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Abstract

The study first introduces a hitherto completely unstudied anonymous work, for which
I reconstruct the title *Saddharmaparikatha. This substantial text is a Buddhist
homiletician’s guidebook with sample sermons in Sanskrit on a rich variety of topics.
I argue that it dates from the 5th century and that it was possibly authored in a Sam-
matiya environment. I first discuss the unique manuscript transmitting the text, the
structure and contents of the work, what information it can provide for the tradition
of preaching and its importance for Buddhist studies. In the second half, I provide a

sample chapter ‘On Grief’ with an annotated translation.
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In memoriam Stefano Zacchetti
LN ]
Latiatuc feleym zumtuchel mic vogmuc. yfa pur ef chomuv uogmuc.

“See what we are, brethren? We are but dust and ashes.”
Sermo super sepulchrum in Old Hungarian (The Pray Codex, ca. 1192—
1195CE)
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292 SZANTO
1 Introduction

The *Saddharmaparikatha or “Sermons on the True Law” is a Buddhist homi-
letician’s guidebook composed probably around the 5th century ct. The work
survives in a single manuscript, which was penned somewhere in Magadha,
possibly during the first half of the 11ith century ce. While the copy seems to
be complete in fifty-seven large-format palm-leaf folios, it does not transmit a
colophon, and thus neither the original name of the work nor the name of the
author are known. It is not unlikely that the work was left incomplete by the
author himself.

The manuscript in question (henceforth Ms) was kept in Tibetan custody
for possibly as long as nine centuries, but it was apparently never translated or
even engaged with until modern times. The artefact was discovered for mod-
ern scholarship by Rahula Sankrtyayana (1893-1963) and Dge 'dun chos ’phel
(1903-1951) in 1934, during a somewhat hurried visit to Spos khang monastery
in Gtsang province.! The famous Indian scholar was able to study it for a short
time during a subsequent trip, enough for a brief scholarly report, which was
published in 1938.2 This is what he says in the introductory part of the said
report:

In my second trip to Tibet, I visited the monastery of Pokhang [i.e., Spos
khang] where I saw three bundles of Sanskrit Mss. in which I noticed an
important work by the great poet Asvaghosa. My visit was so brief that I
could not go through the whole work. Last time, [i.e., on his third journey
to Tibet] I tried my best to visit P6khang, but I could not go. This time I
reached Pokhang on the 27th June [1938]. When the three volumes were
brought, I found that one was Tridandamala by Asvaghosha with a sepa-
rate work named Parikathd by a later author. They are not poetical works,

1 A short history of the monastery and an evaluation of its importance is provided by Tucci
(1949: 201-204), and more recently by Heimbel (2013: 209—213). Spos khang was founded in
1213 ce by Byang chub dpal bzang po, a disciple of the famous Kashmiri master, Sakyasribhadra
(for whom see Jackson 1990 and van der Kuijp 1994; the monastery was famous for housing
some of his personal effects). The original site was abandoned and the monastery was re-
established at its present location (Lat. N 29.133333, Long. E 89.366667).

2 Sankrtyayana 1938: 139 (the passage cited here), 160162 (a brief codicological note and a
somewhat hurried transcription of the incipit, some of the chapter headers, and the explicit).
For a more detailed description of these visits, see his Hindi biography-cum-travelogue,
Sankrtyayana 1994 [1998]: 173-174, 298. While this account is much more colourful and infor-
mative, it is also fraught with imprecisions. The initial visit is described very briefly in his
scholarly report, see Sankrtyayana 1935: 25-26, 28.
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but their importance is great, since they deal with the art of eloquence. In
fact, they are practical lessons to the students of those days who wanted to
become good speakers. The first work by Asvaghosa is rather more prim-
itive, but the later work is far advanced, which shows that since the time
of Advaghosa (1st century A.C.) up to the 8th century when probably this
second work was composed the art of public speech was greatly devel-
oped.

His learned Tibetan companion left some short but relevant notes in his Gtam
rgyud Gser gyi thang ma (composed mostly between 1934-1941). Here the man-
uscript is referred to as Yongs kyi gtam, or “Great Sermon” and it is claimed
that it had a note at the bottom of a folio, which had the inscription bhiksudr-
pamkarasya pustakam, i.e., “the monk Dipamkara’s book.”? As already pointed
out by Kano, this note is not preserved in the photographs we now have, and he
is probably right in agreeing with Dge 'dun chos ’phel that the Dipamkara men-
tioned here is none other than Dipamkarasrijiiana, a.k.a. *Adhisa/*Atisa/*Atisa
(982?-1054). A more thorough palaeographical study is needed to determine
whether the writing is consistent with an early- or mid-u1th century environ-
ment. For the time being I accept the above hypothesis.

Sankrtyayana is well-known for his diligent photography of the precious
sources he had found in Tibet, and the tone of his report suggests that these
were the kind of works that he would have had archived without a second
thought. However, it is unclear what happened to the photographs of the
manuscript or whether it had been photographed at all. While I do not have
access to the Patna collection, I could consult the so-called Gottingen copies,
but these turned out to be simply another print of a set of photographs taken
by the next explorer who visited Spos khang, Giuseppe Tucci (1894-1984).*

3 Kano 2016: 95, Matsuda 2020a: 28. Also see Jinpa and Lopez 2014: 36—38, although the trans-
lation of the passage is problematic.

4 For a catalogue of the Gottingen collection (in the Niederséichsische Staats- und Universi-
tétsbibliothek), see Bandurski 1994; the manuscripts in question are described on pp. 79-80
(Xc 14/42—42a). This set is not in any way better than Tucci’s and in fact it lacks some of the
initial folios sides (1v, 21, 2v, 31, 41, and 51; here and henceforth ‘r’ and ‘v’ are used to abbreviate
the recto and verso sides of folia). In a lecture given at Otani University in Kydto, Tucci (1956:
14-15) stated that Sankrtyayana was not able take photographs of the Tridandamala; 1 take
this to mean that implicitly the same is true for the *Saddharmaparikatha manuscript. How
Tucci’s set of negatives ended up being developed once again for Sankrtyayana’s collection is
still unclear. The mystery is compounded by the fact that in his Hindi account, Sankrtyayana
claims that there were photographs taken at Spos khang (Sankrtyayana 1994 [1998]: 298): @Y,
TR W EH 27 TG $T UI5ES TET AN 2 JOT6 0% 961 1§ | 81 BT [T IR [=9er & 95a-
T BICr 5 | “Anyhow, from there [ie., Shigatse] we went to Pokhang on the 27th [of June]

INDO-IRANIAN JOURNAL 64 (2021) 291347



294 SZANTO

Tucci’s expedition visited the monastery in the same decade, in 1939, and the
photographs taken of the manuscript do survive.> These are of varying qual-
ity: some parts of the folios are clearly legible, some are slightly out of focus,
and some are blurred beyond recognition. However, with some practice, about
95 % of the text can be made out with a degree of certainty. Unfortunately, the
manuscript is now probably lost forever and the only way we can access it is
through photographs taken on behalf of Tucci.®

The material support is clearly palm leaf. The folios are quite long: according
to Sankrtyayana, they measure 22 inches (ca. 56 cm) in length and 1.75 inches
(ca. 4.5cm) in width. The manuscript seems to be complete in 57 such folios,
with1r and 57v not inscribed originally. We cannot tell what kind of para-textual
elements these may have contained, because they were not photographed. 56

and stayed there until the 2nd of July. Many photographs were taken of the books and scroll-
paintings held there.” A possible explanation is that Tucci was simply misinformed and that
Sankrtyayana’s negatives were damaged (unfortunately, this seems to have happened fairly
often).

