as an epithet
of the Buddha, and “there is evidence that the term ‘bodhisattva’ originally meant
only ‘a §ravaka who truly understands the Dharma’ rather than [someone] of a sepa-
rate group” (Rawlinson 1977: 8f.). In fact, there seem to have been two ‘true bodhi-
sattvas’ in the early first centuries, both claiming that they would represent the true
prototype of a being striving for awakening (cf. Fujita 2009: 144 who differentiates
the two by the designations ‘Nikaya bodhisattva’ and ‘Mahayana bodhisattva’ in re-
spect to the texts they are based on). Thus, the ‘Nikaya bodhisattva’ relies only on
the tripitaka and the avadanas (also called the sravakadharma) while the ‘Mahayana
bodhisattva’ adds the prajiaparamita sutras claiming the tripitaka is not enough.?!
The latter would designate themselves as bodhisattva mahasattva in due course of

time to make their position clear (cf. Williams 2009: 55).

seems that only in a second stage of its development the term prajiiaparamita (as the foremost of
the six paramitas) became equivalent to this realization of emptiness.

20 The earliest written evidences in Indic languages are from the 3%/4™ c. onwards: (1) a Schgyen
fragment, ca. 4% ¢. CE (Gupta Brahmi), mentioning the king Huviska having “set out on the
Mahayana path”, G (*maha)yanasamprasthito huvesko na(*ma raja), Salomon 2002: 256). (2)
Correspondingly, the Mathura/Govindnagar pedestal inscription documents the ritual establish-
ment of an image of Amitabha in the year 26 [of Kaniska I] during the reign of Huviska, i.e.
153 CE (cf. Schopen 1987). (3) Further, the Endere site stone inscription characterizes the king
of Shan-shan/Kroraina, who is most likely Amgoka of the middle of the 3" c. CE, as one who
had “set out on the Mahayana path”, G mahdayana-[sam]prasti[da]sa, cf. Brough 1965: 602 and
Salomon 1999b. (4) Another secular document on a wooden tablet from Niya (#390) with the
epithet mahayana-samprastitasa is dated to the 3"/4" c¢. CE (cf. Salomon 1999b: 6, 10). For all
see Allon/Salomon 2010: 3—4. One of or the earliest evidence in Chinese is the translation of
the Pratyutpannasamadhi-siitra by Lokaksema, 179 CE (see Harrison 1998: 12 for one example).
Deleanu (2000: 66) dated the proto-Mahayana to ca. 100 BCE — 100 CE and early Mahayana to
between the 1* c. BCE and the 5" c. CE.

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

In addition to these Mahayana features, scholastic elements are evident in the texts,
such as, for example, the lists (of contrastive pairs) as well as the summaries and
categories in BC4.22 These are obviously merely rhetoric elements having been ap-
plied to another (meditation) purpose and are hence “not exegetical but rather pre-
scriptive”.?® A more scholastic approach in general can be observed in BC11, where
logical conclusions are drawn in the process of argumentation (G yad;i ... ta avasi ...,
kena karanena ... na ida thano vijadi ...) and instructions are given. In both texts,
G aha introduces objections or possible questions from an objector, while ta vucadi
introduces the answers or explanations of the author/speaker.

Possibly another scholastic feature is the term traidhatuka (BC4) correspond-
ing to kama- [ rigpa- [ aripya-dhatu (BC11) and likewise the categorizations laukika/
alaukika [ lokottara (BC11). Similarly, the concept of svabhava (BC4) was a develop-
ment of Abhidharma scholars (Williams 2009: 68). As J. Bronkhorst has pointed
out (2013), the emphasis on the non-existence of dharmas (nihsvabhavata) in —
prajiiaparamita related — Mahayana texts only makes sense in the case where the con-
viction of the existence of [all] dharmas prevailed simultaneously. This was the case
in the Sarvastivada Abhidharma, which is supposed to have originated in Gandhara
and Kashmir (Willemen et al. 1998: 57, 70, 73). According to J. Bronkhorst (2013)
a scholastic “intellectual revolution” (“new Abhidharma”) took place around 150
BCE, possibly “inspired by the interaction between Buddhist and Indo-Greeks” that
gave rise to a new perspective on the doctrinal material and ontological background,
resulting in the concept of the emptiness (sinyata) of all dharmas,* a keyterm for (at
least one group of) Mahayana literature.?

It is indeed striking that early Mahayana texts show such a strong influence of

scholasticism.?® In the case of BC4/11 this is observed in its style and application of

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

23 Collett Cox, commenting on BC4 (workshop in Munich, 2013).
24 Bronkhorst 2013: “Indeed, these scholiasts may have been the first to call themselves sanyavadins.”

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

26 Skilling (2004: 148): “Mahayana siitras may be read as records of debates and negotiations,
as attempts to resolve contradictions and tensions in Buddhist doctrine and practice. Debates
about dharmas and the path are reflected in the prajiiaparamita sutras.” Cf. Deleanu 2000: 69
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terms, which is quite obvious elsewhere, such as in BC2, where there are long pas-
sages filled with listings of categories and terms, which revolve around the idea of the
non-perception of dharmas, and thereby circumscribe the sitnyata doctrine (however
without referring to the prajiiaparamita, cf. Strauch 2010a: 61). This indeed suggests
that (Sarvastivada) Abhidharma was one essential precondition for the emergence of
Mahayana.?’ In this early (proto-) Mahayana literature this may be more visible than

in later texts where other features became prevalent.

Context

Prajhaparamita and Mahayana

Besides some clear indications of what later came to be labeled Mahayana, the gen-
eral appearance and wording of the text is nevertheless very similar to those asso-
ciated with basic Nikaya or ‘mainstream’ Buddhism, suggesting a gradual reform
within the traditional sarigha that “can explain the doctrinal continuities between the
two movements” (Deleanu 2000: 81).2 What seems to be the crucial distinguish-
ing element is often the practice of the teaching of prajiiaparamita, “characterized
by emptiness (sinyatd) and essencelessness or nonsubstantiality (nihsvabhavata)”
(Fujita 2009: 100). This is realized in meditation, which in the Astasahasrika, for
example, is indicated by the samadhi called ‘sarva-dharma-aparigrhita’ or ‘dharma-
anupadana’, the non-appropriation of /non-grasping at dharmas. Also BC4/11 indi-
cate that the proto-Mahayana bodhisattva path in the early first centuries — at least in
that place in Gandhara where the texts were produced — was primarily concerned with
meditation and withdrawal from senses. The path, as illustrated in these two scrolls,
is merely the practice of prajiiaparamita as a means to let go of all attachments to the
triple world.”” Within the ubiquitous system of sila/samadhi/prajiia as constituents
of the Buddhist path, sila and samddhi are said to “clear the path of its obstacles but

it is insight ([P] vipassana pafiiia) alone which enables one to see things as they truly

for the “new hermeneutic approach” in prajiiaparamita literature, or also Gomez 1999: 117.
27 Cf. von Rospatt 1977: 165, Willemen 1998 et al. 1998: 278.

28 Cf. also Rawlinson 1977: 15. Most scholars agree that early Mahayana, in principle, was not dis-
tinct from ‘mainstream’ Buddhism (Yamada 1957, 1959, Bechert e.g. 1973, Silk 2002, Murakami
2004, Sasaki 2009, Fujita 2009).

29 Cf. Deleanu (2000: 88): “Becoming a Buddha onself means the transcendence of all attachments
whatsoever, [...] The early arhat ideal is not so different from this but what gives Mahayana its
distinctive flavour is pushing the non-attachment, emotional and cognitive, to its utmost logical
consequences. [...] A discursive mode of thinking can no longer serve the basic purpose of at-
tainment without attainment. It is here that meditative states, super-normal powers, and Buddha’s
inspiration come to play a crucial role.”
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are” (Narada 1995). In early (proto-) Mahayana practice through vipasyana® it is
observed that nothing really exists. In BC2 it is repeatedly stated that nothing can or
should be perceived (G na samanupasati) or conceived (G prafiayadi), no atman, no
sattva, etc.’! Because of this non-perception of or non-attachment to any dharma the
practitioner would attain the dharmaksanti and become non-retrogressive. In BC4
this analytic process is not described (since it is not the topic of the text) but included
in terms like prajiiaparamita or sinya or the disappearance of svabhavata.

Based on some of the insights gained from BC4/11 and also from BC2, I would
like to argue that the starting point for Mahayana in Gandhara was the concept of
sunyata, an understanding that all dharmas are essentially unoriginated and without
inherent existence, which is gained through mental analysis and (physical) experience
during absorptive states in meditation (vipasyana). At some point the prajiiaparamita
became a key term for this insight. But early Mahayana texts, as rightly observed by
John Thompson (2008: 53f.), “offer little step-by-step instruction on how to perfect
prajii@’, but rather treat it in a theoretical /philosophical manner. “Perhaps the most
common description of prajiia in the prajiiaparamitas is non-attachment to objects
and ideas” (Thompson 2008: 53f., cf. e.g. ASP 235), thus implementing sinyata into

the practice of the Buddhist path as a means to an end.*

Mahayana in the earliest Chinese translations

Many of the earliest translations of Mahayana texts into Chinese made by the Yuezhi
Lokaksema at the end of the 2" c. CE* show an emphasis on meditation and absorp-

tion (samadhi), as well as ascetic practices and forest dwelling (Williams 2009: 30,

30 This practice is said to be similar to Theravada vipassanda, but not identical. Vipassana is a rather
direct mindfulness based insight into the three marks of existence (anicca, dukkha, anatta) in con-
trast to Mahayana where the insight is based on analysis (cf. Gruber 2008: 50). Nevertheless, the
principle is the same. In both techniques the aim is the clear view of things as they really are.

31 This is reminiscent of P passan na passati in the teaching of Uddaka Ramaputta (Wynne 2007:
46). Furthermore, the non-perception of elements (earth, water, fire, air, space) in BC2 suggests
the relation of this kind of meditation to the element meditation of early Brahmanism (cf. Wynne
2007: 29-31).

32 Williams (2009: 52): “The principal ontological message [...] of the Prajfiaparamita is an ex-
tension of the Buddhist teaching of not-Self to equal no essential unchanging core, therefore no
fundamentally real existence, as applied to all things without exception.” A link combining both
view /attitudes (Sravakayana/Mahayana) seems to be T125 (3§—[i[ & 4%, Zeng yi a han jing, EA)
according to Qing 2001: 31f. The difference of both has been claimed to be that the early Maha-
yana meditation practice “deconstructs not only the person, but also the phenomena which make
up that person” (Skilton 2002: 56).

33 Active ca. 168—189 CE (Harrison 1987: 68). Ziircher (1991: 283): ca. 170-190 CE, Nattier (2008:
73): 178-189 CE.
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based on Harrison 1995: 65f.). Lokaksema stayed in Luoyang between 168 or 178
and 189 CE, meanwhile he translated most prominently the Astasahasrika, known
as the ‘Practice of the Path’ GE{TH& 4K, Daoxing banruo jing, T224).3* While An
Shigao, a native from Parthia, was the first Buddhist translator named in Chinese
sources (having arrived in Luoyang in 148/9 CE), he did not translate any Mahayana
affiliated texts.*> His compatriot An Xuan came to Luoyang in 181 CE and translated
the Ugrapariprccha (T322),% a Mahayana sutra that was especially concerned with
the bodhisattva path. Another Yuezhi monk and one of Lokaksema’s students was
Zhi Yao who like his teacher is said to have translated a Mahayana text, the ‘Sutra
on the Completion of Brightness’ (5% E.YEHHEE, Chengju guangming jing, T630) that
was quite popular even 200 years later as an authority on the philosophy of prajiia,
together with the Paficavims$atisahasrika (T211, tr. by *Moksala) and the Astasahas-
rika (T224, tr. by Lokaksema) (according to Thompson 2008: 96).>” Thus, it appears
that while the Ugrapariprccha that was translated by a Parthian (An Xuan) focused on
the bodhisattva path (and on the dana-paramita as the foremost of the six paramitas),
other texts that have been translated by Yuezhi (Lokaksema, Zhi Yao) focused on
prajiia/ samadhi (cf. Thompson 2008: 61-81). So, not (only) temporal but (also) geo-
graphical or ideological reasons might have played a role in the co-existence of dif-
ferent strands of the bodhisattva path with either emphasis on the bodhisattva ideal or
on sunyata/ prajiia. Bronkhorst (2013) considered that first there was the bodhisattva

path, and later on the prajiiaparamita philosophy was added in Gandhara.

Mahayana in manuscripts written in Gandhari

It is assumed that the earliest Chinese translations of Mahayana texts were made on

the basis of manuscripts written in Kharosthi and composed in Gandhart or another

34 Lokaksema is reported to have translated 14 texts, but not all have come down to us. The ones accept-
ed as genuine by Harrison (1987, 1995: 53, 1993: 137) and Ziircher (1991) are: T224 (Astasahasrika-
prajiiaparamita-siitra), T280 (a part of the Avatamsaka), T313 (Aksobhya-tathagatasya-vytiha-siitra),
T350 (Kasyapa-parivarta), T418 (Pratyutpanna-buddha-sammukhavasthita-samadhi-sitra), T458
(Wenshushili wen pusa shu jing with affinity to Vkn), T626 (AjataSatru-kaukrtya-vinodana-sutra),
T807 (Lokanuvartana-stitra). Another one, T624 (Druma-kinnararaja-pariprccha-siitra) is accepted
only by Harrison (1993: 141). Cf. Nattier 2008: 7689 for discussion. (For the underlined ones so
far parallels in GandharT manuscripts have been identified.)

35 An Shigao has translated 16 texts according to Ziircher 1991, all of them between ca. 150-170 CE
(T 13, 14, 31, 32, 36, 48, 57, 98, 112, 150, 602, 603, 605, 607, 792, 1508). The last is not without
doubt, cf. Nattier 2008, also in regard to additional uncertain text attributions.

36 181 CE according to Ziircher (1959: 34). Nattier (2003: 44) dated the Ugra between 180 and 190 CE.
37 Zhi Yao (active in the late 2" c.) is also listed by Harrison in 1987, but cf. Nattier 2008: 94—102.
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similar Prakrit dialect other than pure Sanskrit,* suggesting an origin of Mahayana in
the northwest, although this is not proven.*® The so far earliest undisputed testimonies
to Mahayana Buddhism among the Gandhari manuscripts are SC1 (PP-G, similar to
the ASP*) and BC2 (“Bajaur Mahayana sutra” with parallels to the Aksobhyavyiiha)
dated to the first or second century CE. Two other unpublished fragmentary Gandhart
scrolls contain the *Sucitti-sutra (NC2, similar to the Vimalakirtinirdesa-siitra) with
parallels to three Chinese translations (T477-479) and the Pratyutpannabuddha-
sammukhavasthitasamadhi-sttra, both similarly dated to the 1* or 2" ¢. CE (Allon/
Salomon 2010: 11, Harrison/Hartmann 2014: xvi fn. 19). Furthermore, there are
several small palm leaf fragments from Bamiyan with text passages familiar from the
Bodhisattvapitaka-stitra, the Sarvapunyasamuccayasamadhi-siitra and the Bhadra-
kalpika-suitra,*! all dated to the 3"/4"™ c¢. CE.*?

The earliest ones are all supposed to come from Gandhara, more precisely the
Bajaur district or its neighborhood (BC, SC, NC), and they all lay stress or are based

on the siinyata doctrine. Additionally, in some of them visualization techniques like

38 For the Gandhari hypothesis see Boucher 1998 and cf. Allon 2008: 170, 177; Salomon 2006b:
144; Salomon 2008b; Salomon (2010: xxxiii). The designation of a manuscript as &7/ huben
apposed to % fanshu /fanwen (Brahmi) could indicate that it was written in Kharosthi (e.g. the
manuscripts from which Dharmaraksa translated the Lalitavistara (with its Arapacana formulary)
were labeled huben (cf. Boucher 1998: 499-502).

39 Cf. Glass (2004: 138), also Salomon (2010: xxxiii). Already Lamotte (1954: 392) and Conze
(1978: 4) observed, that the prajiiaparamita “had a great success in the North-West at the Kus-
hana period, and that [...] that region may well be the ‘fortress and heart’, though not necessarily
the ‘cradle’ of the Mahayanistic movement. The Maiijusrimitlakalpa (LIII v. 575 says that under
Kaniska the Prajfiaparamita was ‘established’ (pratisthita) in the North-West, but not that it origi-
nated there” (Conze 1978: 4). Cf. hereto Dessein (2009: 53) who says: “As the Bahusrutiyas were
the only Mahasamghika subgroup that resided both in the north and in the south, it is not unlikely
that they served as an intermediary in a general process in which Mahayanistic ideas that were
developed and matured in the north were transmitted to the south and vice versa. More precisely,
it appears that it was in the north that early Mahayanistic ideas were fitted into the framework of
Sarvastivada abhidharmic developments.”

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

41 “The Tibetan and Chinese traditions regard the Bhadrakalpika-sutra as a Mahayana text. There-
fore these fragments may be part of the oldest known manuscript of a Mahayana siitra. However,
some care must be taken before making this connection, as it is not certain that this text would
have been considered a Mahayana work at this time” (Glass 2004: 141, cf. also Allon/Salomon
2010: 7). The same holds true for the Bahubuddha-stitra documented in the Library of Congress
Scroll, radio-carbon dated between 206 BCE and 59 CE, as it is as well similar to passages in the
Mahavastu, and thus not necessarily to be considered Mahayana (cf. Neelis 2011: 242).

42 Fragments are distributed among the Schgyen, Hayashidera and Hirayama Collection, cf. Allon/
Salomon 2010: 6ff.; regarding the Bhadrakalpika-siitra see Baums et al. forthcoming.
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the imagination of a buddha field were included. The group of six paramitdas is men-
tioned in SC1, BC4, BC11, as well as in the fragments of the Bhadrakalpika-siitra
from Bamiyan. The notion of the group of six paramitas does not coincide with the
emphasis on sinyata, but rather represents a universal concept for any bodhisattva
path (cf. Nattier 2003: 153).43

Prajhaparamita and Bodhisattvayana

The prajiiaparamita teaching/practice and the ideal of a bodhisattva path are not
necessarily linked to each other, as for instance was shown by T. Vetter on the ex-
ample of passages from the Miillamadhyamakakarika, where the bodhisattva path is
not recommended but only the prajiiaparamita, “albeit not under this name”, as a
kind of absorption method to “experience [...] nirvana here and now” (Vetter 2001:
82 with reference to MMK 24.10).* Moreover, “the method for buddhahood called
prajiiaparamita is likely to have been formed after a new method of monks for a
direct experience of release” (Vetter 1994: 1259) emphasizing a speedy attainment
of awakening in contrast to a more difficult bodhisattva way that was “probably re-
garded as taking too much time”.*> Thus, it appears as if the meditation on sunyata
was voluntary among bodhisattvas,* which explains/enables the co-existence of
Sravakayana and Mahayana, sometimes also in one and the same monastery.*’ Hence,
a Mahayana adherent could and most probably had to be “enrolled” in a ‘mainstream’
monastery/Vinaya tradition, while being free to accept the teaching on sinyata or

not.*® In other words, whoever was interested in the practice that later was specific to

43 A passage in the Vibhasa (T1545, 892a-24) claims that the group of six paramitas were peculiar
to the west of Kashmir (cf. Qing 2001: 23).

44 Cf. Fujita (2009: 114): “This means that at least in the Prajfiaparamita-sutra the notion of ‘Maha-

999

yana’ was not equivalent to that of ‘bodhisattva vehicle’”.

45 Vetter 1994: 1257 referring to a paragraph in the Astasahasrika, represented in the first Chinese
translation: “Asta V 7,1213 (T.224 p. 426c20-21)” and “Asta V 14,9-1X (T.224 p.428bl7-25)”.

46 Cf. Nattier (2003: 1971f.) regarding the “absence of the rhetoric of absence” in the Ugra, thus
being an example for a Mahayana text not being grounded on the sinyata doctrine.

47 Strauch 2007/2008: 66: “And indeed, early Mahayana texts like the Ugrapariprccha clearly show
that monks following the newly introduced Bodhisattvayana lived together with those adherent to
the traditional Sra‘wakayéna (Nattier 2003: 81-89). Similar is the situation which can be deduced
from the Pratyutpannabuddhasammukhavasthitasamadhi-sutra, which “suggests that in some
monasteries adherents of different movements lived together, avoiding discussing their differenc-
es (between mainstream and Mahayana, and within Mahayana itself) openly” (Vetter 1994: 1265).
Cf. also Drewes 2009.2: 6 and Allon/Salomon 2010: 13 and fn. 45 for further references.

48 Cf. Strauch 2007/2008: 66: “Xuanzang [600—664 CE] is reporting about the Mahayana monks in
Udyana (Swat) [...]: ‘“The schools of the Vinaya traditions traditionally known among them are

the Sarvastivadins, the Dharmaguptas, the Mahi$asakas, the KaSyapiyas, and the Mahasamghikas:
these five’ (Beal 1884,1: 120-121).”
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the Mahayana could become a “member of the club”, independent of his traditional
nikaya affiliation.* More important than his status was the mental attitude of the
practitioner (cf. Tsai 2014: 266).

