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The word oe in the Ayara 1.5.6/176, 1.6.5/196, 1.8.3/209-210, and 1.8.7/224, and in
the Suyagada 1.4.1.11/257, 1. 4.2.1/278, and [.14.21/600 is glossed with Skt ojas,
which, as required by the respective contexts, would then function as an adjective
describing a monk as “a strong person”. For oe, $ilanka gives the following
paraphrases : “ojah” eko’sesamalakalankankarahitah', “ojah™ eko ragadvesarahitah®* (for
Sllanka on oe in Ayara 1.8.3/209, see below §6), and, again, ragadvesarahitah® With
the gloss eka beside ojas, these paraphrases have retained somewhat of the
embarrassment caused by the word oe, which suggests that we, on our part, accept
the derivation from cjas only after our own independent and careful investigation. In
this connection, Alsdorf, who fellows the traditional interpretation, suggests that we
infer an adjective ojas from the comparative ojtyas and the superlative ojistha*.

One of the problems with this interpretation is that, in the texts, beside the so-called
adjective oe, also occurs a regular adjective oyamsi (ojasvin), namely in the Ayira
11.1.4.2/534 : se bhikkhii va (...} jaha vegatiyaim rivadim pasejja taha vi tdim evam
vadejja, tam jah@ — oyamst oyamst ti va teyamst teyamsi ti va ..., and in the Samavaya
(p. 471, lines 5 ff.) : jambuddive nam dive bharahe vase imise osappinie nava
dasaramarndala hottha, tam jaha — uttamapurisd majjhimapurisd pehanapurisa oyamst
teyamst vaccamsi jasarst chayamst kamud® ... .

The lemma ofy)a in the Agama Sabdakosa®, which refers to the adjective o(y)a,
contains, beside, a number of references to a noun ofy)a. One of these instances is
the Siityagada 11.3/732, where oa denotes the nourishing substance with which the
mother feeds the foetus while in her womb : te jivda matuoyam pitusukkam tam
tadubhayarn samsattham kalusar kibbisarh tappadhamayae aharam aharemti’. Probably,
however, we have to do here with a contracted form of udeka “water”® See in this
connection the Viydhapannatti I, p. 53, lines 2 ff. : jarin se mata nanavihao rasavigatio
ahdram ahareti tadekkadesenarit oyam ahareti. In the Nayadhammakaha 1.10.2 we
would indeed have to do with the substantive ojas, occurring in a description of the
moon, which is dittle juttte chayae pabhde oyae lesde hine respectively ahiye®.

This situation suggests that we have a closer look again ar the instances of the so-
called adjective ce and investigate the possibilities of another meaning and derivation
for the word.

§2
The first instance to be considered is the Styagada 1.4.1.11/275 :

tamha u vajjae itthi visalittam va kamtagam nacca
oe kulani vasavattl aghati na se vi niggamthe.
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The text and the meaning of the first line are clear and need no comment. As to the
text of the second line, Schubring has suggested to emend the nominative-accusative
kulani into the genitive kuldna'®. According to Alsdorf, this emendation, which is
purely conjectural as no variant kulana is found, is indeed unavoidable''. This,
however, is only so as long as we follow the traditional interpretation of oe as an
adjective. Moreover, given this interpretation of oe, one may wonder what may have
caused the introduction of kulani as a secondary reading and, subsequently, the
complete disappearance from all manuscripts of the supposedly original and definitely
more obvious reading kuldna.

In fact, the transmitted text suggests that we take oe kuldni as an independent phrase
consisting of a chain, admittedly a short one, of rtwo synonyms, or near-synonyms :
“oe, kulani’, one who has come under the influence of these ...” For oe, occurring side
by side with kula, this points to a derivation from Skt okas “house” or, figuratively,
“worldliness™?. The verse should then be transiated as follows :

Therefore he should avoid women, knowing them to be like a thorn smeared with
poison. “A house, families”, cne who has come under the influence of these
[situations], he is not called a nirgrantha®.

It should be noted that this interpretation of ce also remocves the problem, nor noted
so far, of how we are to reconcile the qualification of the monk as strong (oe) with
the fact that he comes under the influence of families. In this connection the
question arises if, once the possibility that oe represents ckas has been recognized,
the latter meaning also fits into the text as emended by Schubring, assuming thar
the latter text is the original one after all. In that case, I think, we have 1o take oe
as a locative : “One who has come under the influence of families (while staying) in
a house”.