5 For a catalogue of this collection, see Sferra 2008. The plates containing the manuscripts are
on the compact disks numbered MT 30 to 32. The material support was 7/11 negatives; the pho-
tographs were taken by Felice Boffa-Balaran; see Nalesini 2008: 93—94. I thank Prof. Francesco
Sferra for allowing access to his digital scans of the pictures. For a map of where the folios
edited here can be found, see Appendix 2.

6 As already pointed out by Sankrtyayana, the manuscript containing the text under scrutiny
is one of a pair (or a triad, but the contents of the third bundle do not concern us here).
The sibling of our manuscript contains an even longer work called the Tridandamala, which
is attributed in the colophon to Asvaghosa. After a very brief note by Johnston (1939), in
which he dismissed the idea that the Asvaghosa of this text is the same as the poet Asvaghosa
(ca. 8o-150ce), it is only very recently that a careful study of this witness has been taken up
by Kazunobu Matsuda (2019, 2020a, 2020b, 2021) and Jens-Uwe Hartmann (2020: 376—380,
as well as the 8th Prof. Michael Hahn Memorial Lecture, “Doctrine, Poetry, and Ritual: Did
Asvaghosa Author the Tridandamala?” at the Department of Pali and Buddhist Studies, Savi-
tribai Phule Pune University in collaboration with Deshana Institute of Buddhist and Allied
Studies, delivered on 12th July 2021). Also see n. 33. The results, to say the least, are outstand-
ing: e.g. so far nearly two entire chapters from the lost latter half of the Buddhacarita have
been recovered. While the scribal hand of the *Saddharmaparikatha and that of the Trida-
ndamala are not the same, they are very similar. The size of the material support and the
layout are also very similar. The foliation is, however, in a different system. Nevertheless, the
similarities suggest that the two manuscripts were products of the same scriptorium, in spite
of the fact that the sectarian backgrounds of the two texts seem to differ: the Tridandamala
is clearly a Sarvastivada compilation, whereas the *Saddharmaparikatha is possibly a Sam-
matiya/Sammitiya work (see below). Moreover, at least five verses are transmitted in both
texts. Unfortunately, this manuscript too seems to have fallen prey to the Cultural Revolu-
tion, during which Spos khang monastery was severely damaged. Neither of the two titles
can be found in the catalogues compiled by Chinese scholars (Luo Zhao, Wang Sen, as well
as some anonymous hand-lists).
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folios are meticulously numerated in the left margin of the versos with true
numerical digits (i.e., not letter-numerals). The writing surface consists of three
blocks, which are separated by two string-spaces left completely empty. The
width of the string-spaces fluctuates between five to eight aksaras. Each folio
side is inscribed with five lines of writing. Each block contains about forty
aksaras, i.e., there are about 120 aksaras per line. Traditionally, the size of the
work would have been given as ca. 2,100 granthas. Sankrtyayana calls the script
Kutila, or one might say proto-Maithili-cum-Bengali. The script is not unlike
that of the known Vikramasila manuscripts,” but it is not identical to them. The
scribe commonly uses the prsthamatra, but there are also plentiful examples
of the Sirorekha. Contrary to received wisdom, this does not necessarily mean
that the hand is Nepalese.

The quality of the scribal work is very good, but not exceptional. The writ-
ing is elegant and is without doubt the work of a professional scribe, who also
understood what he was copying. Spotted mistakes are meticulously corrected
and there also seem to be corrections in a reader’s hand.® Unfortunately, lack-
ing good colour images it is difficult to make out what is a second hand and
what is not. In spite of the obvious care, a number of mistakes remain, most
crucially the omission of entire padas (see e.g. stt. 3.70d, Ms 15r2 or 3.74b, Ms
1515) in some of the verses. Grammar, the flow of the argument, and style also
suggest that there must be omissions in the prose passages, too.

The work can be best described as a practical handbook of Buddhist homilet-
ics. It is not a theoretical guide, since it is not about the way sermons are to be
constructed or delivered. Instead, the author aims to give a series of templates
for the actual sermons. The work, or what remains of it in its present state,
is divided into fifteen (or, better said, 1+14) major, unnumbered and untitled
chapters of uneven lengths. The longer chapters are subdivided into sections,
either on account of the topic or because the preacher is given dispositions®
(called kalpa, krama, vidhi, or naya) as to how to deliver the same or a simi-
lar message with a different wording or rhetorical approach (inventio). A brief
outline is as follows:

7 See Delhey 2015.

8 If the manuscript did indeed belong to Dipamkarasrijiana/*Adhisa/*Atisa/*Atisa, there is a
tantalising possibility that some of the corrections are in the famous Bengali master’s hand.

9 Iborrow this term (and several others) from the tradition of Christian homiletics: the word
dispositio is known as té§ic in Greek rhetorics. I benefitted greatly from the “Silva Rhetoricae”
project’s excellent resource for homiletical terms, which can be found here: http://rhetoric

.byu.edu.
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(Ms 1v1-1v4) Introductory statements in twelve verses. The author briefly
outlines his aims and modus operandi.°

(Ms 1v4—9r1) On refuge, or the merits of converting to Buddhism (sara-
nagamanavisesanartham ... parikatha) in five dispositions.

(Ms gri—21r4) On charity, or the merits of giving, primarily to the Buddhist
monastic community (danaparikatha) in eleven dispositions.

(Ms 21r4—22v3) On offering garlands to stupas (malyabhiharaparikatha).
(Ms 22v3—34v3) On morality (silaparikatha) in ten dispositions, where the
fifth is specifically dedicated to the observance of the Posadha, the sixth
to restraint from killing, the seventh to restraint from stealing, the eighth
to restraint from adultery, the ninth to restraint from sinful speech, and
the tenth to restraint from drinking liquor.

(Ms 34v3—36v1) On offering lamps in front of Buddhist icons, stapas, etc.
(dipamaladhikara).

(Ms 36vi—42r5) Refutation of other systems of thought (parasamaya-
darsanartham ... parikatha) in two dispositions. Following a general intro-
duction, a variety of Brahmanical gods are criticised for their exploits,
then follows a critique of some Vedic rituals and dharmasdstra injunc-
tions. The second disposition is more philosophical in nature: it contains
a refutation of Samkhya, Vaisesika, Digambaras, and Nirgranthas (possi-
bly the Ajivikas).

This highly interesting chapter would of course merit a separate study, but here I shall
limit myself to a note on a single verse-pair because of its importance for the history of
the genre. The third and fourth stanzas (Ms 1v1-2) read as follows:

kamam laksanatah proktam purvacaryair ayam vidhih |

tavata tu na sarvah syat kartum parikatham prabhuh ||

yat tv (em., yatv Ms) adhityaiva Saktah syat parisac(em., parsac® Ms)cittakalyatam |

samadhatum akrcchrena tan maya racayisyate ||

“Granted, this method has already been taught by previous masters (/the venerable

master of yore) via their short indications (laksanatah); however, not everyone will

become able to deliver sermons by only that much. I, on the other hand, shall com-

pose such [a treatise], after the study of which one will immediately and with little

effort become able to cause a mental receptiveness (cittakalyata) in the audience.”
It seems that the entire pre-history of the homiletical genre hinges on our interpretation of
the word laksanatah. There is a strong possibility that what our author means to convey by
this word are not ‘definitions) but the short introductory or concluding passages framing
Aryasiira’s Jatakamala, a work that, as will be demonstrated below here, was a fundamen-
tal influence. Meiland (2009: xxii—xxiii) refers to these as ‘maxims’ and ‘epilogues’ If this
interpretation is correct, it would mean that the author is consciously developing a new
genre (to wit, sample homilies) which was hitherto present only rudimentarily in his intel-
lectual world. A second problem is how to understand parvacaryair: it might be an actual
plural or a plural of respect (possibly for Aryasiira).