If we accept the reconstruction of tribodhi in BC4 and its explanation as referring to
the three ways to awakening of a Sravaka, a pratyekabuddha, or a samyaksambuddha,
this could show that the instructions given in BC4 are addressed to each of the three
groups. That is, in other words, this scroll would be a(nother) piece of evidence for
the prajiiaparamita having been used by anyone who wished to follow this kind of
method, which was praised as some kind of shortcut to awakening — or simply as a
method to experience nirvana, that is the contentment and appeasement associated
with it — here in this lifetime.>® This would categorize BC4 as a representative of a
“weak form” of Mahayana universalism, that “retains the traditional scenario of the
three vehicles”, agreeing with the other “vehicles” in destination but not in the path
(Nattier 2003: 175).°! In the beginning both (siinyata adherents and others) would have
called themselves bodhisattvas to express their striving after buddhahood, but prob-
ably in the course of time more and more distinctive and distinguishing aspects came
up that finally lead to a separation, generating the designation Mahayana (bodhisattva
mahdsattva) in contrast to Hinayana (bodhisattva). This is likely to have taken place
in the second century at the latest, since in the earliest Chinese translations the term
Mahayana already exists (cf. Nattier 2003: 193—-197). Furthermore, texts such as
the Ratnavali attributed to Nagarjuna (second c.) discuss the differences between
both parties but also encourage one to see their similarities (tr. Hopkins et al. 1975 /
Liebl 2006, verse 386), and refrain from condemning the Mahayana, if one is not able

to accept it (verses 388, 389, 397). The need to discuss this issue and to plead for the

49 Cf. also Skilling 2004: 151 regarding the difference of Mahayana compared to Sravakayana. A
significant difference was the reading of Mahayana siitras, in addition to the classical tripitaka.
Skilling 2004: 142f.: “available scriptures of the eighteen schools allow all three options [of yanas]:
it is one’s own decision” which one to take.

50 For the universalism of the prajiiaparamita teaching cf. Rawlinson 1977: 15 referring to the ASP,
where it is labeled as “beneficial for all [three] vehicles” (prajiiaparamita sarvayaniki) or an-
other passage where it is stated that “(Those who) want to learn the Dharma of the arhan(t) [...].
(Those who) want to learn the Dharma of the pratyekabuddhas [...]. (Those who) want to learn the
Dharma of the bodhisattvas, should listen to the Prajiiaparamita, should study it, should bear it (in
mind), should cultivate it” (Falk/Karashima 2012: 38f., in regard to PP-G (1-25): savagabhumie
va Siksamanena ayam eva prafiaparamida sodava). Also in BC2 all three paths are mentioned side
by side without explicitly favoring or degrading one of them (cf. p. 143).

51 Nattier (2003: 175) further: “Thus even as they [i.e. early Mahayana suitras] instruct the bodhisattva
on the specifics of his or her chosen path [...] they also treat the path of the sravaka as entirely
legitimate. [...] this nonuniversalist position was actually quite widespread, especially in the early
stages of the production of Mahayana literature.”
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Mahayana might indicate its contemporaneous differentiation and separation from

Sravakayana circles.

Similar texts

As no direct parallel has been found for the two Gandhari manuscripts under con-
sideration, the following statements are merely vague references to similar texts in
regard to their overall content, special terms, and/or stylistic features.

In respect to the “background philosophy” BC4 and 11 are connected to prajia-
paramita texts. Hence, similar phrases in other Indic languages (Sanskrit/Pali) fre-
quently occur in prajiiaparamita affiliated literature, and especially in the commen-
taries that are associated with it.

In respect to the categories, terms, and phrases partial parallels can be found in
the commentaries to the AN and KN of the Pali canon or in scholastic texts (Abhi-
dharmakoS$abhasya and -vyakhya). Sometimes the parallels are not directly obvious,
but are given through synonyms.

Among canonical or para-canonical Pali literature and regarding the proposed
meditation practice, similarities can be observed in the techniques described in the
Parayanavagga in the dialogue with the Brahmin Upasiva.’? This meditation is based
on nothingness and a co-product of it was apparently calm joy or delight. According
to Wynne (2007: 75) it has its origin in Brahminic methods of absorption with the
difference that in the Buddhist variant/adaptation mindfulness and insight is still in-
cluded. The result was a liberation in life, but the liberated sage, as well as the liber-
ation itself, is beyond conceptual dualities and not expressible (cf. Wynne 2007: 109).
Wynne points to the fact, that the Upasiva dialogue is very much unlike other texts
in the Suttapitaka.® Moreover, the Parayanavagga (Sn V) together with the Atthaka-
vagga (Sn IV) and the Khaggavisana-sutta (Sn 1.35-75) are thought to have existed

52 The Parayanavagga contains three short dialogues with Upasiva, Udaya, and Posala, that show
that the Buddha taught a form of meditative practice based on the goal of Alara Kalama “that
was thought to lead to a non-intellectual sort of insight” (akificariia) (Wynne 2007: 75). Among
these dialogues, the one with the Brahmin renouncer Upasiva is particularly similar to the overall
picture emerging from BC4/11.

53 Cf. also Bronkhorst 2011: 171f.: “nothing in the teaching of the B. as traditionally handed down
suggests that ordinary reality does not exist. This idea was introduced later into the Buddhist
tradition.” Especially the Parayanavagga deals with forms of meditation which are unusual for
Buddhism. They are described as meditation that had been taught to Brahmins. Also the stylistic
features make them different to common texts in the Pali canon (e.g. the unusual beginning “I
ask”).
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independently before they were incorporated into the Suttanipata (Wynne 2007: 73).3
The recently discovered Gandhart manuscripts show that these texts were also known
in Gandhara during the first centuries CE, separately or as a group (cf. Salomon
2000: 14-18). So far, parallels to the Khaggavisana-sutta (G *Khargavisana-sutra),
preserved in BL5B, and to parts of the Atthakavagga (G *Arthapada), preserved in
SC1 and NC,” have been identified. Also the verse commentary (BL9+13) edited
by Stefan Baums (2009) comments upon verses from the Atthaka- (Arthapada) and
Parayanavagga, among others from the Dharmapada or Udana. Thus, possibly, also
BC4 might stand in some connection to the Parayanavagga or at least the meditation
form proposed within it. Already in 1976, L. Gémez suggested that the Atthaka-
vagga and Parayanavagga would be proto-Madhyamaka, and also some indications
in BL9+13 suggest that at the time of its composition categorial systems existed
that bear similarities with those in prajiaparamita texts (Baums 2009: 23, 52). But,
again, as Mahayana seems to have been gradually developed within a Sravakayana
environment, the assignment to one or the other category is often not so easy to tell
and several peculiarities/terms are shared by both parties.*

In regard to its application of the six paramitas as prerequisites to buddhahood
and the kind of intermediate state between Sravakayana and Mahayana BC4 is quite
similar to the Cariyapitaka of the KN.”” The Cariyapitaka is divided into three vaggas
based on the first three paramis, i.e. dana, sila, nekkhamma, while the other perfec-
tions are included in the last vagga as well as in the last stanza (note that also in BC4
only three paramitas are named exemplarily, but are otherwise referred to in a group
of six). Regarding the Cariyapitaka, Bhikkhu Bodhi (1996) emphasized the universal-
ism of the parami practice and stated that “the work remains well within the bounds
of Theravada orthodoxy” and its “section on the perfection of wisdom has nothing

more in common with the prajiiaparamita literature than the core of Buddhist doctrine

54 Further, there are no parallels to portions of Sn IV=V within the Pali canon but only to Sn I-III,
and it is also suspect in that it is the last part of the KN.

55 SCI1 recto: IV.9 Magandiya-sutta, Sn 841-844; verso: IV.16 Sariputta-sutta, Sn 966-968. NC3: Sn
863-909.

56 Within the Gandhari manuscripts, also some of those that have been assigned to ‘mainstream’
Buddhism, contain possible indications of Mahayana or at least references to sinyata and prajia.
This is, for example, BL10 (cf. Salomon 1999a: 178). For the problem of the identification of
an early Mahayana text cf. Nattier 2003: 171-197, Ruegg 2004, Schopen 2005, and Pagel 2006
(according to Strauch 2007/2008: 66 fn. 110).

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



General discussion 263

shared by all schools”.”® He adds that it “should be noted that in established Thera-
vada tradition the paramis are not regarded as a discipline peculiar to candidates for
buddhahood alone but as practices which must be fulfilled by all aspirants to awaken-

ing and deliverance, whether as Buddhas, paccekabuddhas, or disciples”.>

Among the texts which are clearly attributed to the Mahayana, a similar text in re-
spect to the paramitas being requisites or provisions for awakening is the Bodhi-
sambhara ascribed to Nagarjuna, although including more mature Mahayana ideas.®
Judging from the mere title another text that could resemble BC4/11 is the *Bodhi-
sattvanidana-siitra mentioned in the MPPS (fasc. 38),°! but neither the original nor
any translation is extant any more (cf. Kimura R. 1927: 415). As already referred to
above, other works, such as the Ratnavalt commonly attributed to Nagarjuna, contain
similar statements to the ones made in BC4/11 in respect to the practice of a bodhi-
sattva.

Based on Pagel (1995: 91) also some parts of the Bodhisattvapitaka-sutra are
similar in its content. Most of all, this is section 7.3 which mentions the factors im-
peding moral conduct and singles out passion (raga) as the most devastating force.
It is argued that the best way to overcome this peril is to see its manifestation from
the perspective of emptiness (sinyata). The whole text is much more elaborate than
BC4/11 and is surely to be dated later (the earliest material evidence are the Schgyen
fragments, 3"/4™ c. CE). Chapter 11 is about the bodhisattva path with emphasis on

meditation and the prajiiaparamita.

In regard to some special terms, most notably the twenty kinds of joy (vimsati priti),

there are analogies in a Chinese text about the stages of a bodhisattva and about

58 “There is nothing about the identity of nibbana and samsara, the triple body of the Buddha, the
suchness and sameness of all dhammas, mind-only, the provisional nature of the disciple and
paccekabuddha vehicles, or any of the other ideas distinctive of the Mahayana. Even the mention
of emptiness (sufiiiatd) is restricted to the absence of a self or ego-entity and is not carried through
to the radical ontology of the Mahayana sutras” (Bodhi 1996).

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

60 T1660, being a translation of the South Indian monk Dharmagupta (ca. 609 CE) together with the
commentary of Bhiksu *VaSitva, living apparently not long after the time of Nagarjuna, during the
first quarter of the first millenium.

61 For a discussion of the author being Nagarjuna or Kumarajiva, who is responsible for the only
extant Chinese version made in 406 CE, cf. Takeda 2000 and also Deleanu 2000: 68.
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what a bodhisattva has to do in order to help other beings to attain awakening. This
is called the “Sttra of the Garland of a Bodhisattva’s Primary Karmas”* (Z[EZEES
KRELK, Pusa yingluo benye jing, T1485, 1014). A commentary to it is preserved
in T2798, 755b (AZEBELLLE, Benye yingluo jing shu). According to Mochizuki
1946 this was considered an apocrypha and not a translation but a Chinese compo-
sition, which was, however, apparently composed making use of different Central
Asian sources.* It shows similarities to e.g. the Brahmajala-sutra and elements in the
Gandavyuha, using exaggerations as a typical feature (e.g. ganganadivalikasama...).
T281 (EEASELK, Pusa benye jing) is supposed to be an older version of (parts of)
the text with a similar name,* although some essential keywords are missing there,
as for example the twenty pritis, which constitute the crucial link to BC4, because
apparently T1485 is the one and only parallel for this within the Chinese canon and
other Buddhist scriptures as well. Unfortunately, both texts do not match exactly. But
they have similar topics and wordings in the same sequence (citti, cetana or dhyana
respectively, tridhatu, prajiiaparamita, etc.). Another parallel is that both are struc-
tured by numbers. The Chinese text is far more elaborate and detailed, and it may be
assumed that it originally had the same basis — whether in text form or merely regard-
ing the content in general — and then grew gradually over the years or centuries, also
including material from other (Central Asian) texts and/or manuscripts.

Among the earliest Chinese translations of the late 2" c. CE none seems to show
a striking similarity to BC4/11. Based on the overview of texts on Buddhist phil-
osophy from 100 to 350 CE given in Potter 1999 (Vol. VIII), similar or relevant
contemporary texts could be T 630, % ELYEHAEZE, Chengiu guangming jing, “Sttra on
the Completion of Brightness” (tr. by Zhi Yao, ca. 185 CE)% or T 778, iz £ N E

TN R LK, Foshuo pusa neixi liuboluomi jing, Satparamita-sutra.®’” Although both

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

63 I owe this information to Abdurishid Yakup, who helped me in searching for several keywords
of BC4 in the Chinese canon (2011, Berlin). Later on (2012, Munich), Hiromi Habata helped me
in reading the text and comparing it with the Gandhari manuscript. Cf. also Funayama 2013, and
according to him, Mochizuki 1912, 1930, 1946.

64 Funayama 2013: 17; personal communication with Hiromi Habata (2012).

65 For more information about T281 cf. Nattier 2008: 138, and according to this, especially Nattier
2005.

66 A treasite about the six perfections and the “Mental Concentration on Integral Illumination. The
second part contains a description of the moral and religious duties of various classes of lay devo-
tees” (Ziircher 1991: 299, cf. Potter 1999: 95).

67 Itis ascribed to Yan Fotiao (i.e. late 2" ¢. CE) according to DDB (s.v. i SiE N /7 R K),
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appear to contain elements congruent with BC4/11, the Gandhart manuscripts on the
other hand do not explain the six paramitas in detail but simply refer to them without
paying much attention to the set as such. Thus, neither of the two is expected to be a
direct parallel.

As an example for a similar background or intention of writing a text, the
*Mahayana-Sraddhotpada-§astra, “The Awakening of Faith [in the Mahayana/such-
ness]” CAIE#E(S:m, T1666, tr. Hakeda 1967), may be named. According to Hakeda
(1967: 251.) the reasons for the production of this text had been to cause men to free
themselves from all suffering and to gain final bliss, further to point out the advan-
tages [of studying this treatise] and to encourage them to make an effort [to attain
awakening]. The focus is on suchness/one mind only, and it is stated that there are

ten advantages gained by the practice of cessation/samadhi (Hakeda 1967: 99).%

Purpose

What was the use of writing the text (BC4/11) down? Why fix it to script? I argue
that oral / aural features (p. 62) point to an oral original, whether this was a speech /
lecture or dictation of a second person, which was simultaneously (or from memory)
written down by the scribe, or whether it was his own creation, in which case the oral
features would indicate a process of ‘writing aloud’ or an ‘inner speech’.%’ In addition
to the phonological /orthographical features, further arguments, especially in regard
to BC4, could be rhetorical elements like repetitions and summaries at the end of the

lists that would be suitable for a presentation to an audience. A parallel structure,

cf. also Kimura R. 1927: 413, Hirakawa 1990: 276, Pagel 1995: 31 for cross-references in other
Buddhist texts.

68 Due to the inclusion of especially mature Mahayana ideas akin to the Yogacara philosophy (cf.
Hubbard 1994), this is by no means a direct parallel, but perhaps a further development of the same
issue. It is interesting in this context, that the text is traditionally believed to be from A$vaghosa
(ca. 80—-150 CE), allegedly translated by Paramartha in 553 CE, but modern scholars think that
it was composed in Chinese or even written by Paramartha himself (cf. e.g. Nattier 1992: 180f.,
Buswell 1990: 1-29, Ken Ching 2009). However, the arguments brought forth by J. Nattier, re-
ferring to Waley 1952: 53, are based on the single account of a story that “during his stay at
Nalanda University Hsiian-tsang [Xuanzang] discovered that this important text was unknown to
this Indian correligionists. And his response, we are told, was to translate the text into Sanskrit.”
This of course does not exclude it renownedness somewhere else, previous to the seventh c. CE.

69 Cf.e.g. Balogh 1927: 212-220, 232 for the reading aloud in antiquity (paginalis locutio). Cf. also
Falk (2011: 14) in regard to SC1 (Atthakavagga) and the use of different graphemes — “under-
barred” or “under-bent” variants — for sa/ta: “The scribe obviously tried to differentiate the sounds
he uttered when reciting the text. He found variants in pronunciation and tried to asign to them
diacritic forms to express the differences he heard in writing.” For questions regarding orality and
composition cf. also Skilling 2014: 501, 511, 515. In the case of BC4/11 it is, however, not princi-
pally excluded that the dictation was based on another written exemplar.
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rhythmic patterns, as well as minimized vocabulary facilitates understanding and
makes a text catchy and easy to remember. Exhortations, instructions and the use of
first person pronouns (“I”, “we”) and possibly a direct address (“establish yourself™)
suggest that the text was addressed to an audience (whether listening or reading) due
to its incorporation of two parties: a sender and a recipient. | tend to consider BC4
as the product of a person that wants to praise detachment by means of the sinyata
perspective as the essential prerequisite on the way to awakening — personally, but
also for the sake of others.”” Following the instructions one would acquire every
possible fortune and gain the ultimate bliss. This eulogy appears to be some kind
of motivational guide. The new aspect or speciality of this method would be the
lokottara-bhita-jiiana by which nothing has to be given up, especially not happiness
or delight.”! Several indications in both manuscripts suggest this endeavor to be an
individualized task.””> Although the detachment is primarily related to senses, it may
also have included physical solitude (as for example in an aranya), probably most of
all in the beginning to facilitate the meditation process.”

Literal features that directly point to the written text being the primary medium of
this witness, are the numbered sections as well as the instruction “on the reverse [side
of the scroll] ...” —if this interpretation is accepted (cf. p. 175). This could point to an
educational context. It is at least imaginable, that a presiding monk/dharmabhanaka
was proclaiming this text teaching the prajiiaparamita/ sinyata doctrine to motivate

and convince others from this new perspective.”* Without this hint to the use of the

70 The lack of direct parallels as well as linguistic similarities to the Niya documents suggest that
BC4 and BC11 are not translations but texts that were originally produced in Gandhari.

71 There are some indications that here a new method to achieve liberation and satisfaction in this life
is promoted, opposed to a so far performed practice, which was not leading to success or happi-
ness. In BC11, these are phrases such as “down to the present time ... this should not be done [any
more], only do I liberate [myself] ...”” and “no more will us be ...”). This involves the lokottara-
bhiita-jiiana, which equals sinyata, and by which “nothing is given up”.

72 In BC4 these are the sections «1B3», «3», «4», «5», «6» with references to the first person sin-
gular being the protagonist as well as the imperative “establish yourself” at the end of the scroll.
In BC11 the indications are the phrase “I release [myself]” and the terms referring to solitude
(asamganika and in this context also vivekagata).

73 The question then is, how the sarigha was structured for the bodhisattvas practicing the prajiia-
paramita? Did individuals gather around certain dharmabhanakas that proclaimed certain texts
(cf. Drewes 2011)?

74 Drewes 2009.2: 5: “What seems more likely is that early Indian Mahayana was, at root, a textual
movement that developed in Buddhist preaching circles and centered on the production and use
of Mahayana siitras. At some point, drawing on a range of ideas and theoretical perspectives that
had been developing for some time, and also developing many new ideas of their own, certain
preachers began to compose a new type of text [...] Mahayana preachers gave their imaginations
free rein to expand the old Buddhist world and locate it within an infinitely more vast and glorious
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birch bark (“reverse [side]”), it would also be conceivable that the author wrote the
texts himself, maybe in seclusion.” In any case, the scriptio continua suggests an
oral culture still being prevalent (‘literate orality’).”® And since there are no further
medium-based peculiarities besides circles in varying sizes serving as punctuation,
indicating breathing (or thinking) pauses, this written text(s), first of all BC4, appears
to be an occurrence of an oral text being transferred to a lasting material (cf. Ludwig
2005: 71). A minor addition to this statement is that in BC4 the lines are written out
in full, in BC11 however sometimes the end of line was left blank on purpose, appar-
ently indicating a sort of conceptual junction with the beginning of a new line. This
might show that BC4 was the result of an oral dictation, whereas BC11 was written
at a later stage by the scribe himself thinking and commenting upon BC4. But, of
course, this is highly speculative. The common practice may have been to recite a
sutra, to proclaim/present it to others and discuss it (as such the written texts can also
be only abridged memory aids, as suggested in regard to the Gandhart avadanas).
Others, like the commentaries, might have been produced in Abhidharma circles,
perhaps directly written down by the authors themselves (producing autographs).
With this in mind, and as a foonote to that, it seems improbable that the cultural
technique of writing was introduced all at once to Buddhist communities based on a
strong oral tradition.”” It would seem that writing was introduced into Indian culture
by Asoka in the middle of the 3™ c. BCE, but it was apparently already well estab-
lished in Gandhara (as the ASokan edicts here use Kharosthi and not Brahmi as al-
most everywhere else in his realm). Under the assumption that there was no Buddhist
community in Gandhara before AsSoka (cf. e.g. Willemen et al. 1998: 88), one would
expect that the first monks, if they came from Magadha, for example, would have used

Buddhist universe with new religious possibilities for all.” Cf. also the passage in the ASP, where
the devotees of the perfection of wisdom should be “prepared to hear this siitra rejected and re-
viled [...] by both traditional Buddhists and other Mahayana groups” because is was not the word
of the Buddha but poetry (ASP 328 ed. Mitra 1888 according to MacQueen 1981 and 1982, cited
from MacQueen 2005: 313).

75 It has sometimes been suggested that the rise of Mahayana was primarily connected with the cul-
tural technique of writing. However, many early Mahayana texts do not explicitly mention that the
text should be or was written down. Many of them only entreat the adept to recite and retain them.
Nevertheless, a possible explanation of the use of scriptures, especially for Mahayana texts, could
be that those teachings had been not widely accepted in the beginning and they had to be handed
on secretly and not by public oral proclamation.