The next task is to see if and how the meaning “house, worldliness” arrived at just
now also fits into the other contexts of the so-called adjective oe.

§3
One of rthese contexts is the Slyagada 1.4.2.1/278 :

oje sada na rajjejja bhogakami puno virajjejja
bhoge samanana suneha jaha bhurmjamel bhikkhuno ege.

It is clear that, instead of oje we should, with $ilanka", read oe, which, if representing

[A momnk] should never show any artachment to the house (which is a source of
worldliness); should he become attached to pleasures, he should free himself of passion
again. Hear the pleasure of the $ramanas, how some bhikkhus enjoy them.
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In the Ayara 1.8.6/224 and 1.8.7/228 oe is found in the followinig enumeration : tam
saccar saccavadi oe tinne chinnakahamkahe atitatthe andtite, in which oe tinne, taken
together, would mean : “having overcome worldliness”.

g5

The next instance to be discussed is the Ayara 1.5.6/176. The passage consists of
several loosely integrated pieces of text, which, for easy reference, have been
individually numbered below :

(1) iha dgatimh gatim parinndya acceti jatimaranassa vadumagam vakkhatarate
{2) savve sara niyattamti

(3) takka jattha na vijjati mati tattha na gahiya

(4) oe appatitthanassa khettanne

(5) se na dihe, na hrasse etc.

(1) may be translated as follows : “Having fully understood [the causes of] death and
rebirth on this earth he leaves the path (? vadumagarm) of birth and death, delighting
in the teaching”

(2} and (3) seem to describe a particular stage in the meditative practice attained by
the monk mentioned just now, in which he has completely subjugated the sense
organs (the text mentions, by way of example, the organ of hearing) : (2) “All sounds
are retreating”; and in which speculation (takkd} has come to a complete standstill
(3) : “Where no speculation is found no {false} notions are formed {are caused to be
made)”.

This idea is, it seems, further elaborated in (5). The same enumeration, without na,
is found in the Stiyagada I1.1/649. There, a false doctrine is challenged, which
maintains that the soul (ata) has a form (long, short, etc.) and qualities (colour, raste,
etc.) of its own, independently of the body. In his discussion of that passage Bollée
notes that, in the Styagada 1.5.6/176, in its negated form (na dihe, na hrasse ..}, It
would describe a liberated soul®. As far as 1 see, it would rather continue the
argument set in in (3), and provide an example of a correct notion, namely : “[For

»

such a monk] it (the soul) is not long, is not short ...

Syntactically, the phrase oe appatitthanassa khettanne {4) is to be linked with (1). It
stands on the same level as vakkhdtarate and qualifies the subject of acceti. Instead of
first discussing the merits of the various available interpretations and translations of
this phrase, I boldly present my own, in which oe “house” is taken as an apposition
to khetta in khettanne. “He knows (-nne) the house (oe) as the place (khetta) of one
who is without ground [for salvation] (appatitthdnassa)”,’® ie. “He knows that one
who remains attached to the house is without ground [for salvation]”. In §7 I will
return to this particular interpretation of the phrase oe appatitthanassa khettanne.
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§6

The next two instances of oe are found in the Ayara 1.8.3/209-210. The passage
consists, again, of several distinct sections, showing abrupt transitions from the one to
the other. The numbering has been added by me for the sake of easy reference.

(la) nihaya damdam panehi pdvarn kammar akuvvaméne esa maham agamthe viyahite

(1b} ve juimassa khet{sicjanne uvavdyam cayanam ca nacca “aharovacayd deha
parisahapabhamguno”

(2) pasahege savvimdaehim parigilayamanehim
{3a) oe dayam dayati
(3b) je samnidhanasatthassa khettanne

(3¢) se bhikkhit kalanne balanne (v.l balanne) matanne khanayanne vinayanne
samayanne pariggeham amamdyamane kalenutthayt! apadinne duhato chetta niyati.

(1a) “Abstaining from harmfull actions against living beihgs, not doing sinfull deeds :
he is called a great agrantha”.

(1b) Would further qualify.this great agrantha. The transmitted text, oe jutimassa
khetanne, is, however, for various reasons problematic. Following the commentary
of Silanka, who has : “ojah” adwitiyo ragadvesarahitah, “dyutiman” samyamo
moksd va, tasya khedajfio nipunah?’, the phrase may be rendered in the following
way @ “A strong monk, undaunted by the exhaustion involved in brilliant
(selfcontrol, leading to moksa)”.