INDO-IRANIAN JOURNAL 64 (2021) 291347
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[8] (Ms 42r5-45v3) On icons, or on the virtues of creating and maintaining
Buddhist images (tathagatapratimacitrayituh samharsanartham parika-
tha) in two dispositions.

[9] (Ms 45v3—5) On erecting and honouring a stupa (stupasatkaradhikara).!!

[10] (Ms 45v5—49r3) On refuting accusations of barbarism, i.e. incorrect lin-
guistic usage (apasabda) in seven dispositions.

[11] (Ms 49r3—53r2) On grief, or on the futility of mourning (Sokavinoda-
nartham ... parikatha) in three dispositions. This is the chapter discussed
here.

[12] (Ms 53r2—54r3) On gambling, or on the evils of dice-playing (dyutadi-
navapradarsana).

[13] (Ms54r3—55v2) On bathing at sacred fords, or, more exactly, on the futility
of this heathen custom (tirthabhisekapariksa).

[14] (Ms 55v2—57r1) On self-immolation and other such customs people con-
sider to be acts of faith (agnipravesadidharmapariksa).

[15] (Ms 5711—5) On the futility of fasting (anasana).

Judging by the number of words dedicated to these topics, the reader’s first

impression is that the primary concerns of the author seem to have been

strengthening devotion in the already Buddhist community and converting

Brahmanical laity (chs. 2, 7, 13, 14, 15), assuring charity to the Sangha (ch. 3),

and the observation of morality (chs. 5,12) and decorum (ch. 11). Less space is

given to praising external displays of devotion (chs. 4, 6, 8, 9), which neverthe-
less remains an important topic. Perhaps the most remarkable (and possibly
even unique) passage is the one in which the preacher is instructed how to

address accusations of improper linguistic usage (ch. g).

The work ends rather abruptly, discussing the futility of fasting. I find it
highly unlikely that an author writing a work of this calibre would have left
off without as much as the customary dedication of merits. We must therefore
presume that the *Saddharmaparikatha was never finished. Alternatively, one
might posit that given the venerable age of the text (see below), it was trans-
mitted only in part already by the 11th century. Third, it is also possible that

11 Given the importance of the stipa-cult in the period, this passage is suspiciously short. I
do not have a convincing explanation for this brevity, save perhaps that the author might
have thought of the topic as sufficiently developed elsewhere (e.g. in the Prasenajitparipr-
ccha, see Vinita 2010, 207-258) and therefore something that he should not dwell upon for
too long. Conversely, the particular attention to frescoes in the previous chapter is note-
worthy. Chapter 6 also alludes to removing the darkness in a caityagrha by lighting lamps.
It is tempting therefore to think that the author was active in an environment where
housed icons, perhaps in cave-shrines, were in abundance. Sites such as Ajanta imme-
diately spring to mind.
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FIGURE 1  Fleuron and the auspicious syllable srif at the end of the manuscript on 5715
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the work as we have it now is an unfinished draft. The somewhat haphazard
arrangement of the chapters and at least one unmatched internal reference
would suggest so.12 However, all these scenarios are mere hypotheses. It is not
reasonable to assume that the exemplar of our scribe was incomplete, because
the text does finish rather neatly at the end of a section. Had the scribe inher-
ited a damaged copy, it is unlikely that the lacuna would have started exactly at
such a point. Nor is it possible that the scribe left his work unfinished, because
he signs off with a rather attractive fleuron and the auspicious srif (see Figure
1). These two elements suggest that he thought of his job as finished.

The text is composed in a mixture of verse (660+) and prose passages, and is
interspersed with over 150 quotations in, again, both verse and prose (typeset
in italics in the sample chapter here, below). With the exception of ch. 1, most
of the content is what a preacher should be addressing to his audience directly,
but there are some prose passages, typically at the beginning and end of chap-
ters and sections, which are a kind of meta-text, containing instructions for the
homiletician (typeset in boldface in the sample chapter).

As for versification, while our author is on the whole an elegant and at times
even brilliant writer, he is not an outstanding poet. However, he does handle
a wide variety of metres correctly and with relative ease. The preference for
shorter verses (i.e., under fourteen syllables per line) is abundantly clear. Given
the rhetorical nature of the work, this is very likely not accidental. It stands to
reason that a preacher should have been aiming at easy intelligibility, wishing
for his point to make an immediate impact, rather than to occupy the audi-
ence’s attention span with making out an intricate verse. Even when the stanzas
are longer (e.g. sragdhara), they regularly consist of several syntactic units,
making them easy to follow. The author is most comfortable in lines of the
upajati, here in the sense of a discretionary mix of indravajra and upendravajra
quarter-verses, as well as the latter two patterns themselves, where indravajra
stanzas are far more numerous (in a ratio of 7 to 1). The total of such upajati
verses is over 250, close to 40% of the entire prosodical body, but if we add

12 The passage in question says (Ms 22v3): tac chastuh pratipajanad iti purvavad vacyam |
“[Then,] one should recite as before [the passage] beginning with ‘Therefore, by wor-
shipping the Teacher’” No such passage can be found in the text before this point.
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the purely indravajra and upendravajra verses, we come close to almost half of
the versified text. The vamsasthavila, which is essentially an extension of the
indravajra, is also common (ca. 60 stanzas). The humble anustubh is also used
fairly frequently (ca. 100 stanzas); the number of vipula varieties is noticeable,
as these amount to about one fifth of the total. These are perfectly regular, with
only very few instances where the position of the caesura (yati) is somewhat
debatable. The vasantatilaka is also very common; such verses make up almost
one sixth of the total. For a complete list of metres employed in the chapter
studied here, see Appendix 1.13

The work is rich in quotations (150+), in both prose and verse, and from both
Buddhist lore and outside of it. However, referenced quotations are rare. The
thus all the more notable exceptions are the Sramanyaphalasiitra (Ms 24v2),
the Carnakarmavibharga (Ms 34vs), and what look like parts of a tripartite
canon, but these instances too are rare: sutra (Ms 8r1, 32v2, 44v1), abhidharma
(Ms 33v2), vinaya (Ms 42v5).}* The quotations function in the same way as
the textus in Christian homiletics, although our author rarely starts a discus-
sion stemming from them, rather using scripture to illustrate, substantiate, or
confirm a point. However, some of the openings implicitly contain an agama
passage: a good example of this is the opening of the third disposition of ch. 3
(Ms 11v3—12r1), where the prose passage is clearly based on an equivalent of the
Pali Mangalasutta, the first verse of which is then immediately quoted. These
textus passages are as a rule extremely short, sometimes consisting of a single
word. This clearly indicates that the author expected a great amount of learning
and mnemonic capacity from the preacher. It can be observed that scriptural
quotations occur in greater numbers where the presumed audience is Buddhist
and their occurrence is kept to a minimum where it is not. For example, the
number of textus passages in ch. 2 is kept to a minimum and even those cited
have uncontroversial content. Other chapters (12, 13, 14, 15) use no textus what-
soever. The language of the scriptural quotations poses a most serious problem.
Many passages are clearly not Sanskrit, but some kind of Middle Indic. How-
ever, there seems to be a possible tendency in the transmission to Sanskritise

13  For what may be gathered from such a statistical analysis of metres, see Hahn 1983a. Ch. 11
is, from a metrical viewpoint, somewhat unusual: as many as six metrical patterns out of
the sixteen employed here are used only in this chapter and nowhere else in the text. I
am not sure about the implications of this observation. Could it mean that we are dealing
with a different author or a co-author? Are these verses silent quotations from a writer
with a penchant for rarer metrical patterns?