76 Kim 2013: 29: “scriptura continua suggest that the texts were recited and vocalized”. Cf. also
Nattier 2008: 22f.

77 As has been shown by several studies, Buddhist texts were at first transmitted orally (cf. e.g.:
Allon 1997a, Allon 1997b, von Hiniiber 1994, Cousins 1983, Gombrich 1990, von Hiniiber 1990).
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Brahmi if they had to write something down (supposing they were able to write). One
possibility exists, that it was not the early (missionizing) Buddhist monks that availed
themselves of writing down such texts in Kharosthi, but rather those who were already
from Gandhara, and who had “learned” the content from the newly arrived monks, or,
for example, we can imagine the situation of local clerks (perhaps even non-religious)
being charged with the task of writing down (of an orally dictated text).

But regardless of who wrote down the texts, it is still unanswered as to why the
choice was made to write them down. Was it for the sake of fixing one agreed upon
version (comparable to the legend of Kaniska being unsatisfied with many different
views, cp. p. 13)? Or was it given a fixed form as an aide to memory, because the
presentator was the only person who knew the text and it was therefore in danger of
being forgotten, either because that person was about to die, or soon to depart the
community after only a temporary visit, and so would no longer be available for reci-
tation/consultation? Another possible scenario is that it was written down due to the
wish to spread the word further than the author himself could, or would, go in person.
Thus, it might be imagined that, in the process of some kind of Buddhist mission,
whether initiated by foreign visitors or locals, manuscripts were produced in order to
be conveyed by someone who otherwise had neither the capacity nor the time to learn
the texts by heart — and thereby producing a medium that enabled the easier and also
more reliable transmission of the content.

Another suggestion for the use of early written texts were their relevance for
liturgic or ritual purposes,’ although I can hardly imagine that, especially in a pri-
marily oral society, one would write down something that one was (already) using
in a daily ritual. Furthermore, not every part of the text (BC4, much less BC11) is
appropriate and intended for repetitive / frequent recitation, as there are also many
argumentative and rhetorical passages. Still, some paragraphs, namely section «6»
and parts of section «7» of BC4 are suitable for recitation on a daily basis.” While
«6» represents the pranidhana, which perhaps was not verbalized only once at the
beginning of a bodhisattva career, but also at a later time to keep the vow alive, sec-

tion «7» could possibly be connected with some sort of ritual of repentance regarding

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

79 Tt could however also be intended for a ritual on only one single occasion, namely at the beginning
of a bodhisattva career as some kind of inauguration.
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one’s negative actions and of rejoicing in meritorious acts. Unfortunately, too many
as yet unclarified, but crucial words make this section almost incomprehensible (G
aloa/alonea and aride kerea/anaride kerea, cf. p. 160). Nevertheless, a suggestion
by P. Harrison was that the text might deal in a way with the triskandhaka ritual.®
According to J. Nattier the triskandhaka-dharma has to be recited three times in the
daytime and three times at night (Nattier 2003: 121 and 259f.). It is not defined what
exactly is meant by “three sections”, but repentance of bad deeds / rejoicing in future
merits /requesting the buddhas to teach is one of the more favored suggestions. Other
suggestions brought forward by J. Nattier (2003: 121) were the repentance regarding
raga [ dvesa | moha or repentance of the body / speech / mind. She argued that not
all of the three items (repentance, rejoicing, requesting) are attested in the earliest
version of the Ugra, “which lacks any mention of requesting the Buddhas to teach”.
Additionally, “in all extant versions of the suitra the practice of rejoicing in the merit
of others is said to precede the recitation of the Triskandhaka, rather than being con-
tained within it”.

Likewise, in BC4 the invocation of buddhas is not indicated. The text begins with
the contemplation about the benefits of freedom from all desires, which could point to
the act of rejoicing before reciting the triskandhaka. The ritual itself could be repre-
sented by section «7», where on the one hand a person should admonish and exhort
something or someone, and on the other hand one should praise / salute something
or someone and recommend the opposite (paribhas vs. abhivad). In the first half of
the paragraph («7A1») the verbs have negative connotations and could refer to the
bad deeds to be confessed and repented (sva-dosa, leading to sva-daurgatya); in the
second half («7B1») they are positive in meaning and could refer to the good deeds to
be rejoiced in (svayam-anusamsa, leading to sva-sampatti).®' If one does so, all enu-
merated fortunes would come into existence, and finally the states of intrinsic nature

would disappear and not rise anew, and one would attain the moksa-sukha.

80 “The aspiration to full awakening is called ‘giving birth to bodhicitta’. This is something more
than a dry doctrine: it was, and is, a public ritual act, a social performance. The earliest text we
know for this is the Triskandhaka, to which reference is made in several early Mahayana siitras, for
example the Ugrapariprccha” (Skilling 2004: 151). Cf. Pagel (1995: 24-26) for potential texts and
references (“In the Vimaladattapariprccha, a Triskandhaka is cited alongside the Bodhisattvapitaka
as a treatise (dharmaparyaya) the bodhisattva should retain and memorise”, Pagel 1995: 25).

’

81 In addition to the dualism of bad and good, the formulation “rejoice [lit. ‘exhort and encourage’...]
in one of the Chinese versions of the Ugra (Dharmaraksa, cf. Nattier 2003: 260 fn. 336) recalls the
gerundive G codidava in BC4, possibly indicating a relation.
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The repeated attribute “three” to all nouns of the list was interpreted as referring
to the three times, i.e. past, present, and future (see p. 130), as they are also named
in the ‘instructions’ preceding those lists. Thus, if BC4 is indeed connected to, or
if parts of it even represent the triskandhaka intended for recitation, the prefix fri-
would, most probably, refer to the three periods of time. This being the case, the term
tri-[kod]i in «7A1» (BC4r.24.2), translated as “three points of time”, might refer to
the three points of time during a day/at night, when the triskandhaka is said to be
performed according to the Ugra. The following G uhae vatave = ubhaye vaktavyam
(“both are to be uttered”), in addition to other verbs related to speech, indicates the
oral character of the (supposed) ritual. However, it is not clear what exactly has to
be done. The pronominal adjective “both” seems to point to the phrases G satahi
aloehi/ asatiade ca aloneade ca aride kerea or sata aloa / asatia ca alonea ca anaride
kerea. Since apparently sata aloa anaride kerea etc. is “the thing to do”, which will
finally lead to liberation, it could stand for the “not-doing / forbearance” of sata aloa
(possibly referring to some kinds of attachment, see p. 164).%> Unfortunately, all these
uncertain words are the key to the mystery, and as long as they are not satisfyingly
identified, nothing definite can be said.

Nevertheless, it becomes clear that the text in general deals with the starting point
of a bodhisattva practice and that it describes in particular a certain ritual that has to
be performed. This bears resemblance to the triskandhaka ritual, or also, in part, to
the seven-limb practice (cf. p. 163), even though in BC4 the steps are not so detailed
and the otherwise usual invocation of numerous buddhas is not documented. The
common steps are the confession of unwholesome deeds, and rejoicing in wholesome
deeds of the past, present, and future. A similar ritual involving repentance and re-
joicing (the ‘confession and repentance practice’) is also known from early Chinese
Buddhist texts commonly categorized as bodhisattvapratimoksa, such as the Vinaya-
vini§cayopalipariprccha-sitra.®

The ritual described in BC4 would have to be perfomed either at the beginning
of the bodhisattva path or in the “middle” of it, in the case that the zeal to awakening

has weakened. Through its (oral) performance the practitioner would confess his

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

83 fizii g ERIE4%, Foshuo jueding pini jing, T325, 12.37b1-42c10, cf. Barnes 2012 for this text
and others related to the triskandhaka ritual, as well as Martini 2013.
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misconduct and “get back on the right track”.®* Thus, it could very well be that the
texts from Bajaur have preserved certain rituals that are the basis of the training of a

(Mahayana) bodhisattva, also called the bodhisattvapratimoksa.

Conclusion

The two Gandhari manuscripts BC4 and BC11 may be characterized as treatises for a
practitioner on the bodhisattva path, based on (later) Mahayana ideas and particularly
the realization of emptiness that leads to detachment and the bliss of liberation. In
general, the diction is rather traditional but the author(s)® seem(s) to deal with new
perspectives, designated by the terms lokottara-bhiita-jiiana and prajiiaparamita.
Several typical (or rather mature) Mahayana features are not being included, such
as praising the Buddha as a supernatural being, celestial buddhas or bodhisattvas,
pure land visions etc.,% but this may also be due to its character being a philosophical
treatise rather than a siitra or narrative. The references to transcendence are confined
to realizations and abilities (abhijiia) within the meditation process. The notion of
emptiness is included but not stressed. Likewise, the six paramitas are known, but
applied as an apparently well-established concept.

If we think of Mahayana having evolved as a slow and silent reform within a
Sravaka environment in terms of a different approach to or focus on certain topics
among the Buddhist doctrine, the first step may have been meditative techniques with
concentration on emptiness as a means to seclude from the world, and in order to
develop new ways of experiencing moksa and happiness in this very life. The whole
process was an individualized task of renunciation, possibly, but not necessarily,
also in physical seclusion in some kind of isolated forest abode (aranya). In this re-
spect, the bodhisattva path was a solitary and ascetic endeavor. The altruistic element
would have included, or been confined to the intention to lead other beings on the
same way to awakening by means of teaching them this very doctrine and helping

them to help themselves.

84 A similarity to confessions in the Vinaya corpus is given in «1B3», which begin with ya mama
ta saksitena (= yad mama tad samksiptena), i.e. a pronoun in the first person and the operator
samksiptena (suggested by Richard Salomon, personal communication, Seattle 2014).

85 Though written by the same scribe, the authors of the texts preserved in BC4 and BC11 do not
necessarily have to be identical.

86 There is also no stress on upaya-kausalya, no system of stages of a bodhisattva, no indications
for a laity-oriented context or any close relationship to lay people, no invocation of buddhas or
bodhisattvas, no stijpa or book cult.
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The universal application of the sinyata concept may have evolved on the basis
of the analytic methods of (Sarvastivada) Abhidharma, and this scholastic approach
is still visible in BC4 and BC11 (as well as in BC2). In practice, the realization of
emptiness was accomplished by insight meditation (vipasyana bhavana) resulting in
the non-perception of anything whatsoever. Among the several theories on the origin
of Mahayana proposed to date,’” the ones that explained it as the concentration on
meditative practices in combination with new ways to moksa, or new ideas about the
reality of things, are confirmed by BC4 and 11. The new approach was to experience
the bliss of nirvana and liberation “here in this lifetime” by realizing the emptiness
of all dharmas. It may be repeated that nirvana is only the end of suffering due to
attachment to the world, the result of which is a deeper happiness that is a serene,

unexcited state of mind beyond words.

87 Most recent summaries are: Shimoda 2009, Drewes 2009.1, Allon/Salomon 2010.
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Word index

Each entry of the word index is given in the following format:

G lemma, Skt. equivalent, P equivalent, gender, “English translation”.
G word (as given in the reconstructed text), grammatical status, line number.

The Gandhart lemmata (headwords) are presumptive, since they do not appear in
the manuscript in this form. Nevertheless, they are solely based on the evidence
in BC4 and BCl11, thus no standardized lemmata have been chosen (e.g. the in-
dex lists aidana and not ayadana). The actual forms, as they appear in the text
editions, are given in the subsequent listings. For verbal forms, the present stem
is given in brackets, in case it is different to the root, and reference is made to the
Sanskrit root. Sanskrit and Pali equivalents as well as English translations are giv-
en only once for each lemma. When the equivalent in Sanskrit or Pali is not a di-
rect phonetic correspondent of the Gandhart form, this is indicated by the symbol =
(“almost equal to”). Word boundaries are marked by hyphens, except in the case of
prefixes. The sequence of the occurrences is based on the following criteria: verbal
forms, nominal forms, number (sg./pl.), inflected forms (arranged alphabetically, be-
ginning with the first word of a compound), compounds (when the headword is not at
the end, thus having no inflection), gender (m./n./f.), line numbers. For convenience,
the index follows the more familiar varnamala sequence as it is known from other dic-
tionaries of Indic languages, with the only exception that 7 is treated as n and ordered

between dh and p; s is treated as s.



Word Index BC4 and BC11

aidana, ayatana, ayatana, n., “‘sense base”.
ajatvia-aidana nom. pl., 11v.24
bahira-aidana nom. pl., 11v.24

akarma, akarman, akamma, n., ‘“non-action”.
akarmana gen. pl., 41.27.2
[a]karmana gen. pl., 4v.07.1

akica, akrtya, akicca, n., “lit. ‘that which ought not to
be done’, non-duty”.
af[kicana] gen. pl., 4r.27.1
agicana gen. pl., 4v.06.2

akuSala®, akusala, akusala, n., “unwholesome / bad
[deed]”.
akufsajl[o] nom. sg., 41.21.1

akusala®, akusala, akusala, n., “unwholesome / bad
[condition]”.
akusala nom. sg., 41.05.2
akusale nom. sg., 11r.14
akusala nom. pl., 41.04.2
(*aku)Sala nom. pl., 4r.11.1
aku[Sallana gen. pl., 41.26.1
akusalana gen. pl., 4v.05.2

akuhica, akutracit, akuhifici, ind., “‘nowhere”.
akuhica-agamana-akuhica-gamana-agarena
11v.19

aksaya, aksaya, akkhaya, mnf., “not decaying”.
aksaye nom. sg. f., 11v.03

)

aVkha = a Vkhya, “(caus.) declare, make known”.
akhaita abs. caus., 11r.05

agamana, dgamana, agamana, 1., ‘“‘coming”.
akuhica-agamana-akuhica-gamana-agarena
11v.19

agara, akara, akara, m., “(under the) aspect (of)”.
+ + [gar]e[na] instr. sg., 41.21.1
anatvagarana = anatvagarena instr. sg., 11v.18
anicagarena instr. sg., 11v.17
aparibhuji[tv]e[a]-agarena instr. sg., 11v.18
avedea-agarena instr. sg., 11v.18
parimana-sacea-agarena instr. sg., 11v.19
Suiiagarena instr. sg., 11v.18
sudinagarana = sudinagarena instr. sg., 11v.18

acala, acala, acala, mnf., “immovable”.
acala nom. sg. ., 11v.02

a Y<i = aci, “accumulate, cover with”.
[a]cida, pp. (used adverbially?) nom./acc. (?) sg.
m./n. (7), 11r.33

acitia, acintita (?), acintita (?), n. (?), “without
thinking / reflection” (?), cf. text notes.
acitiena instr. sg., 11v.20

ajatva, adhyatma, ajjhatta, mnf., “inward, inner”’.
ajatva-bahira 11v.13

ajatvia, adhyatmika, ajjhattika, mnf., “inward,
inner”.

achat[v]ia nom. pl. n., 11v.25
[ajatvia] nom. pl. n., 11v.27
ajatvia nom. pl. n., 11v.26
ajatvia nom. pl. n., 11v.26
ajatvia-aidana 11v.24

ajavi, adyapi, ajjavi, ind., “to this day, up to now”’.
ajavi 111.35

afia, anya, afifia, mnf., “other”.
afia nom. pl. m., 4r.17.1
(*a)iia nom. pl. m., 4r.18.1
afie nom. pl. m., 4r.18.2

afiatra, anyatra, afifiatra, ind., “elsewhere”.
afiatra-desehi 4r.18.1

athana, asthana, atthana, n., “an impossibility”.
athano nom. sg., 11v.24

atara Vsa = antara Ydha, “disappear”.
a[t]arasaisati 3rd pl. fut., 4v.11.1

atogada ", antargata, BHS antogata, antogata, mnf.,
“included”.

atogade nom.
atogade nom.
atogade nom.
atogade nom.
atogade nom.
atogade nom.
atogade nom.
atogade nom.
atogado nom.
atogade nom.

sg. m., 11r.51
sg. n., 11r.49
sg. n., 11r.48
sg. n., 11r.49
sg. n., 11r.49
sg. n., 11r.50
sg. n., 11r.50
sg. n., 11r.51
sg. n., 11r.47
sg. f., 11r.49

atogada nom. pl. m., 11r.50

atogada®, antargata, BHS antogata, antogata, mnf.,
“turned inward”.
(*a)[to]gada-suhe 111.18
atogada-suhe 111.18

atraV, atra, atra, ind., “here”.
atra 11r.47
[atra] 11v.23

atra®, antra, anta, n., “‘intestine”.
atra nom. (?) sg., 11r.32

atva, atman, attan, n., “self”.
atve nom. sg., 11r.24
atva-hida 4r.22.2
atva-his[a]-para-hisa-sarva-satva-hisa-vidimisa-
suhe 11r.45

adida, attta, atita, n., “past (lit. ‘what has gone’)”.
adide nom. sg., 4r.24.1
adida-anafgada-p](*r)[ac](*u)[palne[hi] 111.36
adida-anagada-pracupanehi 11r.38

anagada, andagata, anagata, n., “future (lit. ‘what has
yet not come’)”.
anagada = anagade nom. sg., 41.24.2
anagadfe] nom. sg., 4v.03.1
anagade nom./loc. (?) sg., 4v.12.1
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adida-ana[gada-p](*r)[ac](*u)[palne[hi] 111.36
adida-anagada-pracupanehi 11r.38

anatva, anatman, anatta, mnf., “without a self,
selfless”.
anatvagarana 11v.18

anarida (?7), uncertain, cf. text notes.
[anari](*da) [ke]rea 4v.11.2
anarid[a] kleJrea 4v.11.2
anaride keraa 4v.09.2
anarilde keJrao 4v.01.2
anaride kerea 4v.01.1
anaride [ko] 4v.10.1

anavatia, anavartika, anavattika, mnf., “not leading
to rebirth”.
anavatie nom. sg. f., 11v.03

anica, anitya, anicca, mnf., “impermanent”.
anicagarena 11v.17

anubhavana, anubhavana, anubhavana, 1.,
“experience”.
anubhavana nom. sg., 11r.05

anu Ybhu = anu ¥ bhi, “experience”.
a[nu]bhaviea 3rd sg. opt. caus. (?), 11r.14
anubhavif[da]}ea 3rd sg. opt. caus. (?), 11r.14
[anu]bhavavida pp. nom. pl. n. caus., 11r.34
(*a)[n]Jubhavidave gdv. nom. sg. n. caus. (?), 11v.30

anuvadana, anupadana, anupadana, n., “without
clinging [to existence]”.
anu[valdana nom. sg. (?), 4r.14.2

anu V$as = anu v Sams, “praise, approve”.
anusaSidava gdv. nom. pl. m./f. (?), 4r.28.2

anusasa, BHS dnusamsa, anisamsa, m., “benefit”.
anusa[se] nom. sg., 4v.10.1
anusasa acc. sg., 111.26
yasa-bhuda-anusas[ena] instr. sg., 41.28.2
(*viraga-anusa)[s](*¥e) loc. (?) sg., 4r.02.2
vira[g]a-anusase loc. (?) sg., 41.09.2
anuSasa nom. pl., 4r.12.2
svaya-anusasehi instr. pl., 4v.02.1

aparasina, aparadhina, aparadhina, mnf.,
“not depending on anything”.
aparasina-suhe 111.16

aparibhujitvea (?), *aparibhuj-atmaka (?7), mnf. (?),
“having the nature of non-enjoying (?)”.
aparibhuji[tv]e[a]-agarena 11v.18

aparibhuta, cf. pari Vbhuj.