Regarding the text of this passage, and its interpretation, two points may be noted.
The first one concerns the word khetanne. It is almost certain that here, as elsewhere,
it is an alternative form of khettanne (ksetrajfia}. The variation khetta - kheta is of the
same type as pekkhai - pehai (Skt preksati). It is not clear if kheta beside khetta is not
merely a matter of spelling. The word kheyanne, occasionally found, seems to be
further development of this khetanne. The gloss khedajfia must have its origin in this
kheyanne. $ilanka, however, seems to have been well aware of the various options, as
appears from the Ayara [.2.588 : for kheyanne he has : khey(djanne, khedah —
abhyasah... khedgjfio, athava ksetrajiiah. Compare the Carni : khittam jdnati khettanno
bhikkhayariyakusale ... evamadi janati khittanno®.

The question why in the instance under investigation the “alternative” ksetrajfia was
not considered may have to do with the context and with the way this context was
perceived. This brings us to the second point to be discussed, namely the meaning of
the word juima- (Skr dyutimat-). The technical meaning “selfcontrol, liberation”
assigned to it by Silanka would merely show his embarrassment with the word in the
present context. The meaning seems to have been invented for the occasion. In the
two other instances of the word juima, or juima, means simply “brilliant” : in the
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Uttarajjhayana 5.26/155 it qualifies the vimoha regions, which are “full of light”
(uttaraim vimohdaim juimant[i]); and in the Stiyagada 1.6.8/359 it describes Indra :
“like Sakrz, the king of the gods, who is brilliant” (Sakke va devahipatl juttmam). It
seems virtually impossible to make sense of the text with juimassa = dyutimatas.

In this situation, I venture to suggest an emendation, and to read, instead, cuimassa.
In the present context cuimassa, from *cyutimat- “one who will die (and be born
again)”, would make perfect sense : oe cuimassa khetanne should be translated as “he
knows the house as the place of one who dies (to be born again)”, i.e. “he knows that
one who remains attached to the house will die (and be born again)}”. In §7 I will
return to this interpretation of the phrase.

(1b) is a continuation of (1a). Thus : “This man is called a grear agrantha, he knows
that one who remains attached to the house will fall, knowing birth and dying
(cayanam 1), and [that] bodies are heaps of food, liable to break under afflictions™
The last line, with the nominative dehd, seems to be part of a free-floating sloka verse,
added here without any adaptation of the grammar.

In (2) the teacher points to some people (or to some monks ?) who do not guard their
sense organs : “Look, there are some, (however), who (live) with all their sense organs
weakening (i.e. unchecked).”

In (3a) the point of view shifts back to the true monk : “He has pity {on them) for
their worldliness.” The sentence ce dayam dayati has a parallel in the Ayara 1.6.5/196
oe samitadamsane dayam logassa janittd, for which, see below, §9.

According to Schubring, the interpretation of the compound samnidhanasatthassa (3b)
is a problem®. He suggests the possibility that we have a compound with the order of
its members reversed : sattha-samnidhdna (sdstra{sic]-samnidhana). His translation
appears to be a conflation of the various possibilities : “who knows the teachings
(éastra) concerning the putting down (sarminidhana} [of weapons (sastra}].”

I think, however, that we should start from the literal meaning of samnidhdna, which
is “vicinity, proximity” (3b) : “For he knows the violence which arises from staying in
the vicinity {of a house)”. Translated in this way (“For he knows..”) the sentence
continues the preceding one {3a). It is not unlikely, however, that it has to be taken
with the one which follows (3c) : se bhikkhii kdlanne.... In this connection it is to be
noted that the same enumeration, namely kalanne balanne matanne etc., is also found
in the Ayéra 1.2.5/88. In the latter case, kheyanne has been included among the items
enumerated, between mdatanne and khanayanne, while in the passage under
consideration it has been singled out, elaborated, and placed in front (3b and 3¢) :
“The monk who knows the viclence which arises from staying in the vicinity {of the
house), who knows the time, etc. ..... goes out of this world™.*
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§7

In the interpretaticn of the phrase samnidhanasatthassa khettanne given just now (§6},
sammnidhdana would specify khetta in khettanne. A similar function has been assigned to
o¢ in the phrase oe appatitthanassa/juimassa khe(t)tanne (8§85 and 6). This assumes
that khetta in the compound khettanne has fully rerained its own meaning, that is, that
khettanne means what it says, namely “who knows the field or place”. In this
connection cne may note the passage found in the Ayara [.8.3/210 (see above §6)%,
in which khet(t)anne is found side by side .with compounds like kdlanne, matanne, etc.2

For the particular interpretation, with samnidhdna specifying khetta, or denoting the
place from which the violence originates, 1 may refer to the phrase pajjavasatthassa
khetanne in the Ayara 1.3.1/109, and to the compound itthivedakhetanne in the
Suyagada 1.4.1.20/266. A closer Idok would show that pajjavajdta (the case of itthiveda
is slightly different) denotes or specifies the “place” from which violence originates.