14  Tuse the word ‘canon’ with the understanding that typologically speaking, the authorita-
tive body of scripture that the author cites reveals a ‘practical) not a ‘formal’ canon. For
this distinction, see Blackburn 1999, Silk 2015: 13-15.
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these passages, and thus we cannot be certain what the author’s originals may
have looked like. Given the linguistic register of most canonical passages, it is
clear that some amount of diglossia or even polyglossia was natural for both
the preacher and the audience. However, ch. 10, which deals with addressing
accusations of inappropriate linguistic usage extensively, might suggest that
receptiveness to these passages and non-standard Buddhist idioms was not
always a given in Brahmanical society.

Silent quotations of non-scriptural sources are probably quite numerous,
but of these I could trace only a handful. For example, a key verse on the
superiority of the Buddha (st. 2.5, Ms 2r4) is an incorporation of st. 10 of the
*Devatisayastotra or Devatavimarsastuti of Samkarasvamin or Varahasvamin,
further testimony to the popularity and early date of this work.’® The author
freely borrows verses and prose passages from Aryasira’s Jatakamala (ca. 4th
century), but he never references the name of the author or the overall title of
the work, only the titles of individual chapters.1® Our author also quotes, again
without any referencing, other works attributed by tradition to Aryasira.” This

15  For the latest edition, see Schneider 2014. A new manuscript has been found recently
which attributes the work to one Varahasvamin. I thank Prof. Schneider for this informa-
tion (e-mail, May 2019).

16 Referenced jatakas of this collection are nos. 1 (Vyaghri), 2 (Sibi), 3 (Kulmasapindi), 4
(Sresthi), 5 (Avisahyasresthi), 6 (Sasa), 8 (Maitribala), 11 (Sakra), 12 (Brahmana), 13 (Sibi
with Unmadayanti), 14 (Suparaga), 15 (Matsya), 16 (Vartakapotaka), 17 (Kumbha), 20
(Sresthi), 23 (Mahabodhi), 24/27 (Mahakapi), 25 (Sarabha), 26 (Ruru), 30 (Hasti), 32 (Ayo-
grha), and 33 (Mahisa). Our author was familiar with other jataka collections too, since
some of his references cannot be traced in Aryagiira.

That textus passages, their explanations, and jataka recitations were combined in
sermons is also shown by Haribhatta in an illuminating passage in his prologue ( Jataka-
mala*, p. 42):

dharmakathiko hy arsasuatram anuvarnya pascad bodhisattvajatakanuvarnanaya citra-

bhavanam iva pradipaprabhayad sutaram uddyotayati $rotrjanasya ca manasy adhi-

kam pritim utpadayatiti bhagavatas traidhatukopapannanam sattvanam vyasanapa-
ramparapanodaya samutpaditamahapranidhes caritam anuvarpyamanam apasta-
styanamiddhadosair avahitamanobhih srotrbhir amrtam iva pipasubhir anekasamsara-
duhkhaksayaya samasvadayitavyam iti ||

Tr. by Khoroche (2017:10):

“A preacher first expounds a saying of the Buddha then, as if lighting up a picture

gallery with a lamp, illuminates it further by recounting a jataka of the Bodhisattva,

and thereby fills the minds of his audience with enormous joy. With this in view, the
audience should shake off sloth and torpor, pay attention and, as though with a thirst
for nectar, relish the recital of a deed of the Lord Buddha, who made the momentous
vow to banish the unending ills suffered by beings born in the three states of existence,
so that the misery of countless rebirths should cease.”

17 See Steiner 2019.
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is intriguing, because modern scholars generally do not accept that the follow-

ing three works are by the author of the jatakamala.'

i)  Ourst.3.57 (Ms14r2, mentioned on Ms 51v1 as well; see n. 72) is st. 22 of the
*Subhasitaratnakarandakakatha; our author provides a lengthy elabora-
tion on this verse, which changes the way we have edited and understood
it so far.

ii)  Again without any referencing, there are a number of incorporations (not
always verbatim) from the Paramitasamasa as well1® E.g. our st. 3.116 (Ms
19v5—20r1; with some variants) = Paramitasamasa 6.23; stt. 5.34—35 (Ms
24v2-3) = 2.63-64.

iii) Finally, stt. 5.48—-50 (Ms 25v1—3) are from the *Supathadesanaparikatha,
the original Sanskrit of which is lost, but judging by the Tibetan transla-
tion (Derge no. 4175, 5v7—6r2) it is certain that it contained these verses.

Besides these directly traceable passages, the work is imbued with Aryadara’s

diction and imagery, so much so that one might suspect that the author was, at

least in a spiritual sense, a disciple of the famous poet. Thus it is all the more
curious that the name of the master is never mentioned. An author explicitly
referred to is Kumaralata (Ms 12r5, 43v2), an early (ca. 3rd century) and very
popular author of a collection of parables (drstanta) called the Kalpanama-
nditika Drstantapanktih.2°

Outside the Buddhist world, the author is quite familiar with Samkhya,

Vaisesika, Digambara Jainas, and a school of thought he calls that of the Nir-

granthas, very likely the group we usually refer to as the Ajivikas. The teachers

of these schools are referred to as Kapila, Uluka, Maskari, Purana, and Vardha-
mana (Ms 2r3, 3v3, 8r4). There are references to the grammatical tradition of

Panini (Ms 47r4), to the grammarians Bhaguri and Sonaka (Ms 48v1),2 to dha-

18  Cf however the objection voiced in Mirashi 1961 regarding the *Subhasitaratnakaranda-
kakatha, which in light of this text might gain new strength. See also Yamasaki 2018, who
attempts to study the problem from a stylistic point of view. I am not of course suggest-
ing that the work per se is by Aryasira after all, rather that it contains more verses of this
author than was previously thought.

19  For the latest edition, see Saito 2005.

20  See Horiuchi 2019. The titles of parables I could identify are no. 22 (Panadvaya), 34
(Aéivisa), and 57 (Vyaghrabhisitaka). The chapter numbers are according to Huber 1908
(where, in spite of its title, the underlying Chinese text, Taisho no. 201, is a translation of
this work and not Asvaghosa’s Sutralamkara). For a partial Tibetan translation, see Hahn
1982. It is possible that our author was familiar with other collections of parables; see for
example the untraced ‘Parable of the Door and the Wall’ cited at the end of the first dis-
position in ch. 11.

21 These two appear in a verse listing some grammatically sanctioned alternatives, thus—
at least for our author—proving that Sanskrit morphology is not absolute. The identity of
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rmasastras (Ms 37vi-1, 54v5—5511 is an unreferenced quotation of Manusmrti
10.92), to an arthasastra which is not that of Kautilya (Ms 34v1),22 and to Pasu-
pata Saivas.23 He is also familiar with a variety of Puranic stories, almost all of
which can be traced in the Epics, with the notable exception of the lingodbha-
va myth.24 There are no explicit mentions of Mimamsa, Nyaya, or later Saiva
schools.

Judging by the environment sketched above, the most plausible time bracket
we can place our author into is the 5th century Ck at the latest. Unfortunately,
there are no traces whatsoever which would allow us to localise him on the
Indian Subcontinent (which is probably consistent with the author’s wishes).

The deferential tone of the preacher (see e.g. n. 29) suggests that the author
was working in an environment where Buddhists were in a minority: not
unknown, but lacking political power. St. 30 and its environs below is a case in
point: Brahmanical attitudes to mourning are both approved (tacitly) and crit-
icised (subtly). It is particularly noteworthy that the ‘caste-system’ is nowhere
attacked. When it comes to offering advice on personal devotion, a carefully
crafted passage (Ms 2v2—4) states that a wise man should examine the virtues
(guna) of his object of piety (bhakti), rather than following the king’s restric-
tions (rajanigraha), family tradition (kulakrama), or because of suspecting
some kind of danger (bhayasarika), or because of being attached to some kind
of miserly hope (asakarpanya). Even with regard to criticism of rival gods, we
see a variety of approaches. While ch. 7 is replete with scathing attacks on their
various exploits as narrated in Puranic stories, in other sections (e.g. Ms 8v2) the

the second author remains unclear; a possible alternative is Saunaka, the putative author
of the Rgvedapratisakhya.