aparihana-dhama, aparihana-dharma, aparihana-
dhamma, m., “not leading to decline”.
aparihana-dhama bv. nom. sg. f., 11v.03

apaliosa, BHS apaligodha, apaligedha, m., “without
desire”.
[a]paliosena instr. sg., 41.02.1
[apalio]s(*e)[na] instr. sg., 41.08.2

aposana, aposana, aposana, 1., ‘non-nourishing”.
amidra-hode-aposanam iva nom. sg., 111.38

apraiiati, aprajiiapti, apaiiiiatti, ., “non-designa-
tion”.
aprarfiati nom. sg., 11r.29
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amidra, amitra, amitta, m., “not a friend, enemy””.
amidra-hode-aposanam iva 111.38

amiga, amisa, amisa, n., “material (sources, things)”.
amisa-dane 111.49

amuda (?), amidha (), amilha (?), mnf. (?),
“non-perplexed (?)”.
[aJmuda adv. (), 11v.07

amoyana, uncertain (amocana or amocana ?), cf. text
notes.
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
duJkha-vidimisa-suhe 11r.45

arida (?), uncertain, cf. text notes.
arilda] karae 4r.23.1
ar[ilda keraa 4v.10.2
arida [kere](*a) 4v.10.2
[ari]de [ka]rai 4v.09.2
arede kerea 4v.09.1

arupa, aripya, aruppa, n., ‘“formless [state]”.
arupa-dhadu 11v.15

aruva, aripa, aripa, n., “[the] formless”.
aruve nom. (?) sg. n., 11v.30
aruve nom. (loc.?) sg. n., 11r.21
aruve nom. (loc.?) sg. n., 11v.28
aruve nom. (loc.?) sg. n., 11v.28
ruvaruva nom. (?) pl. n., 11v.28

aroa, aroga, aroga, m., “freedom from disease, health”.
aroa nom. sg., 11v.14

aroga, arogya, arogya, n., “freedom from disease,
health”.
[arogana] gen. pl., 4r.27.2
arogana gen. pl., 4v.08.1

artha, artha, attha, n., “profit; (dat. sg.) for the sake of”.
a[r]tho nom. sg., 4r.21.2
arthae dat. sg., 11v.12
arthale] dat. sg., 11v.12

alabha, alabha, alabha, m., “non-obtainment,
non-possession, absence of gains”.
alabhena instr. sg., 11r.37

alasia, alasya, alassa, n., “idleness, want of energy”.
alasiana gen. pl., 4r.27.1
allasi](*a)na gen. pl., 4v.06.1

aloa, uncertain, cf. text notes.
sata aloa nom./acc. (?) pl., 4v.01.1
sata matra alofa] nom./acc. (?) pl., 4v.11.2
satahi aloehi instr. pl., 4r.23.1

aloia, alaukika, alokika, mnf., “not relating to this
world”.
aloiena instr. sg. n., 11v.16

alonea, uncertain, cf. text notes.
alonea asatia idara nom./acc. (?) sg., 4v.11.2
[asa]tia alon[e]o [ca] nom./acc. (?) sg., 4v.10.1
asatia ca a[lone](*a) ca nom./acc. (?) sg., 4v.01.1
alonea asatiade ( ca Y idarade abl. sg., 4v.10.2
asatia al[one[aj(*de) abl. (?) sg., 4v.09.1
asatiade ca (*a)loneade abl. sg., 41.23.2

ava Vkram = ava Vkram (?), “overcome”.
[avakra] ? = avakramya (?), abs. (?), 111.20
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avanaa, apanaya, ~ apanayana, m., “‘removal’.
dukha-[avanao] nom. sg., 11v.08

avayida (?), avyayita — avyayita (?7), “not spent —
not consuming (?)”.
ava[yede[na adj. or nomen abstr. (?), instr. sg. n.
), 11r.39

avayea, apacaya, apacaya, m., “decrease”.
avayeasa gen. sg., 111.09

avarimana, aparimana, aparimana, mnf., “without
measure, immeasurable”.
avarimanana gen. pl. m./f. (7), 4v.08.1
avarimanana gen. pl. m., 11v.05
avarimanana gen. pl. n., 11v.05
avarimanana gen. pl. f., 11v.06
avarimanana gen. pl. f., 11v.10
[avarimana]/// gender and case uncertain, 11r.26
avara[milna-dosa-prahana = avarimanae 11v.10
(*ava)rimana-gu[na-vidilmisa 111.20
avarimana-[dukha]-vidimisa-suhe 111.46
avarimana-do[sa] 111.20
hina-kaya-avaramina-guna-vidimisa 11r.46

avasa, avaSyam, avassam, ind., “certainly,
necessarily”.
[ava]sa 111.27, avasa 11v.04, avasa 11v.30,
avasi 11r.47, avasi 11r.48, avasi 11v.02,
avasi 11v.07, avasi 11v.08, avasi 11v.08,
[avasi] 11v.09, avasi 11v.11

avi, api, api, ind., “even”.
(*a)[vi] 111.04, avi 11r.04, avi 11r.05, avi 111.05,
avi 11149, avi 11r.49, avi 11r.51, avi 11v.28,
avi 11v.28, avi 11v.30, avi 11v.30,
vi 11r.23, vi 111.24

avhifia, abhijfia, abhififia, f., “higher supernormal or
supernatural knowledge”.
avhinia-as|[rlea-suhfe] 11r.18

avifiati, avijiiapti, vififiatti, f., “non-cognition”.
[a]vifiati-[s](*u)[he] 111.16

avedea, avedaka, avedaka, m., “one who does not
experience (?)”.
avedea-agarena 11v.18

aSuha, asubha, asubha, mnf., “not beautiful or
agreeable, unpleasant”.
« asuha ) nom. sg. n., 4r.28.1
« (*a)suh[a] » nom. sg. n., 41.28.1
asuha nom. sg. n., 11r.41
asuhe nom. sg. n., 11r.25
asuhe nom. sg. n., 11r.25
asuho nom. sg. f., 11v.04
asuha nom. pl. n., 11v.26
asuha nom. pl. n., 11v.26

asuha, asubha, asubha, n., “unattractive [condition],
what is unpleasant”.
asuhe nom. sg., 11r.14
asuha acc. sg., 11v.09
asuhe acc. sg., 11v.05
asuha nom. pl., 4r.04.2
asuha nom. pl., 4r.11.1
asuhana gen. pl., 41.26.1
als](*uhana) gen. pl., 4v.05.2
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aspriSana, asparsana, BHS asprsana, aphusana, n.,
“non-touch”.
(*asprisa)[nana] gen. pl., 4r.27.2
a[spri]sa[nana] gen. pl., 4v.07.1

as[r]ea, asreyas = nihsreya(sa) (1), n., “final emanci-
pation, ultimate bliss (without superior)”.
avhiia-as[r]ea-suh[e] 111.18

Yas = Yas, “be, exist”.
asti, asti, asti, 3rd sg. pres., 111.23
siadi, syat, siya(ti), 3rd sg. opt., 11r.47

asa va, atha va, atha va, ind., “or (also)”.
asa va 11r.21
asava 11v.28

asakhada, asamkhyata, asamkhata, mnf., “not
enumerated, not considered” (or: asamskrta,
asamkhata, mnf., “not constructed, uncondi-
tioned”, cf. text notes).
sakhada-asakhadasa gen. sg. n., 11r.09

asagania, asamganika, sanganika, f., “being without
company [opposite of solitude, viveka]”.
asagania-[suhe] 111.18

asamkhea, asamkhyeya, asamkheyya, mnf.,
“uncountable, innumerable”.
asakema ka[r[pa adv., acc. pl. m., 111.33
asakhea karpa adv., acc. pl. m., 11r.35

asamkheda, asamkhyata, asamkhata, mnf., “un-
counted, innumerable (P not in this meaning)”.
asamkhe[dehi] instr. pl. n., 4r.15.1

asasarana, asadharana, asadharana, mnf.,
“uncommon, extraordinary”.
asasarane nom. sg. f., 11v.02

asatia, asaptika (?), asattika (7), mnf., “up to seven” (?),
cf. text notes.
alonea asatia idara nom./acc. (?) sg., 4v.11.2
[asa]tia alon[e]o [ca] nom./[acc. (?) sg., 4v.10.1
asatia ca aflone](*a) ca nom./acc. (?) sg., 4v.01.1
alonea asatiade ( ca Y idarade abl. sg., 4v.10.2
asatia al[oJne[aj(*de) abl. (?) sg., 4v.09.1
asatiade ca (*a)loneade ca abl. sg., 4r.23.1

asapurusa, asatpurusa, asappurisa, m., ‘“‘unworthy
man’.
asapur[us]ana gen. pl., 41.25.1
[kama]-pra[muha]-asapuru[salna gen. pl.,
4v.04.1

asi Vvas = adhi Vvas, “endure, accept”.
[a]sivasidae cf. text notes, 41.20.1
asivasidae cf. text notes, 41.20.2

asuha, asukha, asukha, n., “unhappiness”.
asuhe nom. sg., 11r.32

Yah =Vah, “say (only 3rd sg. and 3rd pl. perf.)”.
aha 3rd sg. perf., 4r.17.2
alha] 3rd sg. perf., 11r.21

ahara (?), ahara (?), ahara (), m., “support”, cf. text
notes.
[aharae] dat. sg. (?), 41.25.1
[a](*hara)[e] dat. sg. (), 41.25.1
aharae dat. sg. (), 4r.25.2
aharae dat. sg. (?), 41.26.1
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(*aharae) dat. sg. (?7), 41.26.1
aharae dat. sg. (?7), 41.26.2
(*a)[hara]e dat. sg. (), 111.07
aharae dat. sg. (7), 111.08
aharae dat. sg. (7), 11r.09
[aharae] dat. sg. (7), 111.10
aharae dat. sg. (7), 11v.06
aharae dat. sg. (7), 11v.10
[aharea] dat. sg. (7), 41.26.2
aharea dat. sg. (), 41.27.1
(*a)[har](*e)[a] dat. sg. (?), 41.27.1
aharea dat. sg. (), 41.27.2
aharea dat. sg. (), 41.27.2
aharea dat. sg. (?), 4r.28.1
[aha]rea dat. sg. (7), 4v.04.1
aharea dat. sg. (), 4v.04.2
[aharea] dat. sg. (?), 4v.05.1
[a](*ha)[re]a dat. sg. (), 4v.05.1
aharea dat. sg. (), 4v.05.2
aharea dat. sg. (), 4v.06.1
aharea dat. sg. (?), 4v.06.1
aharea dat. sg. (), 4v.06.2
[aharea] dat. sg. (7), 4v.07.1
aharea dat. sg. (), 4v.07.1
aharea dat. sg. (?), 4v.07.2
aharea dat. sg. (?7), 4v.08.1
aha[rea] dat. sg. (?), 4v.08.2
[aha]rea (uncertain) dat. sg. (?), 11r.20

ahi ¥ gaks = abhi Ykanks, “expect, look forward to”.
[ahi]ga[ksidave] gdv. nom. pl. m./n. (?), 4v.03.1

ahi Vnad = abhi Ynand (?), “rejoice at”.
[a] .[i] ? ? dave = [abhi](*nadi)dave (?) gdv. nom.
pl. m./n. (?), 4r.24.2

ahi Vvad = abhi Vva(n)d, “salute respectfully”.
aivadida pp. nom. pl. m./n. (?), 4v.11.2
ahivadidave gdv. nom. sg. n. (?), 4v.03.2
alhi](*va)[d](*i)[dava] gdv. nom. pl. m./f. (?), 41.28.2
ahivadidava gdv. nom. pl. m./n. (?), 4v.01.2
ahiva¢*diyda[va] gdv. nom. pl. m./n. (), 4v.01.2
[a](*hiva)didave gdv. nom. pl. m./n. (?), 4r.24.1

ithu, (Vedic ittha) ittham, ittham, ind., “thus, in this
way”.
« i[thu] Y 4r.28.2

ithumi, (Vedic ittha) iha (ittha° only in cpd.), idha
(itthae only in cpd.), ind., loc. sg., “here, in this
existence” (or “thus” ?), cf. text notes.
[ithumi] 4v.08.2
ithumi 4v.09.2
i[thju[mi] 4v.12.2

ida-, “this”.
aya nom. sg. n. treated as m., 11r.47
io nom. sg. n., 4r.21.2
[ida] nom. sg. n., 11r.48
ida nom. sg. n., 11r.50
ida nom. sg. n., 11v.11
ida nom. sg. n., 11v.25
ida nom. sg. n., 11v.26
ida nom. sg. n., 11v.27
imo nom. sg. n., 4r.19.1
i(*m)[e] nom. pl. m., 4r.18.1
ime nom. pl. m., 4r.18.2
ime nom. pl. m., 4r.12.2
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ime nom. pl. m., 11r.50
imehi instr. pl. (?) n. (?), 111.35

idara, itara, itara, mnf., “the other, (pl.) the rest”.
ida[ra] nom. sg., gender uncertain, 4r.28.2
idaro nom. sg., gender uncertain, 4v.03.1
idara nom./acc. (?) sg., gender uncertain, 4v.11.2
idarade abl. sg., gender uncertain, 4v.10.2
idara-sahoro 4v.12.2

iva, iva, iva, ind., “like, as”.
amidra-hode-aposanam iva 111.38
iva 11v.14, i[va] 11v.26, (*iva) 11v.27

Vis (ich~) = Vis, “wish”.
[ichi]ea 3rd sg. opt. pass. (?), 11v.03
ichiea 3rd sg. opt. pass. (?), 11v.06

iSemi, = iha, ~ iha, ind., loc. sg., “here”.
isemi 41.15.2
i(*sSe)[mi] 4r.17.1

ua Viks (ueks~)= upa ks, “disregard; look at with an
even mind, be disinterested or indifferent”.
[u]eksidae cf. text notes, 41.20.2

ua Yda (uadi~) = upa-ayda, “cling to, grasp at”.
[u]adiea 3rd sg. opt., 111.15
uadiana pres. part. atmanepada (?), 4r.13.1
(*u)[al]diana pres. part. atmanepada (?), 4r.13.1
ulad]i[nae] cf. text notes, 41.20.1

uadana, upadana, upadana, n., “grasping, clinging
[to existence]”.
ulaJdana nom. sg., 4r.14.2

uadi, =~ upadhi, upadi = upadhi, m., “attachment to
worldly possessions [forming a basis for rebirth]”.
uadi nom. sg., 41.14.2

uanisa, BHS upanisad = upanisa, upanisa, f., “cause,
basis”.
uanisa-suhasa 11v.12
[ua]ni[sa]-suhe 111.24
[u]{Faynisa{sa}-suhe 11r.23

uama, upamd, upama, mnf., “like ... (in cpd.)”.
sudinoamo acc. sg., 4r.15.2
[su]di[noa]mo acc. sg., 41.16.1

u ¥ pad (upaj~) = ud ¥ pad, “arise, (caus.) produce,
generate, arouse’’.
[u]pa[jajdi 3rd sg. pres. pass., 11v.01
upajea 3rd sg. opt., 11r.27
(*u)pajea 3rd sg. opt., 111.28
upajea 3rd sg. opt., 11r.28
(*upa)[je]a 3rd sg. opt., 111.29
upajea 3rd sg. opt., 11r.29
[upaj](¥e)a 3rd sg. opt., 11r.30
upajea 3rd sg. opt., 11r.30
upajea 3rd sg. opt., 111.30
upajea 3rd sg. opt., 11r.31
upajea 3rd sg. opt., 11r.31
upajea 3rd sg. opt., 11r.31
upajea 3rd sg. opt., 11v.04
upajea 3rd sg. opt., 11v.06
upajea 3rd sg. opt., 11v.07
upajea 3rd sg. opt., 11v.14
upajea 3rd sg. opt., 11v.25
upajisa(ti] 3rd pl. fut., 4v.11.1
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upaje abs., 11r.28

upajle] abs., 111.28

upaje abs., 111.29

u[palna pp. nom. sg. n., 11r.27

upana pp. nom. sg. f. (treated as m.?), 11v.07
upana pp. nom. sg. f. (treated as m.?), 11v.30
upajidave gdv. nom. sg. n., 11v.11

upadidave gdv. nom. pl. m./n. (?), caus., 4v.02.2

usa, usna, unha, mnf., “hot”.
Sida-usa-dha[r]ana-dukha-vidimisa-suhe 11r.44

u Vsa (?) uncertain, cf. text notes.
usata abs. (?7), 11r.32

uhae, ubhaya, ubhaya, mnf., “both”.
whae nom. pl. m./n. (7), 4r.23.2
[uha]e nom. pl. m./n. (?), 4r.24.2
uhae nom. pl. m./n. (?), 4v.01.2
uhae nom. pl. m./n. (?), 4v.04.1
abhae = ubhae, nom. pl. n., 11r.06
uhaa = uhae nom. pl. n., 11r.06
uhae nom. pl. n., 11r.06
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eka, eka, eka, mnf., “one”.
[eka-du-tra]-cadura-pafmca]-sa 4v.01.1
eka-du-tra-cadure-pamca-saha 4r.23.1
ekam ekasa, adv., gen. sg., “one by one”, 4v.12.2

eda-, “this”.
esa nom. sg. m., 11v.14
esa nom. sg. m. (?), 11r.03
edam io nom. sg. n., 4r.21.2
esa nom. sg. n., 11r.21
esa nom. sg. n., 11r.23
[e]sa nom. sg. n., 111.24
[esa] nom. sg. n., 11v.01
esa acc. (?) sg. n., 11v.05
edena instr. sg. n. (treated as m.?), 4r.20.1
« ede » nom. pl. m./n. (?), 41.23.2
[e]de nom. pl. m./n. (?), 4v.01.2
edesa gen. pl. m. (?), 11r.01
edesa gen. pl. m. (?), 11r.02
[eda]-pramuhe 111.46

eva, eva, eva, ind.
eva “indeed”, 11r.23
evam eva “just so”, 11v.24

olaia, ~ *avalag(ay)ita (?), *olag(g)ita (?), mnf.,
“fastened, attached [to something]”, = avalambita,
olambita, mnf., “depending upon”, cf. text notes.
olafia] 11v.01
ollaia] 11v.12

osagra, avasarga, vossagga, m., “release”’.
osagrasa gen. sg., 111.26
osagra-suhfe] 111.15

osana, avadhana, avadhana, n., “attention, concen-
tration [on]”.
[s]u[gada]-[dha](*r)mo[sa]na-suhe 111.17

ohoro (7), = P huram (?), ind., “there, in another world
/ existence” or = P hurahuram “from existence to
existence” (?), cf. text notes.
ohoro 4v.08.2
(*o)h[o]r[o] 4v.09.1
ohoro 4v.09.2
[o](*ho)ro 4v.10.1
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ka-, “who? what? why? how?”.
[ka] nom. sg. m. (or kam ?), 11r.24
[ki] nom. sg. m. or ind. (?), 4v.10.1
[k]o nom. sg. m., 4r.13.2
ko nom. sg. m., 4r.14.1
[ki] nom. sg. n., 41.07.2
ki nom. sg. n., 4r.17.2
ki nom. sg. n., 11r.21
kim asuhe nom. sg. n., 11r.32
[kena instr. sg. n. (), 111.10
kena instr. sg. n., 111.48
kena instr. sg. n., 11v.23

kama ), kama, kama, n., “sensual pleasure, desire”.
kama-dhadu 11v.14
kama-bhoyi 111.22
kama-suhe 11r.46
kama-suhe 111.47
kama-suhe 111.48
kama-suhe 111.50

kama ?, kama, kama, m., “Kama, epithet of Mara (?)”.
[kama]-pra[muha]-asapuru[salna 4v.04.1

kaya, kaya, kaya, m(n)., “body”.
kaya-dukha-cita-dukha-vidimisa-suhfe] 11r.42
kaya-dukhe 111.04
kaya-suhe 111.05
kay[e]-suho 11v.07
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
dulkha-vidimisa-suhe 11r.44
sarva-kaya-dukha-vidimisa-suhe 111.42
hina-kaya-avaramina-guna-vidimisa 11r.46

ka(y)ia, kayika, kayika, mnf., “bodily, relating to the
body”.
(*kai)[a]sa gen. sg. n., 11r.09
[kai]a-c[e]d[a]sia 4r.04.1
[kaia]-cedasia 41.10.2

karana, karana, karana, n., “reason, cause”.

(*ka)rane nom. sg., 41.05.2

kara(*nena) instr. sg., 41.05.2

karanena instr. sg., 111.48

« karanena ) instr. sg., 11v.15
karan[e[na instr. sg., 11v.16

karanena instr. sg., 11v.23

karanena instr. sg., 11v.30

karana acc. (?) pl. (7), 4r.08.2

karpa, kalpa, kappa, 1., “eon”.
asakema kafr[pa adv., acc. pl., 111.33
asakhea karpa adv., acc. pl., 111.35
asamkhe[dehi] ka[rp]e[h]i adv., instr. pl., 41.15.1

karma, karman, kamma, 1., “‘act, activity”.
parifia-prahana-karmo nom. sg., 11v.28
prasana-ka[rmo] nom. sg., 11r.21
[karmana] gen. pl., 4r.27.1
karmana gen. pl., 4v.07.1

kala, kala, kala, m., “time”.
nica-kalo adv., acc. sg., “forever”, 11r.31

kavalaa, kapalaka, kapalaka, m., “(beggar’s) bowl”.
kavalaena instr. sg., 41.19.1

kasa, katham, katham, ind., “how?”.
kasa 11v.04
[ka]sa 11v.06
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kica, krtya, kicca, n., “lit. ‘that which ought to be
done’, duty”.
[k]icana gen. pl., 4r.27.1
[ki]cana gen. pl., 4v.07.1

kici, kimcid, kifici, “something”.
kica nom. sg. n., 11v.17
kici nom. sg. n., 11v.19

ku, kit = kva, ku, ind., “how? why? where? when?”,
with na “why then?”.
k[u] nla] + + + 11v.16
[ku na] 11v.20

kusala®, kusala, kusala, n., “wholesome / bad [deed]”.

kusale nom. sg., 41.05.2

kusalo nom. sg., 4r.21.1

kusala acc. sg. (7), 4r.08.1
kuSalena instr. sg., 11r.01
kusa(*lena) instr. sg. (?), 11r.01

kusala®, kusala, kusala, n., “wholesome / good
[condition]”.
kuSala nom. pl., 4r.04.2
kusala nom. pl., 4r.11.1
(*kusa)[la](*na) gen. pl., 4r.26.1
kuSalana gen. pl., 4v.06.1

Vka® =Vkr, “do”.
kahati 3rd sg. fut. (7), 4r.24.2
kahati 3rd sg. fut. (?7), 4v.03.2
kahati 3rd sg. fut. (?), 4v.03.2

ka[rama]na pres. part. pass. caus. (?), nom. sg. m.,

4r.21.2

[karamana] pres. part. pass. caus. (?), nom. sg. n.,

4r.21.1

kaye = karye (1) gdv. nom. sg. n., 11r.01
kaye = karye (7) gdv. nom. sg. n., 11r.02
karye gdv. nom. sg. n., 11r.02

karye gdv. nom. sg. n., 11r.25

karye gdv. nom. sg. n., 11r.32

karye gdv. nom. sg. n., 11r.35

karye gdv. nom. sg. n., 11r.47

Vka® =kr, “do” (as an instruction).
« katave » gdv. nom. sg. n., 41.28.2
katave gdv. nom. sg. n., 4v.12.2
katave gdv. nom. sg. n., 111.06

kerea, uncertain, cf. text notes.
arifda] karae 41.23.1
arlilda keraa 4v.10.2
arida [kere](*a) 4v.10.2
[ari]de [ka]rai 4v.09.2
arede kerea 4v.08.2
[anari](*da) [ke[rea 4v.11.2
anarid[a] kleJrea 4v.11.2
anaride keraa 4v.09.2
anarifde keJrao 4v.01.2
anaride kerea 4v.01.1
anaride [ko] 4v.10.1
pranide (*?kaprae 41.23.2

kodi, koti, koti, f., “end, limit [a division of time with

reference either to the past or the future]”.
tri-[kod]i adv. (?), acc. (?) sg., 41.24.2

ksati, ksanti, khanti, f., “endurance”.
ksati nom. sg., 111.49
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ksaya, ksaya, khaya, m., “decay, destruction”.
pufia-ksae nom. sg., 4r.05.2
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
dulkha-vidimisa-suhe 11r.44