The sentence-je pajjavajatasatthassa khetanne se asatthassa khetanne (Ayara 1.3.1/109)
conciudes a passage which starts with the exhortation of a monk to be indifferent
towards sadda, riva, gamdha, rasa and phdsa, features which are collectively known
as the “accidental conditions” {pajjava, Skt paryaya or parydya). The true monk is
next said to be “not careless towards desires, abstaining from sins, a hero, having his
senses checked, and knowing the ksetra” (appamatto kamehim uvarato pavakammehim
~ vire datagutte kheyanne). The last word, kheyanne, is then further specified : je
pajjavajatasatthassa khetanne se asatthassa khetanne.

For the interpretation of the compound pajjavajdta there seem to be basically two
possibilities : (1) “the complete collection of the pajjavas” (cf. jata in bhoyanajaya and
panagajita in the Aydra II 1.1.11/409 {7 and 8 respectively), or {2) “one possessed
with the pajjavas”, pajjavajata being a compound like dantajata®®. Whichever of these
two meanings is intended here, it would seem clear that the relationship between the
members of the compound pajjavajatasattha is not the same as the one in, eg.,
pudhavisattha in the Ayara 1.1.2/17, which latter refers to violence against the earth :
tarm parinnaya mehavi neva sayam pudhavisattham samarambhejja “knowing this, a
wise man should not himself commit violence against the element earth”. Therefore,
je pajjavajatasatthassa khetanne should be translated as : “knowing the violence in one
endowed with the pajjavas (or : in the whole collection of the pajjavas)”, “he who
knows that violence is inherent in the possession of the pajjavas, also knows the
absence of violence, which is in the absence of the pajjavas”?.

The second example, itthivedakhetanne is found in the Siiyagada 1.4.1.20/266 :

usiya vi itthiposesu purisd itthivedakhetanne
pannasamannita vege narina vasam uvakasamti.

The current interpretation of this verse is fraught with a cumulation of
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misunderstandings and ad hoc solutions. A case in point is the interpretation of
itthiveda, or as some editions have, itthiveya®. Bollée, who seems to be the most recent
scholar to discuss the term, follows the commentaries, which gloss it with Skt stri-veda.
Unfortunately, Bollée does not specify which word veda is actually intended here. He
does quote a passage from the Cirni according te which veda would mean
“knowledge” : striyo yena va vedyante sa strivedo bhavati®®, but this interpretation has
been presented as an alternative. According to Bollée itthiveya/-veda in the present
verse means “the female sex”,?” as it would elsewhere in the canon. In this connection
he refers to Viyahapannatti 2.5.1 : ege (...} jive (...} egari veyam veeli tam jaha
itthiveyam va purisaveyam?®® (the JAS-edition reads throughout veda)?®, to
Viyahapannatti 19.9.8, in which is found the expression itthiveyakarana : “having sex
with a woman™°, and to the expression avagayaveya, quoted from Schubring, meaning
“free from thoughts about sex™!. However, if these latter instances show anything, it
is that itthiveya/-veda does not mean “the female sex”. For a proper appreciation of the
meaning of the compound, 1 think we have to start from itthiveya, in which veya
would represent vega “excitement”, which word actually occurs in the second line of
the verse under consideration. Viydhapannatti 2.5.1 should accordingly be translated
with : “A being normally feels but one kind of excitement (veyam veei), namely either
excitement caused by women or excitement caused by men”. That the meaning is
“excitement caused by/directed towards”, rather than “sexual activity with” or its
equivalents, is shown by Uttarajjhayana 32.102, in which pum-, itthi- and napumsaveya
are found side by side with the emotions (thavas) kcha, mana, madyd, lobha, dugumcha,
arat, rai, hdasa, bhaya, and soga®:.

As far as I see, itthiveda has been introduced only secondarily for itthiveya, which
editorial intervention may have been triggered by the juxtaposition of veya to ve{d)ei
(vedayati}. If so, veda would have nothing to do with veda “knowledge”, but would
have to be taken as meaning something like “feelings”.