22 The passage in question claims that among addictive vices (vyasana) stemming from
pleasure—normally hunting, dice, women, and drink—drink is the worst (vyasanesu
panam adhikam), whereas Kautilya argues that the worst of all is dice; cf. Olivelle 2013:
336-339.

23 The Pasupatas are not named so, but their teaching is referred to in a mocking verse (st.
7.14, Ms 37r2—3) as Sastram paricartham.

24  See Kafle 2013. If I am correct in positing the age of the text, this might be one of the
very earliest circumstantially datable references to this famous myth meant to show Siva’s
superiority over Brahma and Visnu: the central element is that he displays his infinite linga
while the other two gods vie with each other in vain to find either of the two ends. Our
author concludes (st. 7.8, Ms 36v5):

rudrasya Saktipravidarsanartham sa ced vidhih kim na bhuje krto ’sau |

yuktam (em., yuktah Ms) sapam darsayitum harasya tayor dvayos capy ubhato ‘nusa-
rtum ||

“If this is a way to demonstrate the power of Rudra, then why was it not done with

regard to his arm? How can it be proper for Hara to display his penis and for the other

two to proceed on either side?”
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preacher simply refuses to talk about these issues ‘in order to maintain civility’.
Moreover, some passages suggest that the preacher was not actively seeking out
an audience by missionary zeal but rather created such conditions where the
audience came to him.?5 Unfortunately, these conditions, such as some kind of
proclamation or advertisement, are nowhere specified.26

25

26

E.g. after a masterful exordium praising the virtues of the audience, the preacher is sup-
posed to say (Ms 2r1—2):
tad evamgunam sreyo’rtham abhigatam parsadam ko nama dharmatitheyena na prati-
pujayet |
“Well then, what kind of person would not repay the honour to an audience of such
virtues, which has gathered here desiring the summum bonum, by the hospitality of
the Law?”
Readers unfamiliar with rhetorical terminology might find the following definition of
exordium useful (Holmes 1755: 16; I retain the original formatting): “The Exordium, or
Beginning of an Oration, is that in which we are to give our Audience some Intimation
of our Subject, and from the Nature of it to prepare their Minds to Benevolence and Atten-
tion. In which Part the Speaker ought to be clear, modest, and not too prolix.”
We can perhaps extrapolate the circumstances from sources such as the Ratnarasisutra
(section 1v.6 in Silk’s numeration, for the reference see below). This passage is (in part)
quoted thus in the S‘[k,sdsamuccaya (Cambridge Ms Add.1478, 33r3—4; Bendall 1902: 56,
who does not seem to mention the gloss):
ye dharmakathika bhiksavo bhavisyanti, tesam pratiharadharmata kartavya yavad
dharmasravanikas codyojayitavyah, parsanmandalam parisamsthapayitavyah, sam-
kathyamandalam (gloss: anyonyakathanivaranat) visodhayitavyam yavan sadhukara-
bahulena casya bhavitavyam.
The tr. in Bendall and Rouse (1922: 56-57) is somewhat puzzling:
“For the monks who are preachers he [scil. ‘the serving monk’] must do duty as door-
keeper; and until the congregation has to be dismissed, the assembly-room must be
kept in order. In a connected discourse the room must be kept clear until there is the
abundant applause which is his due.”
Amongst other mistakes, the translators did not consult the text cited and took the yavats
(which I have de-italicised above) as part of the main text and not as meta-text denoting
elided passages. For the entire passage of the sutra, see Silk 1994: 1.328—329 for the trans-
lation, 11.441-44z2 for the Tibetan text (both currently being revised, I shall therefore not
discuss the philological problems here):
“Now, Kasyapa, the superintending monk shall not assign tasks to those who are
reciters of the Teaching. He shall cause them to enter villages, towns, markets, dis-
tricts and royal metropolises and preach the Teaching. He shall inspire the audience.
He shall purify an assembly area. He shall arrange an assembly area for the elegant
preaching of the Teaching. The superintending monk shall expel those monks who do
injury to a monk who is a preacher of the Teaching. The superintending monk shall
always greet the monk who is a preacher of the Teaching, and shall congratulate him
generously.”
Thus, the administrative duties, such as arranging for an invitation, preparing the venue,
gathering the audience, keeping them in check, and occasionally animating the proceed-
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As to the school to which the author may have belonged, this question will
require further study. There are some signs that indicate a Sammitiya/Sam-
matiya background,?” but my current hypothesis is that the author was not only
doing his best to ignore internal sectarian divides (provided that such barriers
were meaningful to him to begin with),28 but also attempted to provide a united
front of ‘universal Buddhism’ to those who were potential converts or new to
the religion.

What is perhaps the most important feature of the text is that its sermons
are addressed almost exclusively to laypeople, both Brahmanical and Buddhist.
The preaching seems to be almost exclusively communal. I cannot find any
trace that any of the sermons were meant for a private audience, with the
sole exception of the chapter edited here, the occasion of which is dictated
by circumstance, namely the death of a friend, relative, or retainer. The plu-
ral is also used for the Buddhist community (e.g. vayam, nah, 1st person plural

ings was relegated to the superintending/steward/manciple monk (vaiyaprtyakara). It is
reasonable to assume that this was the case for our author too.
27  Some circumstantial evidence for this is as follows:

1) The unreferenced quotations from the Dharmapada linguistically stand closest to
the Patna/Saindhava version (several instances, including some in the chapter edited
here). For the hypothesis that this was the Dharmapada of the Sammitiyas/Sam-
matlyas, see Dimitrov 2020.

N
—

Some of the scribal/phonological/morphological features suggesting a Saindhavi back-

ground (cf. Dimitrov 2020: 117-146, 183-184) are:

a) consonant clusters with -r-: kr, gr, tr, pr, br, etc. (however, there are no signs of -ttr-
and -ggr-);

b) the use of all three sibilants (s, 5, s) and their geminates: e.g. assamedho (Ms 1515),
vassasatam (Ms 15v1), sappurusa (Ms 2415), uposadhassa (Ms 25r2), purusassa (Ms
3311);

c¢) the spelling mii (however, not for Skt. ji-, but for -ny-): mamsiasi (Ms 15v3, possibly
24v2, 3111);

d) the gerund riatta (Ms 29v3);

e) the nominative singular bhikkhu (Ms 21v1, 21v1—2).

3) The fact that the future buddha is called Ajita and not Maitreya (st. 3.111, Ms 1gv1); cf.
Karashima 2018.

4) Mention of a buddha of yore by the name Mahasakyamuni (Ms 36r1—2), perhaps as a
way of saying ‘the previous Sakyamuni’; cf. Skilling 2006: 104-106.