Vksi (2, khav~) = Vksip, “spend time”.
khaveati 3rd sg. opt. caus., 11r.35

Vkha = Ykhya, “declare, make known”.
[khalita abs. caus., 111.04
khaita abs. caus., 11v.07

khadaa, khandaka, = khanda, mnf., “broken”.
khadaena instr. sg. m., 41.19.1

Yga (gach~) = Vgam, “go, pass”.
gachliea] 3rd sg. opt., 11r.13

gaga-nadi-valia-sama-, ganga-nadi-valika-sama-,
mnf., “as numerous as the sands of the river
Ganges”.
gaga-naldi-vallia-[sama-lo]adhadu 4r.13.2
[gaga-na]di-valia-sama-loadhadu-(*d)[u](*ha)
4r.13.1
[gaga]-{*nadi)-[valia-sama]-loadhadu-s[u]ha
4r.14.1
gaga-nadi-valia-sama-lfo]ga-(*dhadu) 4r.12.2

gada, ganda, ganda, m., “ulcer”.
gald]a nom. pl., 11v.13
gald]a nom. pl., 11v.26
[gada] nom. pl., 11v.27
gada nom. pl., 11v.27
gald]a nom. pl., 11v.25
gald]ana gen. pl., 11v.14
gald]a-[sagha]rya 11v.22

gamana, gamana, gamana, n. (pres. part.), “going”.
akuhica-agamana-akuhica-gamana-agarena
11v.19

guna, guna, guna, m., “quality”.
(*ava)rimana-gu[na-vidiJmisa 11r.20
hina-kaya-avaramina-guna-vidimisa 11r.46

gelaria, ~ glana, BHS glanya, gelarifia, n., “sickness”’.
gelaiiana gen. pl., 4r.28.1
gelaiiana gen. pl., 4v.07.2

ca, ca, ca, ind., “and”.
[ca] 41.03.1, ca 41.03.2, ca 41.03.2, ca 41.04.1,
ca 4r.04.1, ca 4r.05.2, ca 4r.08.2, ca 4r.10.1,
ca 4r.10.1, ca 4r.10.2, ca 4r.11.1, ca 4r.12.1,
ca4r.14.2, ca 4r.15.2, [ca] 4r.16.1, ca 41.16.1,
ca 4r.16.1, ca 4r.16.1, ca 4r.16.2, ca 4r.17.1,
ca4r.17.2, [ca] 4r.18.1, ca 4r.18.2, ca 41.18.2,
cadr18.2, ca 4r.18.2, ca 4r.18.2, ca 41.19.1,
[ca] 41.19.2, ca 4r.19.2, [ca] 41.19.2, ca 4r.21.2,
cadr21.2, ca4r.22.1, [ca] 41.22.2, ca 41.22.2,
cadr22.2, ca4r.22.2, ca 4r.23.1, ca 4r.23.2,
ca4r.23.2, [ca] 4r.23.2, ca 41.24.1, ca 41.24.2,
« ca )y 4r.28.1, ( (*ca) y 41.28.1, ca 41.28.2,
ca4r.28.2, [ca] 41.28.2, ca 41.28.2, ca 41r.28.2,
ca4v.0l.1, ca 4v.02.1, ca 4v.02.1, ca 4v.02.2,
ca 4v.02.2, ca 4v.03.1, ca 4v.03.1, ( ca ) 4v.04.1,
[ca] 4v.10.1, ( ca Y 4v.10.2, ca 4v.11.1, ca 4v.11.1,
cadv.lll, cadv.1l.2, ca4v.12.1, ca4v.12.1,
ca 11r.01, ca 11r.01, ca 11r.03, (*ca) 11r.03,

ca 111.06, ca 11r.07, c¢[a] 111.07, ca 111.08, ca 11r.10,

ca 111.10, ca 11r.10, ca 11r.10, c[a] 11113, ca 11r.15,
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[ca] 11115, ca 111.16, ca 111.24, ca 11r.24, ca 11r.24,
ca 111.26, ca 11r.33, ca 111.33, ca 11r.34, ca 11r.36,
ca 11r.47, ca 11r.47, ca 11v.04, ca 11v.04, ca 11v.04,
ca 11v.05, ca 11v.05, ca 11v.05, ca 11v.05, ca 11v.09,
ca 11v.09, ca 11v.10, ca 11v.12, ca 11v.13, ca 11v.15,
ca 11v.20, ca 11v.28,

ya 4r.15.2, ya 4r.15.2, ya 4r.22.1, ya 4v.11.1

ca (?7), uncertain.
[ca] 41.08.2
ya 4r.18.1

caksu, caksu, cakkhu, 1., “eye[sight]”.
diva-cafks]u nom. sg., 111.19

cadura, catur, catur, “four”.
[eka-du-tra]-cadura-pa[mca]-sa 4v.01.1
eka-du-tra-cadure-pamca-saha 4r.23.1

caduragudia, caturangulika, caturangulika, mnf.,
“four fingers long/broad” (?), cf. text notes.
caduragudiehi instr. pl., gender uncertain, 11r.33

Year =Yecar, “go”.
carise 1st sg. fut., 4r.21.1

Ycit = Vcint, “think”.
citia[d]i 3rd sg. pres. pass. (?), cf. text notes, 11r.11
citift]a abs., 111.26
citidave gdv. nom. sg. n., 11v.11

cita, citta, citta, n., “‘mind”.
kaya-dukha-cita-dukha-vidimisa-suhfe] 11r.42
cita-dukha-vidimisa-suhe 11r.42
[cita-dukhe] 111.04
cita-suhe 111.05
plara]-cita-iana 111.19

citana, cintana, cintana, n., “thinking, contemplation,
reflecting upon”.
citane nom. sg., 4r.03.1
citane nom. sg., 4r.09.2

citia, cintita (?), cintita (?), n., “thought, reflection”.
[c]iti[a]e dat. = instr. (?) sg. (?), 111.12

citida, cintita, cintita, n. (pp.), “thought”.
citidasa gen. sg., 4r.03.1
citidasa gen. sg., 41.09.2

citupada, BHS cittotpada, cittuppada, m., “resolve
[to strive for perfect awakening]”.
padhama-c[iJtupalde] abl. sg., 41.15.2

civara, civara, civara, n., “garment, dress, robe”.
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
duJkha-vidimisa-suhe 11r.44

Veud (cod~) =Y cud, “exhort”.
codid[a] pp. nom. pl. m./n. (), 4v.11.1
c[o]dida pp. nom. pl. m./n. (?), 4v.12.1
codidave gdv. nom. sg. n. (?7), 4r.24.2
codidave gdv. nom. sg. n. (?), 4v.03.2
codidav[a] gdv. nom. pl. m./n. (?), 4r.23.2
codidava gdv. nom. pl. m./n. (?), 4v.02.1
« [codidave] » gdv. nom. pl. m./n. (?), 4v.09.2
codida[ve] gdv. nom. pl. m./n. (?), 4v.10.1

cedasia, caitasika, cetasika, mnf., “mental, relating to
the mind”.
cedasiasa gen. sg. n., 11r.09
[kai]a-c[e]d[a]sia nom. pl. n., 41.04.1
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[kaia]-cedasia nom. pl. n., 41.10.2
cedasia-dukha-vidimisa-suhe 111.43

Vchad = Ychand, “wish”.
chata pp. nom. sg. n., 11r.17
chade pp. nom. sg. n., 11r.17
[chade] pp. nom. sg. n., 111.40
chla]de pp. nom. sg. n., 11r.41

Ychid = Ychid, “cut off”.
chidita abs., 11r.32

Jjagaria, jagarya, jagariya, f., “[mental] wakefulness,
vigilance”.
(*jagariana) gen. pl., 41.26.2
jagariana gen. pl., 4v.06.1
Jjadi, jati, jati, f., “life[time]”.
jadiloc. (acc.?) sg., 4r.15.2
jado, jatu, jatu, ind., “at all, ever”.
na jado “not at all, by no means, never”, 11r.31

Jjana, jana, jana, m., “people, mankind”.
jane nom. sg., 11v.12
jane nom. sg., 11v.12
Jjane nom. sg., 11v.13
bahu-jana-sasarana-dukha 111.23

Jjibha, jihva, jivha, f., “tongue”.
[jibha] nom. (?) sg., 111.32

Vjug = Vjung, “exclude”.
Jjugidea 3rd sg. opt., 111.28
Jjugida pp. (or abs. ?), 111.28

Vjuhus (juhos~) = ¥ jugups (desid. of gups), “abhor, be
disgusted with or horrified at”.
[jluhosidave gdv. nom. pl. m./n. (?), 4r.24.1

fiana, jiiana, fiana, n., “knowledge”.
fiane nom. sg., 4r.17.2
(*ia)[no] nom. sg., 41.19.2
nisama(*r)[tha]-dukha-fiano nom. sg., 4r.21.2
plara]-cita-fiana nom. sg., 111.19
(*dukha)-[fiano] acc. (?) sg., 41.19.2
(*ni)[sama]r[tha]-fiano acc. (?) sg., 41.19.2
dukha-fiana-nisamartha-iianena instr. sg., 4r.20.1
bhuda-iianena instr. sg., 11v.17
fianami loc. sg., 11r.06
fianami loc. sg., 111.06
dukha-fiana-nisamartha-iianena 4r.20.1

ta-, ta-, ta-, “this, that”.
se nom. sg. m. (7), 11r.22
so nom. sg. m., 4r.18.1
so nom. sg. m., 4r.18.1
so nom. sg. m., 11v.14
ta nom. sg. n., 4r.12.1
ta nom. sg. n., 4r.17.2
fa nom. sg. n., 4r.17.2
ta nom. sg. n., 4r.18.1
ta nom. sg. n., 11r.01
ta nom. sg. n., 11r.12
[ta] nom. sg. n., 111.40
ta nom. sg. n., 11r.49
ta nom. sg. n., 11r.50
[ta] nom. sg. n., 11v.23
ta nom. sg. n., 11v.28
sa nom. sg. n. (7), 4r.17.1
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sa nom. sg. f. (treated as m.?), 11r.28 trae sapurusa-[djarsana nom. pl. n., 4r.11.2

sa nom. sg. f. (treated as m.?), 11r.28 trae sadrithia suha nom. pl. n., 4r.04.1

sa nom. sg. f. (treated as m.?), 11r.29 [trae suha] nom. pl. n., 41.10.2

s[e] nom. (?) sg. (?) f. (?), 41.02.1 trae [ca] (*durga)[di] nom. pl. f., 4r.03.1

se nom. sg. f., 4r.15.2 trae ca durgadi nom. pl. f., 41.10.1

ta acc. (7) sg. (N £. (2), 4r.15.1 trae ca su[gadi] nom. pl. f., 4r.03.2

ta acc. sg. f. (treated as m.?), 11r.28 trafe ca sJu(*gadi) nom. pl. f., 4r.10.1

tena instr. sg. m., 11r.32 trae [sadrithia] ? ? nom. pl., gender uncertain, 4r.03.2
tena instr. sg. n., 11v.30 (*tra)[e] nom. pl., gender uncertain, 4r.10.2

tae instr. sg. f. (?), 11v.30 trina asapur[us]ana gen. pl. m., 4r.25.1

tasva abl. sg. m., 41.18.2 trina [kama]-pra[muha]-asapuru[saJna gen. pl.
[tasva] abl. sg. n., 111.05 m., 4v.04.1

te nom. pl. m. (?) (or ind., “thus”), 4v.10.2 trina trina do(*sa) gen. pl. m., 4v.08.1

te nom. pl. m. (?) (or ind., “thus”), 4v.11.2 trina (... budhana) sapurusana gen. pl. m., 4r.25.1
te nom. pl. f. (?) (or ind., “thus”), 4v.11.1 t[r]ina budha-pramuha-sapurusana gen. pl. m.,
tesa gen. pl. m., 11v.13 4v.04.2

te[sa] gen. pl. n., 11v.25 trina moksana gen. pl. m., 4r.25.2

te[s]a gen. pl. n., 11v.26 trina moksana gen. pl. m., 4v.05.1

tesa gen. pl. n., 11v.27 (*tr)[ilna akarmana gen. pl. n., 41.27.2

ta, tad, tam, ind., “thus, therefore, then”. trina [ajkarmana gen. pl. n., 4v.07.1

« » trina a[kicana] gen. pl. n., 4r.27.1
;Z “?}:ﬁrsl,, j;;gé trina aku[Salana gen. pl. n., 4r.26.1
ta “therefore” 111.35 trina akusalana gen. pl. n., 4v.05.2
ta “then” 11v.04 trina agicana gen. pl. n., 4v.06.2
ta “then” 11v.07 [trina arogana] gen. pl. n., 41.27.2
[ta] “then” 11v.08 trina arogana gen. pl. n., 4v.07.2

trina alasiana gen. pl. n., 4r.27.1

[te] “thus” (or pronoun, nom. pl. n.), 4r.14.2 trina allasi](*ajpa gen. pl. n., 4v.06.1

te “thus” (or pronoun, nom. pl. f.), 4r.14.2

« » trina asuhana gen. pl. n., 41.26.1
7 thus” 11r.50 : : ’
[e] “thus ! trina a[s](*uhana) gen. pl. n., 4v.05.2
tati, trpti (), titti (?), f., “satisfaction” (?). (*trina asprisa)[nana] gen. pl. n., 4r.27.2
tati nom. sg., 11r.11 trina a[spriJSa[nana] gen. pl. n., 4v.07.1

[trina karmana] gen. pl. n., 4r.27.1

trina karmana gen. pl. n., 4v.07.1

trina [klicana gen. pl. n., 4r.27.1

trina [kiJcana gen. pl. n., 4v.07.1

tatra, tatra, tatra, ind., “there, then”. (*trina kusa)[la](*na) gen. pl. n., 4r.26.1
tatra 11r.41 [tri]na kusalana gen. pl. n., 4v.06.1

[trina] gelaiiana gen. pl. n., 41.28.1

trina gelaiiana gen. pl. n., 4v.07.2

trina d(*u)kh[ana] gen. pl. n., 4r.25.2

trina d[u](*kha)[na] gen. pl. n., 4v.05.1

tarania, form uncertain, “cross”, cf. text notes.
[ta]rania 4r.13.1
ta[ra]ynufia] 41.13.2

tava, tavat, tava, ind., “then, first, indeed (?) (BC4);
asto ... (BC11)”.
tafva] 4r.25.1

fava 4v.01.2 trina badhanana gen. pl. n., 4r.25.2
« tava Y 11v.15 . s
rava 11v.16 trina mi(*dhana) gen. pl. n., 4r.26.2
’ trina midhana gen. pl. n., 4v.06.1
tuli, tula, tula, f., “balance, beam” (?). trina lah(*ufhanana) gen. pl. n., 41.26.2
tulie abl. / loc. (?) sg., 111.32 trina lahufhanana gen. pl. n., 4v.06.2

[tr]ina suhana gen. pl. n., 41.26.1
trina Suhana gen. pl. n., 4v.05.2
trina [Sprlisanana gen. pl. n., 41.27.2

tusa, tusa, thusa, m., “husk of grain, chaft”.
tuse nom. sg. m., 11r.51

tri, tri, ti, “three”. trina [Spri]Sanana gen. pl. n., 4v.07.2
trae ca saparaia moksa nom. pl. m., 4r.03.2 trina samsafraj{[ra]}-badhanana gen. pl. n., 4v.04.2
« (*trae drugana) Y nom. pl. m., 4r.05.1 trina suhana gen. pl. n., 4r.25.2
trae drufgalna nom. pl. m., 4r.11.2 trina suhana gen. pl. n., 4v.05.1
trae kusala nom. pl. n., 4r.11.1 trina (*jagariana) gen. pl. f., 41.26.2
trae ca kusala nom. pl. n., 4r.04.2 trina jagariana gen. pl. f., 4v.06.1
trae ca duha nom. pl. n., 4r.04.1 trina trina sapatina gen. pl. f., 4v.08.2
trae ca Suha nom. pl. n., 4r.04.1 trina drogadina gen. pl. f., 4r.25.1
trae ca Suha nom. pl. n., 4r.11.1 trina drogadina gen. pl. f., 4v.04.1
trae akusala nom. pl. n., 41.04.2 trina sugadina gen. pl. ., 4r.25.1
[trae] (*aku)Sala nom. pl. n., 4r.11.1 trina sugadina gen. pl. ., 4v.04.1
trae asuha nom. pl. n., 4r.04.2 [eka-du-tra]-cadura-pa[mca]-sa 4v.01.1
trae asuha nom. pl. n., 4r.11.1 eka-du-tra-cadure-pamca-saha 4r.23.1
trae dukha nom. pl. n., 4r.10.2 tri-[kod]i 4r.24.2

« (*trae sapurusa)-[dalrsana ) nom. pl. n., 41.05.1 t[rli-bosale] 4r.15.1
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tredhadua, traidhatuka, tedhatuka, n., “triple
universe, three states of existence”.
(*tredhaduade) abl. sg., 41.02.2
[tr](*e)dhaduade abl. sg., 41.09.2

Vtha (titha~) = Vstha, “stay, (caus.) establish”.
thavania gdv. nom. sg. n. (?) caus., 11r.22

thana, sthana, thana, n., “possibility”.
[fhane] nom. sg., 11r.48
thane nom. sg., 11v.11
thano nom. sg., 11r.50
fhano nom. sg., 11v.25
[fhano] nom. sg., 11v.26
thano nom. sg., 11v.27

dana, dana, dana, n., “gift, giving”.
amisa-dane nom. sg., 111.49
dane nom. sg., 111.49
dane nom. sg., 11r.49
dharma-dane nom. sg., 111.49

darSana, darSana, dassana, n., “meeting, seeing’.
« (*sapurusa)-[dajrsana » nom. pl., 4r.05.1
sapurusa-[d]arsana nom. pl., 4r.11.2

diva, divya, dibba, mnf., “divine, heavenly, celestial”.
diva-cafksJu 11r.19

Vdis (des~) = Vdi$, “(caus.) show”.
deSamana pres. part. pass. caus. nom. sg. m., 4r.21.2
deSidavo gdv. caus. nom. sg. m./n./f. (7), 4r.17.1

du, dva, dvi, “two”.
[du]e nom. m., 11v.13
[du]e nom. n., 11r.05
[dum](*e) nom. n. (?), 4r.24.2
[du]me nom. n. (?), 4v.04.1
[eka-du-tra]-cadura-pa[mca]-sa 4v.01.1
eka-du-tra-cadure-pamca-saha 4r.23.1
du-[padua] 11v.13

dukha, duhkha, dukkha, mnf., “painful, causing
suffering”.
dukhe nom. sg. n., 41.18.2
« dukhe ) nom. sg. n., 4r.28.1
« dukhe ) nom. sg. n., 4r.28.1
dukho nom. sg. f. (treated as m.?), 11v.04
dukho acc. (7) sg. n. (7), 4r.15.2
dukho acc. (?) sg. n. (?), 4r.16.1
dukha nom. pl. n., 11v.24
dukha nom. pl. n., 11v.25

dukha, duhkha, dukkha, n., “painful [condition],
suffering”.
bahu-jana-sasarana-dukha (bv.?) nom. sg. m. (?),
11r.23
kaya-dukhe nom. sg., 11r.04
[cita-dukhe] nom. sg., 11r.04
dukha nom. sg. (?), 4r.20.1
dukha nom. sg., 111.04
duf[khe] nom. sg., 11r.04
duhe nom. sg. (?7), 4r.14.2
[gaga-naldi-valia-sama-loadhadu-(*d)[u](*ha)
acc. sg. (7), 4r.13.1
dukha acc. sg., 11v.09
dukhe acc. sg., 11v.05
[d]u[kho] acc. sg. (?), 4r.02.1
(*dukho) acc. sg. (7), 41.09.1
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[d]ukho acc. sg., 11v.21

dukha nom. pl., 4r.10.2

dukha nom. pl., 111.05

dukha nom. pl., 111.06

duha nom. pl., 4r.04.1

d(*u)kh[ana] gen. pl., 41.25.2

d[u](*kha)[na] gen. pl., 4v.05.1
avarimana-[dukha]-vidimisa-suhe 111.46
kaya-dukha-cita-dukha-vidimisa-suhfe] 111.42
cita-dukha-vidimisa-suhe 11r.42
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
dulkha-vidimisa-suhe 11r.45
cedasia-dukha-vidimisa-suhe 11r.43
dukha-[avanao] 11v.08
dukha-fiana-nisamartha-nanena 4r.20.1
(*dukha)-[fiano] 4r.19.2

dukha-bie 11v.22

dukha-bio 11v.21

[du]kha-vidimis|a-s]u(*he) 111.40
dukha-vidimisa-suhe 11r.41
dukha-saghafrye] 11v.23

dukha-safrjgharya 11v.22
durgadi-dukha-vidimisa-suhe 111.43
nisama(*r)[tha]-dukha-fiano 4r.21.2
viniati-dukha-vidimisa-s{uJhe 111.40
Sida-usa-dha[r]ana-dukha-vidimisa-suhe 111.44
[samsa]ra-uaval[t]i-[ni]rvana-[nasa-dukha-
vidiJmisa-suhe 11r.43
sarva-kaya-dukha-vidimisa-suhe 111.42

dukhavida, P dukkhapita (pp. of dukkhapeti), mnf.,
“pained, afflicted”.
dukhavida pp. (used adverbially?) nom. sg. m./n.
), 11r.33

durgadi, durgati, duggati, f., “bad birth, unhappy
existence”.
durgadi acc. sg., 11r.13
(*durga)[di] nom. pl., 41.03.2
durgadi nom. pl., 4r.10.1
drogadina gen. pl., 4r.25.1
drogadina gen. pl., 4v.04.1
durgadi-dukha-vidimisa-suhe 11r.43

deSa, desa, desa, m., “place”.
de[s]e loc. sg., 11r.41
deSa nom. pl., 41.18.2
deSa nom. pl., 41.18.2
afiatra-desehi instr. pl., 4r.18.1
sarvatra-desehi instr. for loc. pl., 11r.30

dosa, dosa, dosa, m(n)., “malice”.
avarimana-do[sa] acc. (?) pl., 11r.20
sva-dosehi instr. pl., 4r.24.1
do(*sana) gen. pl., 4v.08.1
dosana gen. pl., 11v.05
avara[milna-dosa-prahana 11v.10

drithadhamia, drstadharmika, ditthadhammika, mnf.,
“relating to the visible world / the present life”.
[drithadhamia] adv. (?), acc. (?) sg. n., 4v.05.1
drithadhamio adv. (?), acc. (?) sg. n., 41.25.2
drithadhamiasa (*saparaiasa) gen. sg. n./f. (7),
11r.08
drithadhami(*a)-saparaia[sa] 11v.15
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drugana, durgana, *duggana, m., “bad company,
troop of unworthies”.
« (*drugana) ) nom. pl., 41.05.1
dru[galna nom. pl., 4r.11.2

droaca, daurgatya, duggacca, n., “misery”.
sarva-droa[ca] nom. sg., 4r.22.2
sarva-droac/a] acc. sg., 11r.34
sarva-droacade abl. sg., 111.36
sarva-droacade abl. sg., 11v.15
droacasa gen. sg., 111.09
(*sarva-droacasa) gen. sg., 11r.07
sarva-droacasa gen. sg., 11r.08
sarva-droacasa gen. sg., 111.10
[sarva]-droacasa gen. sg., 11v.20
drola]c[e] loc. sg., 111.35
(*sarva-droaca) nom. pl., 4r.05.1
sarva-droaca nom. pl., 4r.12.1
sva-droacehi instr. pl., 4r.24.1
droacana gen. pl., 11v.05

dhadu, dhatu, dhatu, ., “realm”.
arupa-dhadu nom. or loc. sg., 11v.15
kama-dhadu nom. or loc. sg., 11v.14
ruva-dhadu nom. or loc. sg., 11v.14

dhanai, dhanaya, dhanaya, [denom. to dhanal,
“desire [like money], strive after”.
dhanaita, abs. (7) 11v.16

dharana, dharana, dharana, mnf., “bearing’.
Sida-usa-dha[r]ana-dukha-vidimisa-suhe 11r.44

dharetra, dharayitr (also dharitr), f., “earth, ground”.