Itthiveyakhetanne, thus, seems to follow the pattern of pajjavajatasatthassa khetanne, in
that the women (itthi} are the causes (khetta) for the excitement {veya). In this
connection it would not matter that the compound itthiveya is also found by itself.

A second point concerns the meaning of itthiposesu. Posa has been generally equated
with Skt posa “nourishing”, which, however, has led to all kinds of ad hoc translations
for usiva. To quote Alsdorf : “Even men who have had experience of supporting
women”.®® This is indeed a strange translation for usiyd, the past participle of vas- “to
live with”. As far as | see, itthiposa corresponds to Skt stri-pums(a) “a masculine type
of woman, a hermaphrodite”. The verse should accordingly be translated as :

Men, even those who have lived with hermaphrodites, know the excitement caused by
women. Endowed with insight concerning [the source of] excitement, men (are able
to) remove the power women have over them.



10 Herman Tieken Nirgrantha

The two remaining instances of khettanne are, for different reasons, problematic. The
first is the Aydra 1.1.4/32 : je logamn abbhaikkhati se attanam abbhaikkhati (...} je
dithalogasatthassa khettanne se asatthassa khettanne, “He who has a wrong conception
of the world, has a wrong conception of himself. .... {But] he who knows that the long
{7} world is a source of violence, he knows how to avoid violence”. Admittedly, I fail
to see what is meant with “the long world” (dihaloga} here.

As to khettanne in the Ayara 1.2.6/104, the problem is linked to that of the meaning"
of the otherwise rare word anugghdtana : se medhavi je anugghatanassa khettanne je ya
bamdhapamokkham annesi. The context suggests that we mentally supply a word for
“bondage” to anugghdtanassa khettanne. “He is wise who knows that the place {i.e. the
cause) of not breaking open [is bondage], and who strives after the liberation of
bondage.”

88

The remaining two instance of the word oe are the Siiyagada 1.14.21 (a verse} and
the Aydra 1.6.5/196 (prose). The Siiyagada 1.12.21 reads :

hasam pi no samdhaye pavadhamme oe tahiyam pharusam viyane
no tucchae no va vikamthatijja anaile ya akasayi bhikkhit.

The verse is found in a passage which describes, among other things, how a monk
should behave in his contacts with “ordinary” people. For the verse I suggest the
following translation :

He should not laugh at their wickedness (pavadhamme). He should realize that simply
to be told the truth with regard to their worldliness is already hard for them to bear.
He should not belittle {them?} nor brag about his (own) accomplishments, he, an
untroubled monk, free from kasayas*.

§9

The final instance to be discussed is the Ayara [.6.5/196 : ... janavayamtaresu vd
samt’egatiya jana liisagd bhavarnti aduvd phdsd phusamti. te phase puttho dhiro
adhiydsae. oe samitadarisane dayam logassa janitta@ ... ) aikkhe vibhae kitte vedavi. In
the JAS-edition the phrase oce samitadarisane is taken with the preceding sentence :
“..0r in the janapadas, there are some people who will inflict pain en him, or painful
experience will touch him. Touched but steadfast, he will bear these painful
experiences, he, strong (oe) and endowed with right views”. In my view, however, oe
samitadamsane is instead to be taken with the sentence that follows. The phrase oe
samitadamsane is to be compared with phdse phdse samitadamsane, “endowed with
complete knowledge of the various afflictions”, occuring in the Ayara 1.6.2/185.
Conformingly, oe samitadamsane may be translated “endowed with complete
knowledge of worldliness”. The sentence as a whole runs as follows : “Endowed with
complete knowledge of worldliness, having pity on those people, (...} he, the wise one,
should teach, impart, praise [the doctrine, which teaches houselessness]”.
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As already indicated, the phrase oe samitadamsane dayam logassa janitta may be
compared with oe dayam dayati in the Ayidra 1.8.3/209-210, discussed above in §6.

§10

Above, it has been suggested that oz in the canonical texts is not derived from ojas
“strength™ but from okas “house”, or, figuratively, “worldliness”. The starting-point for
the present investigation was formed by the occurrence of oe in the enumeration oe
kulani in the Suyagada 1.4.1.11/257. Next, the new meaning arrived at in that
instance has been checked in the other ones. If my interpretation of ce is correct, it
must be noted that the fate of the Skt word okas in the Jaina canon is particularly
unfortunate : it has been misunderstoocd not only in its form oe, but also, as shown

by Norman, in its form ukka, namely in anukkasain “not sleeping in the house™:.