28  This includes what some people might anachronistically call the Hinayana/Mahayana
divide, too. The author mentions donors who might be ‘holders of the bodhisattva vow’
(bodhisattvapratijiia) at least thrice. Ms 10r4—5: bodhisattvapratijiie tu dayake sarvajiia-
tam prapnuhitiyojyam | “In the case of a donor who is a holder of the bodhisattva vow, one
should add [to the benediction]: ‘May your obtain omniscience!'”; 11v2: bodhisattvaprati-

JAetudatarisarvajiiatam prapnuhitiyojyam | (ditto); 17r4: bodhisattvapratijiio danapatir
evam sampraharsayitavyah | “A sponsor who is a holder of the bodhisattva vow should

be gladdened as follows.”
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verbs), probably meant thus and not as a plural of humility. The common lin-
guistic code of Sanskrit suggests a learned Brahmanical audience. Indeed, the
preacher seems to find common ground with the audience by calling them
Aryas in opposition to the non-Aryas or barbarians (mleccha). The terms do not
seem to suggest anything racial, as the preacher points out that the crucial dis-
tinguishing definition between the two groups is that Aryas follow the Dharma,
or perhaps better said “a dharma”. Social standing is very rarely referred to,
but one passage suggests that the audience could be headed by some local
potentate or even a king.29 While the primary targets for securing sponsorship
were obviously well-to-do laypeople, the author also includes shorter sections
specifically dedicated to donors of humble means (ch. 3, fourth disposition and
explicitly in the seventh). That the audience consisted of both Buddhists and
non-Buddhists is very clear. It is somewhat less clear what kind of Buddhists
the author had in mind. As already mentioned (n. 28), he seems to distin-
guish a group who holds ‘the bodhisattva vow’, i.e. very likely followers of the
Mahayana, and he does so without any trace of animosity. On the whole, the
text does not deal with internal doctrinal discussions, again suggesting that the
author favoured a catholic approach when it came to his co-religionists. There
does not seem to be any effort on the preacher’s part to convert the laity to
monkhood. As for the non-Buddhist audience, it is noteworthy that the author
assumes a modicum of learning on their part, because he addresses them in a
way that presupposes a basic familiarity with the Buddha'’s person, his vita/s,
and his moral teachings. Especially ch. 2 can be said to be a kind of halieu-
tic theology in practice or missionary preaching. It is perhaps here that the
preacher must have found it most difficult to find common ground. This our
author resolves for the most part with an appeal for the love of virtues (guna),
most importantly civility and reason, and an earnest wish for the summum

29 Ms 48v2-3:

yadi kascid aviradhanaksamah parsatpradhana isvaro raja va svasaktikhyatikamo
bruyad ayam apasabda iti tasmin parvam eva vacyam | anaparadhavijayasrir atra-
bhavatah | kascin nama parsadi tvadvidhena vidusa saha vivadan vidvan ity ucyata iti
nirvivada vayam bhavata |
“Should the chief [guest] of the assembly, a potentate, or a king—somebody who
should not be offended—out of a desire to display his own power say ‘This [state-
ment of yours] is a [linguistic] barbarism!, he should be answered from the very outset
[as follows]: ‘Thy Fortune of victory is without blemish! Who in this assembly could
possibly called a scholar, should they enter into a debate with a learned man such as
yourself? Thus we are unable to enter into a debate with you, sire!””

Note the deferential tone of the answer. In other words, the preacher is advised not to

speak truth to power but to retreat with flattery.
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bonum. If we wish to draw another parallel with Western homiletics, the most
likely kindred scenario would be a converted Christian preaching to his fellow
pagan Hellenes.

It is perhaps also worth pointing out that the text does not use the term
dharmabhanaka anywhere. Instead it prefers the designation dharmakathika
forthe preacher (and even that is used only once, Ms 4611) and dharmakatha for
the sermon (Ms 1v1, 3v1, 4614, 47v1 with sad®).3? The audience is simply called
parsat (Ms 1v2 parisat ex em. metri causa, 212, 46r4, 48v2 and 48v3).

I hope that the above brief outline will persuade the reader that the anony-
mous *Saddharmaparikatha is an extremely rich work that merits closer and
more extensive scrutiny. What we see here is a unique record of a mature
homiletical tradition. Since public preaching with the aim of attracting con-
verts and patronage must have been a widespread exercise, it is somewhat
surprising that we do not have more major works of this genre.3!

In the next part of the paper, I will provide a sample from this extensive
work, a chapter dealing with grief (Soka). Grief, a universal human emotion
felt at a loved one’s demise, is a state of mind in which one is especially prone
to turn to religion for solace. Given Buddhism’s widespread interest in mortal-
ity, impermanence, and the fate of beings after death, it is surprising that there
are very few instances in the surviving literature that deal with how to handle
grief, either experienced by oneself or by one’s flock, on a practical level.32 One

30  Fora discussion of these two terms, see Drewes 2006: 218-269 and Drewes 2011.

31 The emphasis is on ‘major’ There are of course several short works in the Tibetan Canon
with ®parikatha in the title and it can be reasonably assumed that they were used for
preaching; see for example Dietz 2000, a study of the *Kaliyugaparikatha attributed to
Matrceta. In light of the present work, I am now more than tempted to consider the *Su-
bhasitaratnakarandakakatha as a collection of pericope verses, which were elaborated
upon according to the occasion (for how such verses were employed, see st. 23 below).
The idea that this collection was used by preachers has already been voiced, see Banerjee
1954: 86: “It was composed particularly for the use of monk preachers for inspiring in the
minds of the laity a faith [sic] in Buddhism.”

32 There are some short passages in dharmasastra literature and puranas that supply exam-
ples of how such post-mortem sermons may have sounded in the Brahmanical world; see
Kane 1953: 236—237. In Kane’s examples, both the Yajiiavalkyasmrti and the Visnudharmo-
ttara suggest that the sermon was not delivered by a religious specialist but by elders
or wise men of the family. Yajnavalkya’s agent is not clear, but the Mitaksara commen-
tary says that they are the kulavrddhah; for the latter, see 2.78.1ab: budhair asvasaniyas ca
bandhavair mrtabandhavah | “The relatives of the deceased are to be comforted by wise
kinsmen.” For a kavya example, see Raghuvamsa 8.83—90, an epistle-style message sent
by Vasistha to king Aja upon the loss of his beloved queen. For elegantly expressed Jaina
views with many conceptual parallels with our text, see e.g. ch. 29 of the Subhasitaratna-
samdoha (pp. 85-87, stt. 712—739) of the Digambara Amigati (ca. 10th century).
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such rare example is a work attributed to Asvaghosa, the Sokavinodana. Until
very recently, this work was thought lost in the original and was known only
via its canonical Tibetan translation (Derge 4177/4505, Peking 5418/5677), but
the entire text can be extracted from the aforementioned Tridandamala and a
Chinese rendering too has been identified.33 This soliloquy is similar in tone to
the chapter I deal with in the present paper.

The guiding argument of our author is that grief is an undignified emotion
inasmuch as it is rooted in attachment. Nursing it (anuvvrt) is not only point-
less, but dangerous, because it leads to depression, which in turn causes one
to neglect worldly and religious duties. Moreover, it has a detrimental effect
on loved ones. Instead, one should display steadfastness and view the unfor-
tunate event as something that prompts insight into the inevitable transience
of beings and therefore serves to confirm the validity of the Buddhist message.
This, essentially, is the thought process behind the author’s inventio displayed
in all three sub-chapters or dispositions.

Of the three dispositions offered here (numerated in the translation as 1,
11, and 111), the first is less clearly Buddhist in tone, and, minus some cosmo-
graphical elements, doctrinal concepts are brought forth only at the very end.
Terms such as religious duty (dharma) and scriptural learning (Sruta) are used
somewhat ambiguously; they can be interpreted in a Buddhist or non-Buddhist
framework alike. Moreover, only one textus and a single parable are cited. The
third is much more emphatic about its sectarian identity and was probably the
option reserved for an already converted audience. This is also indicated by
the high number of scriptural passages, no less than thirteen. Here, the prac-
tice to overcome grief is a recollection (anusmyrti) of the Buddha himself, who
is also presented as a template for the preacher’s efforts to gently steer the pious
away from bereavement. The second disposition is somewhere in-between the
two in how “Buddhist” it is. Here we find two textus passages and one jataka;
however, there is a reference to meditating on the Four Truths, some technical
terms are employed (e.g. punyakriyavastu and nirvana), and some words are
part of the Buddhist sociolect (e.g. samucchraya for body). This disposition dis-
tinguishes itself by its style: the author starts out with a pericope verse, essen-
tially a list of disadvantages connected to grief, and then develops it. This is a
favoured rhetorical approach seen elsewhere too in the *Saddharmaparikatha,
e.g. the fifth disposition of ch. 3, the first, second, and third dispositions of ch. 5,
and elsewhere. What is more, here the author skilfully blends in two further

33  See the forthcoming article “The Benefit of Cooperation: Recovering the Sokavinodana
ascribed to Asvaghosa” by Jens-Uwe Hartmann, Kazunobu Matsuda, and Péter-Daniel
Szanto.
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pericope verses (one from ch. 3, one from ch. 5) into the main discourse; these,
doubtless depending on the circumstances, may or may not have been elabo-
rated upon.