dhla]re[tr]ami loc. sg., 41.17.2

dharma ®, dharma, dhamma, n. (for usually m.),
“the Dharma, (Buddhist) doctrine”.
dharm[e] nom. sg., 4r.21.2
dharma-dane 111.49
[b](*u)[dha]-dharm[a]-sagh[o] 41.21.1
[s]u[gada]-[dha](*r)mo[sa]na-suhe 111.17

dha(r)ma ®, dharma, dhamma, m., “entity, character-
istic”.
aparihana-dhama bv. (?) nom. sg. f. (treated as
m.?), 11v.03
dhama nom. pl., 11r.50

na, na, na, ind., “not”.
na 4r.02.1, na 4r.03.1, [na] 41.03.2, na 4r.04.1,
na 4r.04.2, na 41.04.2, ¢ (*na) » 41.05.1,
(*na) 41.05.1, na 4r.05.2, na 4r.08.2,
na 4r.10.1, na 4r.10.1, [na] 4r.10.2, na 4r.11.1,
na 4r.11.2, (*na) 4r.11.2, na 4r.12.1,
na 4r14.2, na 4r.14.2, [na] 4r.16.2, na 4r.17.2,
na 4r17.2, na 4r.19.1, [na] 41.22.2, na 4r.24.1,
na 4r.24.2, na 4v.11.1,
na 11r.02, na 111.06, [na] 11r.11, na 11r.11,
na 11r.12, [na] 11r.14, [na] 111.19, na 11r.22,
na 11r.22, na 11r.24, [na] 111.24, na 11r.24,
na 11r.25, na 11r.27, na 11r.31, na 11r.32,
na 11r.35, na 11r.36, na 111.37, [na] 111.38,
na 11r.40, na 11r.41, pa 11r.47, na 11r.47,
na 11r.48, na 11r.50, na 11r.50, na 11v.03,
na 11v.04, na 11v.06, na 11v.08, na 11v.11,
nla] 11v.16, na 11v.16, na 11v.17, na 11v.19,
[na] 11v.20, na 11v.25, na 11v.26, na 11v.27
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na ciri [v]e, na cirad vai, = na cirass’ eva, adv.,
“certainly before long, very soon”.
na ciri [v]e 4r.22.1

nagaa, nagnaka, *naggaka, m., “naked mendicant,
ascetic”.
nagao nom. sg., 4r.19.1

nana, nand, nand, ind., “various, different”, cf. text
notes.
nana-parigrahfildifa] 111.23

namasea(di) (1), uncertain, cf. text notes.
[na]measadidi = namadheyati (?) 11r.15

Vnas = ¥'nas, “perish, (caus.) destroy”.
nasadi 3rd sg. pres. pass., 11v.13
nasiefa] 3rd sg. opt. caus., 11r.15
naseati 3rd sg. opt. caus., 11r.35
naseati 3rd sg. opt. caus., 11r.35
nasida pp. nom. sg. m./n. (?) caus., 11r.34
nasida pp. nom. sg. m./n. (?) caus., 11r.34
nasida pp. nom. sg. m./n. (?) caus., 11r.34

nasa, nasa, nasa, m., “destruction, annihilation”.
nase nom. (?) sg., 11r.07
nalse] nom. (?) sg., 111.08
(*nase) nom. (?) sg., 11r.10
[na]se nom. (?) sg., 111.10
nase nom. sg., 11v.20
nase acc. (?) sg., 11v.05
[samsaJra-uava[t]i-[ni]rvana-[nasa-dukha-
vidiJmisa-suhe 111.43

nasa (7), nasa (?), nasa (?), “destruction” (or Vnas
destroy ?), cf. text notes.
nafSae] 4r.25.1
nasfae] 41.25.2
nasafe] 4r.25.2
nase 4r.25.1
nase 4r.26.1
(*nase)[a] 41.26.2
(*nas)e[a] 41.26.2
nasea 4r.27.1
(*na)[se](*a) 41.27.1
nasea 4r.27.2
nasea 4r.28.1
nasea 4v.04.1
nasea 4v.04.2
nasea 4v.05.1
nasea 4v.05.2
nasea 4v.05.2
nasea 4v.06.1
nasefa] 4v.06.2
nasea 4v.06.2
nasea 4v.07.1
nasea 4v.07.2
nasea 4v.07.2
(*na)s[e]a 4v.08.2
nasee 41.26.1

ni Ykhal = nih Vkhal, “remove, expel”.
nikhalidea 3rd sg. opt., 111.28
nikhalida pp. nom. sg. f., 11r.29

nica, nitya, nicca, mnf., “permanent”.
nica adj./adv. (7), 11v.24
nifca] nom. sg. n., 11r.24
nica-kalo 11r.31
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nidana, nidana, nidana, 1., “cause; motive; introduc-
tory; (here:) [underlying] theme”.
nidana nom. sg., 4r.05.2

nirvana, nirvana, nibbana, n., “‘extinction or annihila-
tion, nirvana’.
nfivajn[u] acc. sg., 11r.15
[samsa]ra-uava[t]i-[ni]rvana-[nasa-dukha-
vidiJmisa-suhe 11r.43

ni Vsa = ni Vsad, “sit (down)”.
mosimada-nisana pp. nom. sg. n. (?7), 4r.18.1

nisamartha, nihsamarthya, = nirattha, mnf., “useless,
ineffectual”.
« nisamartha ) nom. (?) sg. n., 4r.13.1
« nisamartha » nom. sg. n., 4r.28.2
[nisamar]tha nom. sg. n., 111.25
nisamartha nom. sg. n., 11r.25
nisamarthe nom. sg. n., 4r.18.2
« nisamarthe » nom. sg. n., 4r.25.1
« (*ni)[saJmarthe » nom. sg. n., 4r.28.1
« n(*i)samarth(*e) » nom. sg. n., 4r.28.1
« nisa(*marthe) » nom. (?) sg. n., 4v.04.1
[nisamarthe] nom. sg. n., 11r.07
nisamartho nom. sg. n., 11v.14
nisamartha nom. sg. f. (treated as m.?), 11v.04
nisamartha acc. sg. n., 11v.09
nisamarthe acc. sg. n., 11v.05
nisamartho acc. sg. n., 4r.15.2
nisamartho acc. sg. n., 4r.16.1
dukha-fiana-nisamartha-nanena 4r.20.1
(*ni)[sama]r[tha]-fiano 41.19.2
nisama(*r)[tha]-dukha-fiano 41.21.2
« nisamartha-vidimisa-suhe ) 111.46

neva [na + eval, naiva, neva, ind., “neither”.
neva 111.02
nevi 11r.01
nevi 11r.01
nevi 11r.02

pamca, pafica, pafica, “five”.
[eka-du-tra]-cadura-pa[mcal-sa 4v.01.1
eka-du-tra-cadure-pamca-saha 4r.23.1

pamdida, pandita, pandita, m(nf.), “wise, learned
(one); pandit™.
pa[m]didana gen. pl. m., 111.05
palm]dil[d]a-[sri]yana 111.19

paca, pascat, BHS paccha, paccha, adv., abl. sg.,
“later, afterwards”.
« paca ) 41.28.1
« [pa](*ca) » 4r.28.1
[pajca 111.25

padi- [ padi-, see pradi-.

padhama, prathama, pathama, mnf., “first”.
padhama-cliJtupalde] 4r.15.2

pata, *patta, “back, reverse [side]”.
patade adv., abl. sg., 41.28.2

padi- | padi-, see pradi-.

padua, padika, padika, mnf., “consisting of parts”.
du-[padua] nom. pl. m., 11v.13
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para, para, para, mnf., “other”.
atva-his[a]-para-hisa-sarva-satva-hisa-
vidimisa-suhe 111.45
plara]-cita-fiana 11r.19
para-hida 4r.22.2

parama, parama, parama, mnf., “best, highest”.
paramena adj./adv. (?), instr. sg. m./n. (?), 11r.11
paramena adj./adv. (?), instr. sg. m./n. (?), 11r.12

paramida, paramita, ~ parami, f., “perfection”.
praia-paramida nom. sg., 41.16.1
praca-[paJrami[do] acc. (?) sg., 41.19.2
paramidehi instr. pl., 111.02

Vpalasp (), “guard, protect, maintain” (?), cf. text
notes.
palaspada pp. nom. pl. m./n. (), 4v.12.1
palaspidava gdv. nom. pl. m./n. (?), 4v.02.1
palaspidave gdv. nom. pl. m./n. (?), 4v.10.1
palaspidava gdv. nom. pl. m./f. (?), 41.28.2

parigrahida, parigrhita, *patiggahita, mnf.,
“surrounded” (?).
parigrahida nom. sg. m., 11r.22
parigrahlildi[a] (+ika) nom. sg. m., 111.23

parica = pariVtyaj, “give up, let go”.
paracea = paricea 3rd sg. opt. (or pariceana,
uncertain), 11r.12
paracaita = paricaita abs., 11v.09
paracaita = paricaita abs., 11v.22
paracaita = paricaita abs., 11v.23
paricaita abs., 41.12.2
paricaita abs., 11v.04
paricaita abs., 11v.06
paricalifta abs., 11v.15
paricaita abs., 11v.17
paricaita abs., 11v.19
paricaita abs., 11v.21
pari[caita] abs., 11v.21
paricalelta = paricaita abs., 11v.05
paricaeta = paricaita abs., 11v.06
[pariceana] pres. part. atmanepada (?), 4r.14.1
paricea[na] pres. part. atmanepada (?), 4r.14.1
paricatae cf. text notes, 41.20.2
paricaidave gdv. nom. sg. n., 11r.11
paricafi](*dav)[e] gdv. nom. sg. n., 11r.11

paricaa, parityaga, pariccaga, m., “giving up, letting
go, relinquishment”.
(*pa)ricaae dat. sg., 111.08
paricaea dat. sg., 11r.11
paricaade abl. sg., 11v.10
paricae uncertain, 11v.16
paricae uncertain, 11v.17

~ = G

pariYiia (pariyan~) = pari Vjia,
thoroughly /fully”.
[parifia] ? = pariiia(*e) (?) abs. (?), 41.16.1
(*pa)[ri]yaneo gdv. nom. sg. n., 11v.29
pariyaneo gdv. nom. sg. n., 11v.29

understand

parifia, parijiia, pariiifia, f., “thorough/full under-
standing”.
parifia-prahana 11r.06
parifia-prahana-karmo 11v.28
[parifia]-pridi 11v.01
parifia-suhe 111.16
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pari-ni Yvah = pari-nih Yvah, “enter into nirvana, go
to cessation, be finally released from rebirth”.
paranirvah[ido] pp. nom. sg. m., cf. text notes,
4r.20.2

pari 1 bhas = pari Vbhas, “admonish; revile,
rebuke”.
paribhatha pp. nom. pl. m./n. (?), 4v.11.1
paribhasidave gdv. nom. sg. n. (?), 4r.24.2
paribhalsi]da[v](*e) gdv. nom. pl. m./n. (?),
4v.09.1
[pa]ribhasidave gdv. nom. pl. m./n. (?), 4v.09.2
paribhasidave gdv. nom. pl. m./n. (?), 4v.10.1
su-paribhasidavo gdv. nom. pl. m./n. (?), 4r.23.2

paribhasa, paribhasa (f.), also °a (m.), paribhasa (m.),
“admonition”,
paribhasehi instr. pl., 4r.23.2

pari Vbhuj = pari Ybhuj, “enjoy [sensual pleasures]”.
aparibhutena pp. neg. instr. sg. n., 11r.37
aparibhuft]asa pp. neg. gen. sg. n., 11r.30
paribhuft]asa pp. instr. sg. n., 111.30
parubhutena = parie pp. instr. sg. n., 11r.37
paribhujidave gdv. nom. pl. m./n. (?), caus. (?),
4v.03.1
cf. aparibhujitvea

parimana, parimana, parimana, n., “measure’.
parimana-sacea-agarena 11v.19

parvayida, pravrajita, pabbajita, m., “one who has
gone forth, a mendicant”.
parvayidehi instr. pl., 111.29

palala, palala, palala, mn., “[stalk of] straw”.
pala[le] nom. sg., 11r.51

paliosa, BHS paligodha, paligedha, m., “desire,
greed”.
[pa]lfiJos[e] nom. sg., 41.08.2

pava, papa, papa, n., “evil [deed]”.
pavena instr. sg., 41.05.2

Vpas =V pas, “see”.
pasita abs., 111.26

piala, BHS peyalam, peyyalam, ind., “etc., in short;
(in combination with iva:) once more”.
piala 11r.15
[pialjo 4v.12.2
ifva] pialo 11v.26
(*iva pi)[a]l(*o) 11v.27

picara, pratyarham, ind., “according to merit”.
yasa-bhuda-picara 4v.01.2

picu (?), pretya (?), pecca (?), ind., “lit. ‘after having
gone past’, i.e. having died, after death” (?).
picu 11v.16

Vpis = ¥ pis, “crush”.
pisita abs., 111.32

Ypuj (puy~) = ¥piij, “worship, honor”.
puyamana pres. part. pass. nom. sg. m. (caus.),
4r.21.2

pufia, punya, pufifia, n., “merit”.
puiia acc. sg., 11v.16
puiia-ksae 41.05.2
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purve, pirve, pubbe, adv., loc. sg. n., “previous,
before”.
« purv[e] » 4r.28.1
« purve » 4r.28.1
purve 111.25

praYod = BHS *pra v chod, “throw away, reject”.
[prajodidave gdv. nom. sg. n. (?), 41.16.2
praodidave gdv. nom. sg. n., 41.17.2
praodidave gdv. nom. sg. n. (?), 4r.19.1
[praodidave] gdv. nom. sg. n., 41.19.2

pracupana, pratyutpanna, paccuppanna, 1.,
“presence (lit. ‘what has come up’)”.
pracu[palnae = pracupane nom. sg., 4r.24.1
pracupane nom. sg., 4v.02.2
adida-analgada-p](¥r)[ac](*u)[palne[hi] instr. pl.,
11r.36
adida-anagada-pracupanehi instr. pl., 11r.38

-pracea, -pratyaya, -paccaya, mnf., “having ... as
condition, being based upon, dependent on ...”.
« budha-pracea ) nom. pl., 4r.05.1
budha-prac(*e)a nom. pl., 4r.11.2

prajahana, prajahana, pajahana, n., “abandoning”.
prajahalna-prij(¥di) 11v.01

prafia, prajiia, paiiiia, f., “[discriminating] insight”.
praca-[paraJmi[do] 41.19.2
prana-paramida 41.16.1
[praliia [/ 4r.15.1

prati Vlabh (padilabh~) = prati Ylabh, “obtain”.
padiladha pp. nom. sg. f., 4r.16.1

pratilabha, pratilabha, patilabha, m., “obtainment”.
padilabhe nom. pl., 11v.20

prati Vtha (paditifh~) = prati vstha, “establish one-
self; (caus.) establish, introduce into, make attain

pladititha], pratitistha, patitittha, 2nd sg. impv.,
4v.12.1

praitha[vamana] pres. part. pass. caus. nom. pl.
m., 4r.22.1

pradigara, pratikara, patikara, m., “remedy, counter-
action”.
(*pra)digara-suhasa 11v.12
pradigara-suhe 111.23
plrialdi]ga[ra-suhe] 111.24

pradibhava, pratibhavam, adv., “for this and all
future births” (?).
pradibh[ava] 11v.16

pranida, pranita (1), panita (?), “superior” (?), cf. text
notes.
pranide (*?ka)rae 41.23.2

pramuha, pramukha, pamukha, mnf., “headed by ...,
first™.
[eda]-pramuhe nom. sg. n., 111.46
pramuha adv. (?), uncertain, 11r.32
[kama]-pra[muha]-asapuru[salna 4v.04.1
budha-pramuha-sapurusana 4v.04.2

pralabh = pra Vlabh, “seize, take hold of”.
[prajlaldhe] pp. sg. (), gender and case uncer-
tain, 4r.16.2
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=

pra Y ha (prajaha~) = pra Y ha, “abandon”.
prajahati 3rd sg. pres., 41.15.2
prajahalll = prajaha(*di) or prajaha(*dava)=
prajahi(*dava) (7), 11v.29
prajahita abs. (or 2nd pl. impv. ?), 11v.29
pajahidava gdv. nom. sg. n., 11v.29
prahadava gdv. nom. sg. n., 11v.29

prahana, BHS prahana, pahana, n., “abandoning”.
avara[milna-dosa-prahana nom. (?) sg., 11v.10
pariiia-prahana nom. sg., 11r.06
parifia-prahana-karmo 11v.28
prasana-ka[rmo] 11r.21

pridi, priti, piti, f., “joy”.
[parifia]-pridi nom. sg., 11v.01
prajaha[na-priJ(*di) nom. sg., 11v.01
pridi nom. sg., 11r.27
pridi nom. sg., 111.29
pridi nom. sg., 11r.30
pridi nom. sg., 11v.02
pridi nom. sg., 11v.02
pridi nom. sg., 11v.02
pridi nom. sg., 11v.03
pridi nom. sg., 11v.03
pridi nom. sg., 11v.03
pridi nom. sg., 11v.03
pridi nom. sg., 11v.04
pridi nom. sg., 11v.04
pridi nom. sg., 11v.06
pridi nom. sg., 11v.07
(*pridi) nom. sg., 11v.09
pridi nom. sg., 11v.09
pridi nom. sg., 11v.30
pridi acc. sg., 111.28
visadi pridi nom. pl., 4r.03.1
visadi pridi nom. pl., 41.09.2
pridi-suha 11v.02
pridi-su[he] 11v.01
[pridi-sulhe 11v.07
pridi-suhe 11v.11

pruvagama, pirva(m)gama, pubbamgama, mnf.,
“preceded by’
« ? ? [ma-Jp[u]rvagama » nom. pl. m. (?), 4r.05.1

badhana, bandhana, bandhana, n., “fetters”.
badhanana gen. pl., 4r.25.2
samsa[ral{[ra]}-badhanana gen. pl., 4v.04.2

bahira, bahira, bahira, mnf., “outward, outer”.
ajatva-bahira nom. pl. n., 11v.13
(*ba)hi[ra] nom. pl. n., 11v.26
bahira nom. pl. n., 11v.26
(*bahira) nom. pl. n., 11v.27
bahira-aidana 11v.24

bahu, bahu, bahu, mnf., “many”.
+ [ho] = (*ba)[ho] adv. (?), 11r.01
[ba](*hu) adv. (?), 11r.03
[ba]hu adv. (?), 11r.10
bahu-jana-sasarana-dukha 111.23