§11

In the course of the above investigation of the passages in which the word oe was
found 1 have, in §6, suggested to emend the text against the unanimous evidence of
the transmission. 1 refer to the emendation of juimassa (dyuti-matas) in the Ayara
.8.3/209-210 into cuimassa {*cyuti-matas). In §2 I have argued that a similar,
conjectural, emendation introduced by Schubring, and accepted by Alsdorf and Bollée,
namely of kulani in the Siyagada 1.4.1.11/257 inte kulana, may afterall be
unnecessary. The latter example would show that it is, as a rule, unwise to ramper
with the text in this way. To arrive at the cenclusion that a given text makes no
sense, is one thing, therefore to change it, is another. With the latter step we have lefr
the path of sound scholarly practice. There are, however, at least two reasons to be
less scrupulous. '

In the first place, the commentaries and the variant readings bear ample witness of
the fact that in the course of its transmission the text of the canon has been
constantly edited in the light of new interpretations. The instance itthiveda, discussed
above (§7) may now be added to those noted by Caillat in the commentary of the
Dasaveyiliya®. Moreover, this process of editing can be traced back to the very
beginning of the present textual transmission, in which case every trace of the original
text has been lost. Below 1 will briefly discuss two such instances dealt with by me
earlier in a more elaborate way¥.

Another reason is that in some cases the alternative to emendation may even be
worse, as it involves accepting all kinds of ad hoc interpretations. As an example |
may refer to the Suyagada 1.1.2.12/39 :

sayvappagam viukkassarii savvam nttmam vihuniya
appattiyam akammamse eyam attham mige cue.
This verse is generally taken to refer to the four kasdyas : savvappagam would stand

for lobha, viukkassam for mana, niimam for maya and appattiyam for krodha. This
identification of these words with the four kasayas stands completely on its own, and
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clearly represents an ad hoc solution. As earlier argued by me, the original text must
have read savvappagam pi ukkassam (sarvdlpakam api utkarsan) and akammase
(akalmasah)

Pulling out a thing ({ukkassam), however small it is (savvappagam pi), one shouid
remove (vihuniyd) everything which is lying deep (or : is hidden; namam). Not
believing (this to be necessary; appattivam, negated present participle of pattiya-)
(being innocent, ‘akalmdga), therefore the spotless [deer] has died.

The only room for argument seems to be whether the text had been corrupt first or
whether the corruption is the result of editing.

A more complicated instance is furnished by the word tange in Siiyagada 1.1.1.5/5. I
quote the passage together with the second line of the preceding verse :

mamatt luppati bale annamannehim mucchie (4cd)
vittam soyariyd ceva savvam etam na tande
samkhae jiviyam ceva kammuna u tiuttai (5).

In the commentaries tanae is translated with trayate. Conformingly, tana- has been
explained as a denominative verb of t(r)dna. It should be noted, however, that this
seems to be the only instance of this verb.

In support of this derivation several supposedly parallel passages have been advanced.
E.g. Stuyagada [.9.5/441 : mdta pitd nhusad bhaya bhajja puttd ya orasa/nalam te tava
tanae luppamtassa sakammuna //, ibidem 1.2.3.16/158 : vittam pasave ya natayc tam
bale saranam ti mannati Vete mama tesu vi ahgm no tanam saranam ca vijjai //, and
ibidem 1.13.11/567a : na tassa jatt va kulam va tdnam. The verbal agreement of these
passages with the verse under consideration should not close our eyes for the fact of
the isolated existence of the verb tana-, which remains striking, especially as it does
‘not concern a technical or special term. Moreover, these so-called parallels are
counterbalanced by another, a well-known Sanskrit saying : athitir balaka$ caiva
strijano nrpatis tathd/ete vittam na jananti jamatd caiva paficamah //%. On the basis
of this parallel it is tempting to “emend” the phrase na t@nae into na dnae, which
would lead to the following translation :

He is greedy; infatuated then by this then by that, he, a fool, is broken. Possessions,
even {(or : and [ceva]) sisters born from the same mother (soyariya), all this he does
not acknowledge. But only by (acting with) deliberation (samkhde) (one’s whole} life
long one escapes from karma.