As for poetic style, some passages may be singled out as better crafted than
others. The barrage of prose sentences after st. 4 is somewhat reminiscent of
Bana and probably had a convincing effect. The long dandaka st. 31 starts out
very promisingly and with a touching image, but ends abstrusely. Some verses
are elegant enough to be included in aphoristic collections, e.g. stt. 33, 36, 38,
or—perhaps one of the best—4s5, but this is evidently a matter of taste. Yet
others are obscure (but this, at least in part, could be due to faults in transmis-
sion) or slightly clumsy (e.g. unwarranted punaruktis such as in stt. 35¢cd, 51bc,
or 53ac). The diction is on the whole sober and unadorned; there are only a
handful of similes (2, 26, 35b, etc.) and metaphors or metaphorical expressions
(9a,25b, 40d, etc.). Given the strongly performative nature of the text, the abun-
dance of rhetorical questions is perfectly understandable (e.g. 3, 4cd, 7¢d, 17, 23,
etc.). Next to Aryasura’s pervasive influence, some echoes in the present chap-
ter might suggest that our author was quite familiar with the Buddhacarita and
the Raghuvamsa.

In spite of my best efforts and the very generous advice I have received from
colleagues, especially Harunaga Isaacson, some sentences remain obscure,
most significantly two rather frustrating cruxed passages (st. 5b, where the
blurred image is difficult to make out, and the prose after st. 24).

2 Edition and Translation of ch. 11

The following abbreviations are employed in the apparatus:

st. standardisation

corr. correction

em. emendation

cony. conjecture

diag. conj.  diagnostic conjecture

Mspe manuscript’s reading after correction (scribal or a lector’s)

Msac manuscript’s reading before correction.

..t readings bracketed by cruces of desperation are beyond my under-
standing

The formatting, verse numeration, and punctuation are entirely mine and
divergences from the scribe’s usage of dandas (and resulting sandhi) have not
been noted separately. Banal scribal or lector’s/lectors’ corrections have not
been noted. Homorganic nasals, sibilants, m-virama type anusvaras, s for visa-
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rga, geminations under repha, degemination of tva, and non-metrical cch have
been silently standardised. Avagrahas were added where appropriate. Quota-
tions are italicised. The author’s instructions to the preachers are typeset in
bold. In the case of Pali, all references are to the Pali Text Society editions with
the standard abbreviations (thus Thi = Therigatha, Sn = Suttanipata, etc.; cf.
https://cpd.uni-koeln.de/intro/vol1_epileg abbrev_texts).

$okavinodanartham evam parikatha vacya |

In order to alleviate grief, a sermon should be delivered as follows:

34

35

mitre gunavati snigdhe
samérite sve jane 'pi va |

vidhim naiyamikam prapte
vyarthatvac chucam utsrjet || [1]

(1) When a virtuous, beloved friend, or a retainer, or even a family mem-
ber has reached the certain end, one should give up grief, for it serves no

purpose. [1]

avitaragasya satah
kamam Sokah priyatyaye |
mahan ogha ivabhyeti
tam tu nanubhramed budhah || [2]

Granted, for one who is not yet free of attachment, grief comes, over-
whelming like a mighty flood, at the demise of a loved one. But a wise
man should not follow him in this error. [2]

ka hi tena gunavaptis
tasya kaivatmano bhavet |
samanasukhaduhkhanam
suhrdam svajanasya va | [3]

For what possible gain can be acquired by that [grief], either for the
departed [loved one], or for oneself,34 or for one’s friends who share [both
one’s] pleasure and pain, or for one’s kinfolk?3% [3]

Cf. Visnudharmottara 2.78.17¢d: nopakuryan narah socan pretasyatmana eva ca || “A griev-
ing man will be of no help either to the departed one or to himself.”
Cf. 31d, 51cd below.
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na $ucam iti bhajeta panditas
tadupasame tu yateta viksaya |

ka iva hi gunapaksaghatinam
sukhavikalatmakam artham asrayet || [4]

Thus, a learned man should not nurse grief, but should strive to calm it
with insight: for who could possibly adhere to something which not only
inflicts casualty on the side of virtue but also never provides any comfort?

(4]

katham punar ayam gunapaksaghati Soka ity ucyate | naitad vyakhyanaga-
myam pratyaksavispastatvat | Sokatamisram anuvartamanasya hi janasya sam-
hriyate dhairyasobha | nimilyate buddhisamarthyam | achidyate smrtiparakra-
mabh | $antim eti tejah | tyajaty enam ojasvita | nainam upaiti pramoj4g,jdah |
daribhavaty asman manahprasadah | dharmarthakirtiksamesv api karyesu vi-
srasyata evasyotsahah | antardadhati suklatvam | manahsamksobhad yathaka-
lam aharadyapratipatte$ calatam upaity arogyam | sopaplavaiva bhavati ka-
ntih | pramlayate dvisattamahpramathini diptir viliyate3¢ ca balam | akuli-
bhavati srih
upaiti saumanasyam duradharam ca bhavati sukham | ity evam gunapaksa-
ghati janasya Sokah |

sithilibhavati daksinyavinayadarah | kar§yam upaiti patuta | astam

But how can one say that grief inflicts casualty on the side of virtue? This
does not [even] need any explanation; it is plainly clear to see. For a man who
dwells on the gloom of grief loses the distinction of being steadfast; the capa-
bility of his intelligence withers; his power of being mindful is split asunder; his
charisma fades; his energy leaves him; calm joy approaches him no more; his
good mental disposition avoids him; his enthusiasm for any kind of business
allowing for [the fulfilment of] religious duty, making money, or seeking fame
is lost for good; his complexion darkens; because of [this] mental disturbance,
he does not eat and so on at the proper time, and thus his good health becomes
unstable; his charm is greatly affected; his valiance for quashing the enemy that
is darkness shrivels and his strength fades; his Fortune is disturbed; his care for
civility and modesty becomes lax; his skills become reduced; his cheerfulness
wanes and he finds it difficult to achieve comfort. So, it is thus that a man’s grief
inflicts casualty on the side of virtue.

36  viliyate] em., valiyate Ms.
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tad evam gunapaksoparodhinam sokam gunavatsalatmanah sarvakalam tada-
nuraksanodyatamater nalam anuvartitum ayusmatah |

Hence a gentleman, one who loves virtue, should never dwell on grief, an
impediment for the side of virtue as explained above, [precisely] because he
is constantly intent on cultivating virtue.