bia, bija, bija, n., “seed, primary cause’.
dukha-bie acc. sg., 11v.22
dukha-bio acc. sg., 11v.21
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budha, buddha, buddha, m., “awakened [one],
‘the Buddha’”.
budhesa = budhasa gen. sg., 11r.29
« budhana Y gen. pl., 4r.25.1
[b](*u)[dha]-dharm[a]-sagh[o] 41.21.1
« budha-pracea ) 41.05.1
budha-prac(¥e)a 4r.11.2
budha-pramuha-sapurusana 4v.04.2

bosa, bodha, bodha, m., “awakening, knowing, under-
standing”.
t[rli-bosale] dat. sg., 4r.15.1
bosa cpd. or loc. sg. (= bose), 41.22.1

bosi, bodhi, bodhi, {., “awakening”.
bosi acc. sg., 11r.15

bosimada, bodhimanda, bodhimanda, mn., “seat of
awakening”.
bosimada = bosimade (?7) nom. sg. m./n. (?7), 4r.18.2
bosimad[e] nom. sg. m./n. (?7), 4r.18.1
bosimadami loc. sg. m./n. (?), 4r.17.1
bosimadami loc. sg. m./n. (?), 4r.17.2
mosimada-nisana 4r.18.1

bosisatva, bodhisattva, bodhisatta, m., “bodhisattva
[aspirant to awakening on the path to buddhahood]”.
bosisatva nom. pl., 4r.17.1

bhava, bhava, bhava, m., “[continuous] state”.
bhave nom. sg. (), 11r.24

bhavana, bhavana, bhavana, f., “cultivation”.
marga-bhavane nom. sg., 4r.02.1
(*ma)r[ga]-(*bhavane) nom. sg., 41.08.2

bhio, bhityah, bhiyyo, ind., “more”.
bhi = bhio 111.37
bhiu 11r.38
bhio 111.36

Vbhiks = Vbhiks, “beg”.
bhiksise 1st sg. fut. atmanepada, 4r.19.1

Vbhu = Vbhii, “be, (caus.) become”.
hode 3rd sg. pres., 11v.04
[ho]de 3rd sg. pres., 11v.08
[ho]de 3rd sg. pres., 11v.09
[bhavi]{[da]}ea 3rd sg. opt., 11r.14
bhavea 3rd sg. opt., 111.50
bhavea 3rd sg. opt., 11v.25
bhavea 3rd sg. opt., 11v.26
bhavea 3rd sg. opt., 11v.27
bhod[u] 3rd sg. impv., 11v.07
bhodu 3rd sg. impv., 11v.08
bhodu 3rd sg. impv., 11v.08
bhavisadi 3rd sg. fut., 11v.24
haksati 3rd sg. fut., 4r.02.1
haksati 3rd sg. fut., 41.08.2
haksati 3rd sg. fut., 4r.20.1
haksadi 3rd sg. fut., 4r.02.1
haksadi 3rd sg. fut., 4r.03.1
haksald]i 3rd sg. fut., 4r.05.2
[haksadi] 3rd sg. fut., 4r.07.2
(*haksadi) 3rd sg. fut., 4r.09.1
haksald]i 3rd sg. fut., 4r.09.2
ha(*ksa)[di] 3rd sg. fut., 4r.12.1
halksadi] 3rd sg. fut., 41.20.1
haksaldi] 3rd sg. fut., 4r.20.2
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haksadi 3rd sg. fut., 4r.20.2
[ha](¥ksa)[di] 3rd sg. fut., 41.22.1
haksadi 3rd sg. fut., 4r.22.2

haksadi 3rd sg. fut., 4r.22.2

haksadi 3rd sg. fut., 4v.10.2

alks]ati 3rd pl. fut., 4v.11.1

haksati 3rd pl. fut., 4r.03.1

haksati 3rd pl. fut., 4r.03.1

haksati 3rd pl. fut., 4r.03.2

(*haksa)[ti] 3rd pl. fut., 41.03.2

haksati 3rd pl. fut., 4r.03.2

haksati 3rd pl. fut., 4r.04.1

haksati 3rd pl. fut., 4r.04.1

(*haksa)ti 3rd pl. fut., 4r.04.2

haksati 3rd pl. fut., 4r.04.2

haksati 3rd pl. fut., 4r.04.2

haksati 3rd pl. fut., 4r.04.2

« haksati ) 3rd pl. fut., 4r.05.1

« (*haksati) » 3rd pl. fut., 4r.05.1
[ha]ksati 3rd pl. fut., 4r.05.1

(*haksati) 3rd pl. fut., 4r.05.1
(*ha)[ksa]ti 3rd pl. (?) fut., 41.05.2
haksati 3rd pl. fut., 4r.10.1

haksati 3rd pl. fut., 4r.10.1

haksati 3rd pl. fut., 4r.10.1

(*haksati) 3rd pl. fut., 4r.10.1

haksati 3rd pl. fut., 4r.10.2

haksati 3rd pl. fut., 4r.10.2

haksati 3rd pl. fut., 4r.11.1

haksati 3rd pl. fut., 4r.11.1

haksafti] 3rd pl. fut., 4r.11.1

haksati 3rd pl. fut., 4r.11.2

haksati 3rd pl. fut., 4r.11.2

[haksati] 3rd pl. fut., 4r.11.2

haksati 3rd pl. fut., 4r.12.1

haksati 3rd pl. fut., 4r.12.1

haksati 3rd pl. fut., 4r.12.2

haksati 3rd pl. fut., 11r.06

haksa[d]i 3rd pl. fut., 11r.06

hoita, abs. caus. (?) 4r.19.1

[bhavid]. [d]. pp. caus. (?), 41.06.2
bhavidave gdv. nom. sg. n., 11v.08
hoidava gdv. nom. sg. n. caus. (?), 11r.37
hoidava gdv. nom. sg. n. caus. (?), 11r.38
hoidave gdv. nom. sg. n. caus. (?), 11r.36
hoidave gdv. nom. sg. n. caus. (?), 111.37
hoidave gdv. nom. sg. n. caus. (?), 11r.39
hoidave gdv. nom. sg. n. caus. (?), 11r.39
hfo]idave gdv. nom. sg. f. caus. (?), 11v.02
hoidave gdv. nom. sg. f. caus. (?), 11v.02
hoidave gdv. nom. sg. f. caus. (?), 11v.02

bhuda, bhita, bhiita, mnf., “true, real”.

bhuda-iianena 11v.17

bhuyo, bhityah, bhiyyo, adv., “more, again”.

bhuyo 4v.11.1

bhesaje 11v.14
bhesaje-suh[e] 11v.13

bhoyi, bhogin, bhogin, m., “enjoying [sensual

pleasures]”.
kama-bhoyi nom. sg., 11r.22

LT}

bhesaja, bhaisajya, bhesajja, n., “medicine, remedy”’.
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ma-, “1, we”.
ahu nom. sg., 11r.12
me (encl.) instr. sg., 41.17.2
maha = mahi dat. (used as instr.) sg. 41.15.2
mahi dat. (used as instr.) sg., 4r.17.1
mama gen. sg., 4r.12.1
ma[ma] gen. sg., 11r.11
mame gen. sg., 11v.07
mame gen. sg., 11v.07
mame gen. sg., 11v.08
mame gen. sg., 11v.09
me (encl.) gen. sg., 4r.22.1
meme gen. sg., 11v.08
mio, P mayam = vayam, nom. pl., 11r.12
amahu gen. pl., 11r.37
amaho gen. pl., 11r.36

maja, madhya, majjha, n., “(the) middle”.
« maja » = maje (?) loc. (?) sg., 4r.28.2
[maja] = maje (?) loc. (?) sg., 111.25
maja = maje (7) loc. (?) sg., 11r.25
« maje Y loc. sg., 41.05.1
« maje » loc. sg., 4r.25.1
« mal[j](*e) Y loc. sg., 4r.25.1
« maje » loc. sg., 41.28.1
« [ma](*je) » loc. sg., 4r.28.1
« maj(*e) » loc. sg., 4v.04.1
[maje] loc. sg., 111.07

matra, matra (mnf.) / matra (f.), matta (mnf.) / matta
(f.), “mnf. measuring, consisting of; f. measure,
quantity”.
matra nom. sg., 41.28.2
matro nom. sg., 4v.02.2
matra nom./acc. (?) sg., 4v.09.2
matra nom./acc. (?) sg., 4v.11.2
« matra Y abl. (?) sg., 4v.10.2
[ma]tra-sahoro 4v.12.2

marga, marga, magga, m., “path”.
marga-bhavane 4r.02.1
(*ma)r[ga-bha](*vane) 41.08.2
marga-[suhelna 11r.02

— e =

maha-Sie (1), maha-$ri (?), maha-sirt (), f., “great
fortune”.
mah[a-$](¥*ie) nom. sg., 11r.15
maha-sie nom. sg., 11r.16
maha-[s]ie nom. sg., 11r.21

middha, middha, middha, 1., “[mental] sleepiness,
drowsiness”.
mi(*dhana) gen. pl., 4r.26.2
midhana gen. pl., 4v.06.1

misa, misra, missa, mnf., “mixed, together”.
miso adv., acc. sg. n., 4v.01.2
« miso » adv., acc. sg. n., 4r.23.2

Ymuc = Ymuc, “release, liberate”.
mucami 1st sg. pres., 11r.36

muda (?), midha (?), milha (?), mnf., “perplexed,
bewildered, foolish” (7).
[/l mudeasa 111.27

moksa, moksa, mokkha, m., “release, liberation”.
moksa nom. sg., 111.36
mo[ks]e nom. sg., 11v.15
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mokso acc. sg., 111.35
moksade abl. sg., 11r.34
moksa nom. pl., 4r.03.2
moksana gen. pl., 4r.25.2
moksana gen. pl., 4v.05.1
moksa-sapati 4r.14.2
moksa-suha 4r.12.1
moksa-suhe 111.18

moyea (7), uncertain, cf. text notes.
moyea 4v.04.1

ya-, “which”.
ya (?) nom. sg. m. (?), 11r.22
[ye] (7) nom. sg. m. (?), 11r.23
yo nom. sg. m./n. (?), 4r.23.1
yo nom. sg. m./n. (?), 4r.23.2
ya nom. sg. m./n. (), 11v.14
ya nom. sg. n., 4r.12.1
yo acc. sg. n., 4r.17.1
va acc. sg. f. (treated as m./n.), 11r.17
yo acc. sg. f. (treated as m./n.), 11r.40
yena instr. sg. m./n. (), 11v.23
[ya] uncertain, maybe = ca, 111.32

yana (7), yana (), yana (?), n. (?), “vehicle (?)”.
[ya]na nom. sg., 11r.31

yatra, yatra, yatra, ind., “where”.
ya[tr]a 11r.17
yatra 111.41
yatra 111.50

yadi, yadi, yadi, ind., “if”.

yati 11r.27

yadi 11v.03

yadi 11v.14

yadi 11v.14

yadi 11v.15

ya[hi] 11v.07

[yalhi 11v.13

yidi = yadi 11v.06

yava, yava, yava, m., “‘corn, barley”, cf. text notes.
yava[s]a gen. sg., 111.51

yava, yavat, yava, ind., “as far as, up to”.
yava 4r.23.1
yava 4v.01.1
yava 11r.15
yavi 111.34

yavade, BHS yavata, yavata, ind., “as long as”.
ya[va]de 11r.06

yasa-bhuda, yatha-bhita, yatha-bhita, mnf., “lit. ‘as
it is’, according to the truth”.
[yasa-bhude]hi instr. pl. m., 4r.24.1
yasa-bhudehi instr. pl. m., 4v.02.1
ya(*sa)-bhudehi instr. pl. m. (?), 4r.23.2
yasa-bhuda-anusas[ena] 41.28.2
yasa-bhuda-picara 4v.01.2

ruva, ripa, ripa, n., ‘“form”.
ruvaruva nom. (loc.?) sg. n., 11v.28
ruve nom. (loc.?) sg. n., 11r.21
ruve nom. (loc.?) sg. n., 11v.28
ruve nom. (loc.?) sg. n., 11v.28
ruve nom. (loc.?) sg. n., 11v.30
ruva-dhadu 11v.14

Index

roa, roga, roga, m., “illness, disease”.
[gro] nom. sg., 11v.13
roa-sagharya 11v.22

Ylabh = Vlabh, “obtain”.
la[bhadi] 3rd sg. pres. pass., 41.18.1
labhadi 3rd sg. pres. pass., 111.36
labhadi 3rd sg. pres. pass., 11r.40
labhadi 3rd sg. pres. pass., 11r.41
lavheti 3rd pl. pres., 41.17.1
ladhe pp. nom. sg. n., 41.17.2

labha, labha, labha, m., “obtainment, gain”.
lavha nom. sg., 4r.17.2
labhena instr. sg., 111.36

lahuthana, laghiitthana, lahutthana, n., “physical
alertness, vigorousness’.
lah(*ufhanana) gen. pl., 41.26.2
lahuthanana gen. pl., 4v.06.2

loia, laukika, lokika, mnf., “mundane, relating to this
world”.
« loi[e[na Y instr. sg. n., 11v.15

loutara, lokottara, lokuttara, mnf., “supramundane,
superworldly”.
loutarena instr. sg. n., 11v.17

loga, loka, loka, m., “[this] world”.
[lo]gado abl. sg., 41.21.1

logadhadu, lokadhatu, lokadhatu, f. (m.), “world-
system”.
gaga-naldi-va]lia-[sama-lo]Jadhadu nom. pl.,
4r.13.2
gaga-nadi-valia-sama-I[o]ga(*dhadu) nom. pl.,
4r.12.2
[gaga-naldi-valia-sama-loadhadu-(*d)[u](*ha)
4r.13.1
[gaga]-(*nadi)-[valia-sama]-loadhadu-s[u]ha
4r.14.1

va, va, va, ind., “or”.
asa va 11r.21, asa va 11v.28,
[va] 111.19, va 11v.03, va 11v.06, (*va) 11v.09,
va 11v.09, va 11v.14, va 11v.14, va 11v.15,

Yva (var~) = Yvr, “(1) restrain; (2) choose (for one’s
self)”, cf. text notes.
varedi 3rd sg. pres. caus., 4r.13.2
varedi 3rd sg. pres. caus., 4r1.14.1

Yvac (vuc~) = Vvac, “‘say, speak, explain; (caus.)
declare”.
vacadi = vucadi (?) 3rd sg. pres. act. or pass. (?),
11r.12
vucadi 3rd sg. pres. pass., 41.18.1
vucadi 3rd sg. pres. pass., 11r.01
[vujcadi 3rd sg. pres. pass., 11r.49
[vI(*u)c[a]di 3rd sg. pres. pass., 11v.23
vucadi 3rd sg. pres. pass., 11v.28
vaisa[di] 3rd sg. fut. caus. (?), 41.06.2
(*va)[i]sadi 3rd sg. fut. caus. (?), 41.08.1
vaisadi 3rd sg. fut. caus. (?), 41.08.2
vu[t]o pp. nom. sg. m., 11r.51
[vata]ve gdv. nom. pl. n. (?), 4r.24.2
[vata]ve gdv. nom. pl. n. (?), 4v.04.1
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Yvarj = Yvrj, “(caus.) avoid”.
varjita abs., 111.05
varjlaJmana pres. part. pass. caus. nom. sg. n.,
4r.21.1
varjamana pres. part. pass. caus. nom. sg. 1.,
11r.04
varjida pp. caus. nom. pl. m./n. (?), 4v.11.1
varjidavo gdv. caus. nom. sg. m./n./f. (?), 4r.16.2
varjidava gdv. caus. nom. pl. m./n. (?), 4r.24.1
« [varjidave]  gdv. caus. nom. pl. m./n. (?), 4v.09.2

vayaa (?), vyayaka (1), *vayaka (?), mnf. (?), “making
payments — consumer” (?).
[va]yaena instr. sg. m. (?), 11r.38

vada, vada, vada, m., “speech, talk; (here:) state-
ment”,
vado nom. sg., 41.05.2

vana, punar, pana, ind., “then, again”.
vana 4r.19.1
vana 11r.05
[vaJna 11r.11
vana 11r.12

vi, api, pi, ind., “even”.
vi 41.24.1

vifiati, vijiiapti, vififiatti, f., “perception, cognition”.
viiiati-dukha-vidimisa-s{uJhe 111.40

vitrea, form uncertain, “go through” (?), cf. text notes.

(*vitre)[a] 4r.13.1
vitrea 4r.14.1

Vvid wij~) = Yvid, “know”.
vijadi 3rd sg. pres. pass., 11r.48
vijadi 3rd sg. pres. pass., 111.50
vijadi 3rd sg. pres. pass., 11v.11
vijadi 3rd sg. pres. pass., 11v.25

vidimisa, vyatimisra, vitimissa, mnf., “mixed with,
intermingled with, tainted by”’.
atva-his[a]-para-hisa-sarva-satva-hisa-vidimisa-
suhe 11r.45
(*ava)rimana-gu[na-vidiJmisa 11r.20
avarimana-{dukha]-vidimisa-suhe 111.46
kaya-dukha-cita-dukha-vidimisa-suhfe] 11r.42
cita-dukha-vidimisa-suhe 11r.42
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
duJkha-vidimisa-suhe 11r.45
cedasia-dukha-vidimisa-suhe 111.43
[du]kha-vidimis{a-s]u(*he) 111.40
dukha-vidimisa-suhe 111.41
durgadi-dukha-vidimisa-suhe 111.43
« nisamartha-vidimisa-suhe ) 111.46
vifiati-dukha-vidimisa-s{ujhe 11r.40
[vidimisa-suhe] 111.42
Sida-usa-dha[r]ana-dukha-vidimisa-suhe 11r.44
[samsa]ra-uava[t]i-[ni]rvana-[nasa-dukha-
vidiJmisa-suhe 11r.43
sarva-kaya-dukha-vidimisa-suhe 111.42
hina-kaya-avaramina-guna-vidimisa 11r.46
M [.o]-vidimisa-suhe 111.41

viraga, viraga, viraga, m., “indifference to worldly
objects, dispassion”.
(*viraga-anusa)[s](*¥e) 4r.02.2
vira[g]a-anuSase 41.09.2
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vi Vraj = vi Vraiij, “free oneself of passion; (pp.)
dispassioned, detached”.
(*viratasa) pp. gen. sg. m., 4r.02.2
viratasa pp. gen. sg. m., 4r.09.2

vivaryaa, viparydya, vipariydya, m., “‘opposite”.
vivaryaena instr. sg., 41.28.2

vivega, viveka, viveka, m., “detachment, solitude,
seclusion”.
vivega-gadasa 11r.31
vivega-gadasa 11r.31
vivega-vera[gr]a-suhe 111.46
[vi](*ve)[ga]-suami 111.48
vivega-suhami 11r.47
vi[ve]ga-suhe 111.18

visadi, vimsati, visati, “twenty”.
visadi Soa nom. pl. m., 41.03.1
visadi Soa nom. pl. m., 4r.10.1
visadi pridi nom. pl. f., 4r.03.1
visadi pridi nom. pl. f., 4r.09.2

vi Vsaj = vi ¥sa(#)j, “adhere to, hang to”.
visajajita abs. (intens.?), 11v.08

vi Yha (viha#i~) = vi Yhan, “suffer (in vain)”.
vihaiiadi 3rd sg. pres. pass., 11v.12
vihaiiadi 3rd sg. pres. pass., 11v.12
vihaiiadi 3rd sg. pres. pass., 11v.13

ve, vai, vai, ind., “indeed”, cf. na ciri [v]e.
[v]e 4r.22.1

vela, vela, vela, f., “(point of) time”.
vela adv., 11r.17, vela adv., 11r.40, vela adv., 11r.40

veragra, vairaga (n.) or viraga (m.), viraga (m.),
“absence of desire / passion, dispassionateness”.
vivega-vera[grja-suhe 11r.46
vera[gra]-suhami 11147
veragra-suhami 111.48

Yvrud (?) =vrt, “be performed”, cf. text notes.
[vr]ud[e] pp. nom. sg. m., 41.16.1

V$as = Vsams, “praise, commend”.
Sasidava gdv. nom. pl. m./n. (?), 4v.02.1

Saki, Sakya (Vedic Sakyat), sakka, ind., “it is possible”.
[saki] 4r.13.1
[Saki] 4r.13.1
Sa[ki] 4r.13.2
Sa[ki] 4r.14.1

Sali, sali, sali, m., “grain”.
Sali nom. sg., 11r.51
Sali nom. sg., 11r.51

Sitha, Sista, sittha, n., “the rest, the remaining”.
Sitha nom. sg. n., 11r.27

Sida, $tta, sita, mnf., “cold”.
Sida-usa-dha[r]ana-dukha-vidimisa-suhe 11r.44

Sila, §tla, sila, n., “ethics, morality”.
[sile] nom. sg., 11r.49

Sufia, Sinya, sufifia, mnf., “void”.
Suiife] nom. sg. n., 4r.18.1
Suiia nom. pl. m., 4r.18.2
Suiiagarena 11v.18
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Suha, Subha, subha, mnf., “pleasant”.
Suhe nom. sg. n., 111.18

Suha, Subha, subha, n., “beautiful [condition]”.
Suha nom. pl., 4r.04.1
Suha nom. pl., 4r.11.1
Suhana gen. pl., 41.26.1
Suhana gen. pl., 4v.05.2

Sesa, Sesa, sesa, mn., “remainder, remaining”.
Sesae dat./loc. (?) sg. 41.28.2

Soa, Soka, soka, m., “sorrow”’.
visadi Soa nom. pl., 4r.03.1
visadi Soa nom. pl., 4r.10.1

Spadima, smrtimant, satimant, mnf., “mindful”.
[Spadi]mo pres. part., nom. sg. m. (?), 4v.03.1