It is not difficult 1o see how the rare word tanae would have been introduced for
original dnae as a result of a reinterpretation of the verse in the light of the supposed
parallels such as the Siiyagada 1.9.5/441. In this connection it should be noted that
this latter verse is also found in Uttarajjhayana 6.3/164, which would indicate that we
have to do with a well-known, free-floating, verse.
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Apart from these traces pointing to a process of editing in the very period of the’
textual fixation of the texts, we also have to reckon, as shown by Alsdorf, with the
clerical errors going back to the same stage and therefore transmitted in all presently
available manuscripts®. This state of affairs provides an excuse for conjectural
emendations, the outcome of which, however, is inevitably arbitrary and by definition
open to discussion. These emendations are therefore to be considered as markers of,
given our present knowledge, otherwise unsolvable textual problems.

Annotations :

1.
2.
. Sliyagada (LSJA), p. 166.

. Alsdorf, “Itthiparinna”, p. 263.

1G.
11.

12.
13.

14.
15.
16.

17.
18.
15.
20.

21.
22.

Ayara (LSJA), p. 154.
Ayara {LSJA), p. 183.

3
4
5. See also Samavaya, p. 478, lines 2 ff and Viyahapannatti I, p. 101, line 6.
6.
7
8
9

Agama Sabdakosa, p. 289.

. Also in Thapa 3.3.185 and 4.4.377, and in Viyahapannatti i, p. 52, line 19.
. For Pali cka from udaka, see CPD 1I, p. 681 s.v. oka
. Panhavagarana {Ladnun-edition), p. 221 and p. 222 respectively.

Schubring, Worte Mahaviras, p. 146, note 1.

Alsdorf, “Itthiparinnd”, p. 263. This “emendation” has been accepted without comment by
Bollée, Studien zum Siyegada II, p. 21 and p. 151.

For oka in P&li, see CPD I, pp. 680-081, s.v. cka.

In the present context [ do not wish to go into the merits of the derivation of aghati
(vl.aghate) from dkhyd- and its translation with *he is called”.

As quoted in the JAS-edition : ce ityddi.
Bollée, Studien zum Siiyagada I, p. 145.

Or : “he knows the house/worldliness as the reason for the being without ground [for
salvation]”. For appatitthana “the being without ground [for salvation]”, beside “one being
without ground [fer salvatien]”, AiGr. 1I,1, pp. 304-305.

Ayara {LSJA), p. 183.

As quoted in the Ayidra (JAS-edition).

Schubring, Worte Mahaviras, p. 108, note 3.

See also the sentence je pajjavasatthassa khetanne se asatthassa khetanne, discussed below in
§7.

The same enumeration is found in the Ayira 1.2.5/88.

For khe(t)tanne in a different enumeration, see Sliyagada I1.1/639 : aham amsi purise
khettanne kusale pamdite viyatte medhavi abale maggatthe maggavid maggassa
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gatiparakkamannti (Clrni, as quoted in the JAS-edition : aham asmi purusah desakalajfiah
ksetrajiiah, deso yena yathd'vatiryate, kale divaso, kusalo daksah (..) panditah upayajiiah...,
as if the text read desakalanne khettanne) (see also ibiden 640, 641 and 643); and Siiyagada
IL1/680 : esa dhamme dhuve nitie sdsate sarnecca logant khettannehim pavedite. In this last
instances "the compound seems to have been used as a general term. However, note that in
the Ayara 1.3.2/109 kheyanne in appamatto kamehim uvarato pévakammehim vire dtagutte
kheyanne, is further specified in the sentence which follows : je pajjavajatasatthassa khetanne
(see furtheron}. Furtheremore, Sliyagada 1.15.13/619 ; anelisassa khetanne na virujjhejja kenai,
may well be translated as “He who knows the place of the incomparable will be hindered by
nothing in his attempt o reach iv”

AiGr I, 1, pp. 302-303.

The compound pajjavajata is found in several other places, but the meaning “accidental
conditions” for pajjave in this compound seems to be restricted to the instance discussed just
now. Of all the other instances the one in the Thana 1.3/399 comes closest to this one in that
jata seemns to mean “the whole collection of” there as well : ayariya-uvajjhayassa nam ganamsi
parica vuggahatthand pannattd, tam joha (...} ayariya-uvajjhave nam ganansi je
suttapajjavajate dhdreti te kale kale no sammam anuppavatetta bhavaei (also in the Thana 1.3/
400, V.2/439 and VII 544). “There are five situations in which one may discontinue the
teachings of the ayariva-uvejjhdya in the gana, namely (...) when he presents the whole
collection of textual variants {or : of alternative interpretations) of the sutta, but is unable in
time to provide valid refutations.”