Spabhavasa, svabhavata, sabhavata, f., “‘state of
inherent existence, intrinsic nature”.
Spabhavasa nom. pl., 4v.11.1

Sprisana, sparsana, BHS sprsana, phusana, n.,
“touch, contact”.
[SprliSanana gen. pl., 41.27.2
[SpriJSanana gen. pl., 4v.07.2

Sriya, Sriya (7) = §ri, = sirt (), f., “prosperity, wealth,
power, riches”.
palm]dild]a-[sri]yana gen. pl., 111.19
[sriyana] gen. pl., 111.19

sa, sas, cha, “six”.
[eka-du-tra]-cadura-pa[mca]-sa nom./acc. (?) pl.
m. (?), 4v.01.1
eka-du-tra-cadure-pamca-saha instr. pl. m. (7),
4r.23.1
sahi instr. pl., 11r.02

sada, S(r)anta / sata (7), sata (7), mnf., “pleased,
satisfied, content”, cf. text notes.
sade nom. sg., 111.36
sade nom. sg., 111.37
sade nom. sg., 111.37
sa[d](*e) nom. sg., 11r.37
sade nom. sg., 11r.39
sade nom. sg., 111.39
« sade » nom. sg., 11v.17
sado nom. sg., 11v.16
[s]aldo] nom. (?) sg., 111.12
sadasa gen. sg., 4v.12.1

sadima, *$§(r)antimant (?), *satimant (?), mnf.,
“possessing contentment / satisfaction”.
sadimena instr. sg. m. (7), 11r.11
sadimena instr. sg. m. (?), 11r.12

4=4

sasadaa (1), = §asvata (), = sassata (1), mnf.,
“permanent, constant”, cf. text notes.
sasadaena instr. sg. n. (7), 4v.02.2
sa[saldae dat. sg. f. (?), 11r.11

samsara, samsdra, samsara, m., “cycle of existence,
transmigration”.
sasamra acc. sg., 11r.15
[samsa]ra-uaval[t]i-[ni]rvana-[nasa-dukha-
vidiJmisa-suhe 111.43
samsa[ral{[ra]}-badhanana 4v.04.2

sa[ks]i, uncertain (= saksin or samksipta), 11r.12

Index

saksitena, BHS samksiptena, ~samkhepato, adv.,
instr. sg., “in brief, in short, in summary”’.
? 4+ ?na ? = [sa](*ksi)[t](*e)na 11r.10
saksitena 4r.12.1
saksite[na] 4v.08.1
[saksiJtena 111.20
saksitena 111.30
saksitena 11r.34

sakhada, samkhyata, samkhata, mnf., “enumerated”
.
sakhada-asakhadasa gen. sg. n., 11r.09

sagania, samganika, saganika, f., “with company”.
sagania nom. sg., 11r.31

sagha, samgha, sanigha, m., “Sangha, community of
monks”.
[b](*u)[dha]-dharm[a]-sagh[o] nom. sg., 41.21.1

sagharya, *sangharya = samharya, ~ sangharana
= samharana (or *samskarya, ~ samkhara, n. ?7),
“accumulation”.
dukha-sagha[rye] nom. sg., 11v.23
gald]a-[sagha]rya acc. sg., 11v.22
dukha-sa{rjgharya acc. sg., 11v.22
roa-sagharya acc. sg., 11v.22
(*sa)[ghalrya acc. sg., 11v.23
sagharyade abl. sg., 11v.25
[sa](*gharyade) abl. sg., 11v.26
(*sagharyade) abl. sg., 11v.27

sacea, satyaka = satya (?), sacca (?), “truth”.
parimana-sacea-agarena 11v.19

sata, sapta, satta, “‘seven’.
sata nom./acc. (?) pl., 4v.01.1
sata nom./acc. (?) pl., 4v.09.2
sata nom./acc. (?) pl., 4v.11.2
satahi instr. pl., 4r.23.1
satahi instr. pl., 4v.08.2
satahi instr. pl., 4v.10.2

satida (?), saptita (?), sattita (?), f., “sevenness (?).
sati[dehi] instr. pl., 4v.12.1

satva, sattva, satta, m., “‘living being”.
satva nom. pl., 4r.21.2
sarva-satvehi instr. pl., 11r.22
satvan[a] gen. pl., 4r.21.2
atva-his[a]-para-hisa-sarva-satva-hisa-vidimisa-
suhe 11r.45
[satva]-hida-suhe 111.19
sarva-satvanamalsanima-suhe 11r.17
sarva-satva-hida 41.22.2
[sa](¥r)[va-satva] .i [ya] n. [s](*u)[h](¥e) 111.17

sadakalo, sadakalam, sadakalam, adv., “all the time,
always”.
[sa]dakalo acc. sg., 4v.12.1

sadrithia, samdrstika, sanditthika, mnf., “relating to
the present life”.
sadrithia nom. pl. n., 41.04.1
sad([r]ithia nom. pl. n. (or adv. (7)), 4r.10.2
[sadrithia] nom. pl. (?), uncertain, 4r.03.2
sadrithia adv. (?), 4v.08.1

sapati, sampatti, sampatti, f., “fortune”.
moksa-sapati nom. sg., 4r.14.2
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(*sa)r[va]-sapati nom. sg., 41.22.1
sarva-sapati nom. sg., 111.36

sapati acc. sg., 11r.35

[sarva-sapati] acc. sg., 11r.34
(*sapatie) gen. sg., 111.10
sarpa-sapatie = sarvae gen. sg., 11v.20
sarva-sapatie gen. sg., 11r.07
sarva-sapatie gen. sg., 111.08
[sa](*rva-sa)[pat]i[e] gen. sg., 11r.10
sarva-[sa]patie gen. sg., 11v.15
sapati nom. pl. (?), 4r.14.2
sarva-sapati nom. pl., 4r.12.1
sarva-sapati nom. pl., 4r.05.1
sva-sapatihi instr. pl., 4v.02.1
sapatina gen. pl., 4v.08.2

sapatina gen. pl., 11v.06

sapatina gen. pl., 11v.10

saparaia, samparayika, samparayika, mnf., “relating
to the future / to the next world”.
(*drithadhamiasa saparaiasa) gen. sg. n./f. (?),
11r.09
drithadhami{*a)-saparaia[sa] gen. sg. (7), gender
uncertain, 11v.15
saparaia nom. pl. m., 4r.03.2
saparaia adv. (7), 4v.08.1

sapurusa, satpurusa, sappurisa, m., “worthy / good /
wise man”.
« budhana Y sapurusana gen. pl., 4r.25.1
budha-pramuha-sapurusana gen. pl., 4v.04.2
« (*sapurusa)-[da]rsana ) 41.05.1
sapurusa-[d]arsana 4r.11.2

sama, sama, sama, mnf., “same”.
samo nom. sg. n. (?7), 4r.17.2
samo nom. sg. n. (?7), 4r.18.1
samo nom. sg. n. (?7), 4r.18.1
samo nom. sg. n. (?7), 4r.18.2
same nom. pl. m., 4r.18.2
same nom. pl. (?) m. (?), 4r.18.2

sayasavi, BHS sayyathapi, seyyathapi, ind., “just as if”.

saya[visa] = sayasavi 111.51

sarva, sarva, sabba, mnf., “all, every, each”.
sarve nom. sg. m., 4r.20.2
sarv[a] nom. sg. n., 11r.14
sarva nom. sg. n., 11r.14
sarve nom. sg. n., 4r.20.1
[sa]rve nom. sg. (?) n., 4r.14.2
sarv[e] nom. sg. n., 11r.14
sarva nom. sg. (?) f., 4r.14.2
sarv[a] acc. sg. f., 11r.13
atva-his[a]-para-hisa-sarva-satva-hisa-vidimisa-
suhe 11r.45
sarpa-sapatie = sarvae 11v.20
sarva-kaya-dukha-vidimisa-suhe 11r.42
(*sarva-droaca) 41.05.1
sarva-droaca 4r.12.1
sarva-droalcal 41.22.2
sarva-droac[a] 111.34
sarva-droacade 111.36
sarva-droacade 11v.15
(*sarva-droacasa) 11r.07
sarva-droacasa 11r.08
sarva-droacasa 11r.10
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[sarva]-droacasa 11v.20
sarva-sa /// 11v.16
[sa](¥r)[va-satva] 111.17
sarva-satvanamalsanima-suhe 11r.17
sarva-satva-hida 4r.22.2
sarva-satvehi 111.22
sarva-sapati 41.05.1
sarva-sapati 4r.12.1
(*sa)r[va]-sapati 4r.22.1
[sarva-sapati] 11r.34
sarva-sapati 111.36
sarva-sapatie 111.07
sarva-sapatie 111.08
[sa](*rva-sa)[pat]i[e] 111r.10
sarva-[sa]patie 11v.15
sarv[a]-siha 4r.12.2

sarvatra, sarvatra, sabbattha, ind., “everywhere, in
every case, always”.
« sarvatra ) 41.28.2
sarvatra-desehi 111.30

sarvatradea, sarvatrataye, sabbattataya, ind., “in
every way”’.
sarva[t]raldea] 11r.30

sarvarthae, sarvarthaye, sabbatthaya(m), adv., dat.
sg. mn., “in all matters”.
sa[rvalrthae 111.51

sasarana, sadharana, sadharana, mnf., “common”.
bahu-jana-sasarana-dukha 111.23

sahora, samhara | sambhara (?), samhara | sambhara
(7), m., “collection” (?).
idara-sahoro nom. sg., 4v.12.2
[ma]tra-sahoro nom. sg., 4v.12.2

siha, sneha, sineha, m., “affection”.
sarv[a]-siha acc. sg., 41.12.2

sugada, sugata, sugata, m., “lit. ‘gone well’ [i.e. ‘gone
for good’], epithet of the Buddha, ‘the Sugata’”.
[s]u[gada]-[dha](*r)mo[sa]na-suhe 111.17

sugadi, sugati, sugati, ., “good birth / happy
existence”.
sufgadi] nom. pl., 4r.03.2
[s]u(*gadi) nom. pl., 4r.10.1
sugadina gen. pl., 4r.25.1
sugadina gen. pl., 4v.04.1

suthu, susthu, sutthu, ind., “aptly, fitly, duly, well”.
suthu 11r.05

sudina, svapna, BHS supina, supina, m(n)., “dream”.
sudinagarana = sudinagarena 11v.18
sudinoamo 4r.15.2
[su]di[noa]mo 4r.16.1

sudura, sudiira, sudira, mnf., “remote, distant”.
[su]du[ro] adv., acc. sg., 4r.24.1

sudesa, su-uddesa, su-uddesa, m., “‘good instruction”.
[su]desa-suhe 111.17

sudhu, etymology uncertain (maybe from P suddha),
ind., “only, solely”.
sudhu 11r.12
sudhu 111.35
sudhfu] 11v.11
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suladha, sulabdha, suladdha, mnf., “easy to obtain”.
su-ladh[a] pp. nom. sg. n., 4r.17.2

suveraa, suvairaga, suveraga, 1., “‘complete absence
of desire or passion”.
« suverao ) nom. sg., 11r.30

suha, sukha, sukha, n., “happy [condition], happiness,
bliss”.
(*a)[to]gada-suhe nom. sg., 11r.18
atogada-suhe nom. sg., 11r.18
atva-his[a]-para-hisa-sarva-satva-hisa-vidimisa-
suhe nom. sg., 11r.45
aparasina-suhe nom. sg., 11r.16
avarimana-[dukha]-vidimisa-suhe nom. sg., 11r.46
[a]viiiati-[s](*u)[he] nom. sg., 111.16
avhifia-as([r]ea-suh[e] nom. sg., 11r.18
asagania-[suhe] nom. sg., 111.18
[u]{F*a)nisa{sa}-suhe nom. sg., 111.24
osagra-suhfe] nom. sg., 11r.15
kaya-dukha-cita-dukha-vidimisa-suh[e] nom. sg.,
11r.42
kama-suhe nom. sg., 11r.46
kama-suhe nom. sg., 11r.47
kama-suhe nom. sg., 11r.48
kama-suhe nom. sg., 11r.50
kaya-suhe nom. sg., 111.05
kay[e]-suho nom. sg., 11v.07
cita-dukha-vidimisa-suhe nom. sg., 11r.42
cita-suhe nom. sg., 111.05
civara-ksayla]-kaya-ksaya-amo[yana-ksaya-
dulkha-vidimisa-suhe nom. sg., 11r.45
cedasia-dukha-vidimisa-suhe nom. sg., 111.43
[du]kha-vidimis[a-s]u(*he) nom. sg., 111.40
dukha-vidimisa-suhe nom. sg., 11r.41
durgadi-dukha-vidimisa-suhe nom. sg., 11r.43
« nisamartha-vidimisa-suhe ) nom. sg., 11r.46
parifia-suhe nom. sg., 11r.16
pradigara-suhe nom. sg., 111.23
plrialdi]ga[ra-suhe nom. sg., 111.24
pridi-suha nom. sg., 11v.02
pridi-su[he] nom. sg., 11v.01
[pridi-su]he nom. sg., 11v.07
pridi-suhe nom. sg., 11v.11
bhesaje-suh[e] nom. sg., 11v.13
moksa-suha nom. sg., 4r.12.1
moksa-suhe nom. sg., 11r.18
vifiati-dukha-vidimisa-s{uJhe nom. sg., 11r.40
vivega-vera[grja-suhe nom. sg., 11r.46
[vi](*ve)[ga]-suami nom. sg., 111.48
vi[ve]ga-suhe nom. sg., 11r.18
Sida-usa-dha[r]ana-dukha-vidimisa-suhe nom.
sg., 11r.44
[samsa]ra-uaval[t]i-[ni]rvana-[nasa-dukha-
vidiJmisa-suhe nom. sg., 111.43
[satva]-hida-suhe nom. sg., 111.19
sarva-kaya-dukha-vidimisa-suhe nom. sg., 11r.42
sarva-satvanamalsajnima-suhe nom. sg., 11r.17
sue nom. sg., 11v.09
[s]ul[gada]-[dha](*r)mo[saJna-suhe nom. sg., 111.17
[su]desa-suhe nom. sg., 11r.17
suhe nom. sg., 4r.20.2
[suhe] nom. sg., 111.16
[s](*u)[he] nom. sg., 11r.17
[s](*u)[h](*e) nom. sg., 111.17
suhe nom. sg., 11r.17
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suhe nom. sg., 11r.19

suhe nom. sg., 111.19

[su]he nom. sg., 11r.19

suhe (uncertain) nom. sg. (?), 11r.20
[s]uhe nom. sg., 11r.21

[su]he nom. sg., 11r.40

[suhe] nom. sg., 11r.42

suhe nom. sg., 11v.08

suho nom. sg., 11v.08

suho nom. sg., 11v.25

suho nom. sg., 11v.25

(*su)ho nom. sg., 11v.26

[suho] nom. sg., 11v.27
svalalsina-suhe nom. sg., 11r.16

// [.o]-vidimisa-suhe nom. sg., 111.41
[gaga]-{*nadi)-[valia-sama]-loadhadu-s[ujha
acc. sg. (7), 4r.14.1

marga-[suhejna instr. sg., 11r.02
suhena instr. sg., 11r.02

[suhade] abl. sg., 111.34
uanisa-suhasa gen. sg., 11v.12
(*pra)digara-suhasa gen. sg., 11v.12
vivega-suhami loc. sg., 111.47
vera[ga]-suhami loc. sg., 11r.47
veragra-suhami loc. sg., 11r.48
suha nom. pl., 4r.04.1

[suha] nom. pl., 4r.10.2

suha nom. pl., 11r.06

suhana gen. pl., 4r.25.2

suhana gen. pl., 4v.05.1

suhi, sukhin, sukhin, mnf., “possessing happiness”.
suhina gen. sg. m., 11r.24

sva-, sva-, sa-, ‘‘own”.
sva-dosehi 4r.24.1
sva-droacehi 41.24.1
sva-sapatihi 4v.02.1

svaasina, svadhina, sadhina, mnf., “dependent [only]
on oneself, independent”.
svala]sina-suhe 111.16

svaya-, svayam-, sayam-, mnf., “own”.
svaya-anusasehi 4v.02.1

Spaho, svayam, sayam, adv., “for oneself”.
Spahu 111.10
Spah[o] 11r.01
[Spaho] 111.03

hi, hi, hi, ind., “because, indeed, surely”.
hi 4r.28.2, hi 11r.35

hida, hita, hita, n., “welfare”.
atva-hida nom. sg., 4r.22.2
para-hida nom. sg., 4r.22.2
sarva-satva-hida nom. sg., 4r.22.2
[satva]-hida-suhe 111.19

hina, hina, hina, mnf., “low, poor, inferior, wretched”.
hina-kaya-avaramina-guna-vidimisa 11r.46

hisa, himsa, himsa, f., “harm”.
atva-his[a]-para-hisa-sarva-satva-hisa-vidimisa-
suhe 111.45

hurahu, ~ P hurahuram, adv., “from existence to
existence”.
hufralhu 04v.12.2
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ho, khalu, kho, ind., “indeed”.
ho 11r.05

hoda, hodha, “stolen (goods)”.
amidra-hode-aposanam iva 111.38

1, “[cipher ‘one’]”.
14r.12.2
«1y11v.17

2, “[cipher ‘two’]”.
24r.14.2

3, “[cipher ‘three’]”.
34r.17.1

4, “[cipher ‘four’]”.
4 4r.19.1
4 11v.30

5, “[cipher ‘five’]”.
4 14r.20.1

6, “[cipher ‘six’]”.
424r22.2
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Abstract

This dissertation contains an edition, translation and study of two unparalleled Bud-
dhist texts from ‘Greater Gandhara’ (eastern Afghanistan and northwestern Pakistan),
written in the Gandhart language and Kharostht script and dating from the first or
second century CE. They are reconstructed from several pieces of birch bark labeled
as fragments 4 and 11 of the Bajaur Collection, a group of 19 separate scrolls found
at the end of the 20™ century. The manuscripts under consideration document a form
of early or proto-Mahayana that developed against a background of scholasticism and
focused on the concept of emptiness [of all dharmas]. This is realized by analytical or
discriminating insight, commonly known as prajiiaparamita, and practised by non-
attachment to the sense-realm that will lead to all kinds of fortunes and finally to the
bliss of liberation. BC4 contains in addition a description of the path of a bodhisattva,
while BC11 deals extensively with the happiness experienced on that path. Chapter 1
gives an introduction to the Kharosthi manuscripts found to date, with special refer-
ence to the Bajaur Collection. Chapter 2 explains the reconstruction of the two scrolls.
Chapter 3 is a paleographic description of their handwriting. Chapters 4, 5 and 6 con-
tain a detailed discussion of the orthography, phonology and morphology of the texts.
Chapter 7 presents both texts in diplomatic transcription, reconstruction and translation
followed by detailed notes on individual words and phrases. Chapter 8 discusses the
content in general and interprets it in relation to the history of Buddhism in Gandhara
and the establishment of early Mahayana Buddhism. The dissertation concludes with a

complete word index to both scrolls.






Zusammenfassung

Die vorliegende Arbeit umfasst die Edition, Ubersetzung und Kommentierung zweier
buddhistischer Original-Manuskripte aus ‘Greater Gandhara’ (0stliches Afghanistan
und Nordwestpakistan), geschrieben im ca. 1./2. Jh. in der Sprache Gandhar1 und
der Schrift Kharostht auf Birkenrinde. Sie sind Teil einer Ende des 20. Jahrhunderts
gefundenen Sammlung von 19 Kharosthi-Handschriften, bekannt unter dem Namen
‘Bajaur Collection’, und wurden dort als Fragment 4 und 11 bezeichnet. Die auf
ihnen erhaltenen Texte belegen eine frithe oder prototypische Form des Mahayana-
Buddhismus, die einerseits deutliche Einfliisse des analytischen Abhidharma zeigt
und andererseits vor allem die Lehre der “Vollkommenheit der Erkenntnis (Weisheit)”
(prajiiaparamita) betont, welche die Leerheit aller Daseinslemente realisiert. In der
Praxis bedeutete dies vor allem ein geeignetes Mittel, um jegliche Anhaftung an die
sinnlich erfahrbare Welt zu tiberwinden. BC4 enthélt dariiber hinaus Hinweise auf
den Weg eines Bodhisattvas, der anderen Lebewesen mittels diesen Wissens zur Er-
leuchtung verhilft. BC11 konzentriert sich vor allem auf das Gliicksgefiihl, das einem
Praktizierenden auf diesem Weg zuteilwird. Kapitel 1 beginnt mit einer allgemeinen
Einfiihrung in die Materie und gibt einen Uberblick iiber das Korpus der bisher gefun-
denen Kharosthi-Manuskripte mit besonderem Augenmerk auf die Bajaur Collection.
Kapitel 2 schildert die physische Beschaffenheit und Rekonstruktion der Fragmente.
Kapitel 3 beschreibt die paldographischen Eigenheiten der Handschrift, wihrend sich
Kapitel 4, 5 und 6 mit den orthographischen, phonologischen und morphologischen
Besonderheiten der Texte befassen. Kapitel 7 préisentiert die diplomatische Transli-
teration sowie eine Rekonstruktion mitsamt Ergénzungen und einer nebenstehenden
Ubersetzung. Daran anschlieBend liefert eine ausfiihrlicher Textkommentar Erliute-
rungen zu einzelnen Worten und Passagen. Kapitel 8 schlieBlich diskutiert den Inhalt
im Ganzen und stellt ihn in Zusammenhang mit der Entwicklung des Buddhismus in
Gandhara wie auch des Mahayana. AbschlieBend findet sich ein vollstindiges Wort-

verzeichnis zu beiden Manuskripten.