In, for instance, the Thana [1.4/222, however, jarg in pajjavajata seems to have its full
participial meaning : balamarane tivihe pannatte, tam jaha thitalesse samkilitthalesse
pajiavajatalesse “The death of a fool is known as threefold, namely : the ledyas remain (the
same), they have lost their brightness, or they have changed (their colour} altogether”. The
same may be the case in the Thana V.3/467, in which are enumerated five reasons for reciting
the sutta : samgahatthaydte, uvaggahatthatdte, nijjaratthayate, sute va me pajjavajate
bhavissatl, suttassa va avvocchittinayatthayate “In order to subject it 1o [the naya “reflection”]
samgaha, to subject it to uvaggaha (?), to subject it to nijara (expurgation ?}, or [because
(otherwise)] the sutta will be produced by me with textual variants (or : in order that the
sutta will be considered for alternative interpretations), or in order to subject the sutta to the
avvocchirti-naya.”

Thana 1 3/399 (suttapajjavajate) and III 4/222 (sutte... pajjavajite bhavissati) may be
compared with the following passages from the Leumann's Ava$yaka-Erzihlungen : 43.3 : evam
tassa thovarh avadhdriyam bhavai avisuddham ca pajjavehim, “In this way he will remember
very little, and (only) things which are not pure due to alterations” (see Balbir, Avasyaka-
Studien, p. 425) and 43.8 : evam tassa anunnayam pariyattiyarm ca bahur thiram pajjava-
suddham ca bhavai, “In this way that which has been studied and memorized will be much,
will stay and be free from alterarions™ (see Balbir, op.cit., p. 427}. In these instances pajjava
has been taken to refer to alterations of the text. In the Avasyaka-Erzdhlungen 33.48 it has

been taken to refer to possible aiternative interpretations : jo attham gahei savva-pajjavehint
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tassa pase soyavvam, “It is with a teacher who explains the sense with all its nuances that
one should study” {see Balbir, op.cit.,, p. 371}

1 am unfortunately unable to make sense of the following passages : Thana 1/30 : ega
dhammapadima jam se aya pajjavajate {cp. Thana [/29 : egd ahammapadima jam se dyd
parikilesati); Panhdvagarana 10.7, in a description of food one is to avoid : jam pi uddittha-
thaviya-racitaga-pajjavajata-pakinna-pdukarana-pamiccam; and Ayara 11.1.1.11/409 (4), which
tays down rules for accepting food : assim khalu padiggahivamsi appe pacch@kamme appe
pajjavajate (the same oassage is found in 409 (8), but without appe pacchdkamme, cf. Mette,
Pindesana, p. 208 (sltra 521) : purakamma-pacchakamme appe asuddhe ya and, for the
translaticn, p. 115.

25. See Alsdorf, “Itthiparinnd”, p. 254, and Bollée, Studien zum Siyagada II, p. 22.

26. Bollée, Studien zum Siyagada H, p. 159. .

27. Bollée, Studien zum Siyegada H, p. 159.

28. Bollée, Studien zum Siiyagada H, p. 159, note 53.

29. Viyahapannatti 1, p. 97 : ege vi ya nam jive egenam samaenarn egam vede vedei, tam jahd
— itthivedam va purisavedam va. For the gods : egenam samaenam do vede vedei, see p.96.

30. Viyahapannatti II, p. 851 : vedakarane tivihe pannatte, tam jehd — itthivedakarane
purisaveyakgrane napumsagaveyakarane.

31. Bollée, Studien zum Suyagada I, p. 159, note 53, where e refers ro Schubring, Die Lehre der
Jainas, p. 114,

32. Uttarajihayana 32, 102/1336 : kohamt ca mdanam ca taheva mdayam lebham dugurcham araim
raim cashasarn bhayam soga-pumitthiveyam napumsaveyart vivihe ya bhave //

33. Alsdorf, “Itthiparinn@”, p. 259.

34. For andile yG akasayl bhikkhi, cf. Styagada 1.6/359 : andile va akasayi mukke, and 1.13/
578 : andule ya akasayi bhikkhi.

35. Norman, “Middle Indo-Aryan Studies III”, pp. 322-327.

36. Caillat, “Notes sur les variantes dans la tradition du Dasaveyaliya-Sutta”, pp. 71-83.
37. Tieken, “Textual Problems in an Early Canonical Jaina Text”, pp. 5-25.

38. Sternbach, Maha-Subhdsita-Sarigrahah, p. 95, no.555.

39. Alsdorf, “Uttarajjhaya Studies”, pp. 133-134.
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