37

38

tat sadhu tam eva bhajasva samjiiam
tko py esu radha tarayantamesut |

gunoparodhi na hi $okasatrur
bhavadvidhair evam upeksaniyah | 5]

Hence you should do well to resort only to that notion ¥ ... 37 Verily, the
foe that is grief, an impediment of virtue, should not be disregarded in
this way by good people such as yourself. [5]

samvardhanalabdhaphalesu kamam
svabhavabhutesu satam gunesu |

$okah kim evapatito "pi kuryad
gunavyalikam tu na marsaniyam || [6]

Indeed, though grief may strike, what can it do to virtues, the very essence
of good men, the fruits of which have been obtained by careful cultiva-
tion? But one should not put up with the opponent of virtue [either]. [6]

anyatra tavat pravijrmbhamanam
necchanti §okam gunapaksasatrum |

manotibhiimim tam avajfiayaiva
praptam tu vidvan iha kah saheta || [7]

Now, [people] are averse to grief, the foe of the side of virtue, when it is
manifesting in others. So when [grief] starts to overwhelm the mind with
contempt, how could a wise man put up with it in this world?38 [7]

The reading of this pada is highly uncertain as the photograph is out of focus on this side
of the folio.
The translation is tentative.

INDO-IRANIAN JOURNAL 64 (2021) 291347



312

SZANTO

dharmarthayuktam bahu cintyam asti
krtyam ca te kirtisukhopapadi |

manas tad eva pratipadayasva
bhavadvidhanam ayas$o hi $okah | [8]

There is plenty for you to be preoccupied with—religious duty, making
money—and plenty of business for you to see to—[deeds] that bring
fame and comfort [respectively]. Direct your mind to those alone! For
grief is disgraceful for good men like yourself. 8]

alpasattvapratipanna khalajanarathya hy esa |

Verily, this is the way of base men, resorted to by those of little courage.

39
40

avicarya toyagatacandracalam
jagatah sthitim dhrtigunais tanubhih |
dayitatyayesv atha bhavanti janah
prthus$okadainyavihrtadyutayah || [9]

Because their virtue of steadfastness is weak, men do not reflect on the
fact that the state of the world is transient like the Moon reflected in
water; and so, when those dear to them pass away, their lustre is snatched
away by the depression resulting from intense grief. [9]

gambhiryagtidhapi tu sajjanasya
prakasatam eti tada gunasrih |
yathaivam apat katham abhyupaiti
na caiva $okah katham abhyupaiti || [10]

On the other hand, it is precisely then that the splendour of virtue in good
men comes to light, even if it was previously well hidden because of their
composure. This being so, it may so happen that disaster befalls them, but
grief will never prevail.3? [10]

alabdhavakasani $okena dhairyatmakatvat
krtajiasvabhavat tu cittanugavyahrtani4? |

I understand both occurrences of katham in the sense of katham api.
cittanugavyahrtani] diag. conj. (Szant6 and Isaacson), cintanugunavyaprtani Ms.
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parityaktabhtisani*! lokanuvrttya budhanam
mukhani priyavyapadi sve guna bhiisayante | [1142]

At the time of a loved one’s demise, the visages of the wise are unaf-
fected by grief on account of [their] steadfastness, but do utter consid-
erate words because of [their] having a nature of gratitude [towards the
departed and his kin] and are unadorned because of [their] compliance
with worldly convention; [instead] their own virtues adorn them. [11]

svesu ca pranesv api dayam anadrtya satpurusa gunajso,jn evabhipadyante |
nanurudhyante dosapaksam | tad abhibhtyamanam $okadainyenabhyupapa-
ttum*3 arhasi dhairyam | manyuvasad ivapayantl vyavasthapyatam cetasi
smrtih | avarjyatam tejasvita §rutasamasrayat | tadanvaveksanat prabodhyatam
buddhih | kutra hi vidyasthane kenacic chastrakarenabhyanujfiata $okanuvr-
ttih | tat prajvalyatam $okatamahpramathi** lokasthitisvabhavasamdarsakah
prajiiapradipah |

Moreover, good people do not care even about their own lives, but devote
themselves only to virtues. They adhere not to the side of vice. Thus, when
[it is] overcome with the depression of grief, you should do well to adhere to
steadfastness. Recollect your mindfulness when it is slipping away because of
distress! Regain your vigour by listening to the scriptures! Ponder on what you
have heard and awaken your intelligence! For what author of treatises in which
branch of knowledge assents to dwelling on grief? Light then the lamp of wis-
dom which dispels the darkness of grief and shows the state of the world as it
truly is!

tripistape 'py asti na §asvata sthitih

patanti krtvapi mahendratam divah |
pariksayad dhyanaphalasya cavasah

patanty adho brahmaganah sahasrasah || [12]

41 °bhasani] conj., °bhasanani Ms.

42 Judging by the punctuation (a danda after mukhani and a single danda at the end), the
scribe did not recognise this string as verse. Neither did I for some time, until I realised
that with two interventions, the passage can be made to fit a somewhat rare metrical pat-
tern (simhapuccha). The first conjecture remains diagnostic.

43  °abhyupapattum] em., °abhyupapatyum Ms.

44  Cpramathi] em., °pramathi® Ms.
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There is no eternal state even in the realms of paradise; [gods] fall from
the heavens even though they acted as [their] Great Lords. When the fruit
of their meditations is fully exhausted, scores of Brahmas fall powerless
by the thousands. [12]

abhasvara bhasvaramurtaya$ ca

$ubhas ca devah subhacarurtpah |
adrstasatyas tata uttare ca

bhrastadyuto bhramsam avapnuvanti || [13]

The Abhasvara gods too of resplendent bodies, the Subha gods too of pure
and beautiful shapes, and those above them who have not realised the
truth—with their splendour gone, they reach decay. [13]

bahukalpasahasrajivino

yad arapas ca bhavagragah surah |
svakrtasya $ubhasya samksayat

ksayam ayanty asiva bhavas tatah || [14]

And the Formless gods too at the pinnacle of existence, with their lifespan
of many thousands of aeons, when the good karma they have accumu-
lated becomes exhausted, they perish and inauspicious births follow. [14]

iti daivatany api sukham vividham
svakrtasrayat samanubhuya ciram |

vivasani yad vinipatanti divah
saranatvam asti na bhavesu tatah || [15]

In this way even the gods, after having enjoyed for a long time various
pleasures on account of their good karma, fall from the heavens power-
less. Therefore no realm is a refuge [from death]. [15]

svarge 'py evam janma duhkhanubandham
vyadhyayasaklesakastam naresu |

duhkham $uddham yat tv apayesu tasmaj
jatim vidyat sarvaduhkhapratistham || [16]

Thus, even heavenly rebirth is tainted by sorrow. As for humans—sick-

ness, toil, affliction, misery. As for the lower rebirths—nothing but suffer-
ing. Therefore, one should know that birth is the root of all suffering. [16]
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45
46
47

na casti sa nasti ca duhkhasambhavah
kuto hi citte ’sati caitaso vidhih |

gatas ca dehah prasamam rujakaras
tadasrayam syat kuta eva casukham || [17]

If there is no [birth], there is no suffering. How indeed can there be the
activity of mental factors, if there is no mind? When the body, the cause
of pain, has ceased to be, how can there be suffering, which is rooted in

it? [17]

punarbhavam prarthayate tu yavan

manas tadasvadavikalpamtudham |
duhkhasya tavad bhavati pravrttis

chinna ca trsna vigatam ca duhkham || [18]

The activity of suffering exists only as long as the mind, deluded by the
thought of [life’s] relish, desires rebirth. As soon as thirst is put to an end,
suffering [too] disappears. [18]

bhavan asaran ksayinas*® tu pasyan
duhkhanubandhams ca niratmakams ca |
jahati trsnam*® vigamac ca tasya
duhkhasya naivasti punah pravrttih || [19]

But seeing the levels of existence as worthless and transient, both spoilt by
suffering and without essence, [a wise man] forsakes thirst [for rebirth];
and when thirst disappears, the activity of suffering returns no more. [19]

tasmad imam Sokaparidravanam
jatyadiduhkhasya §amaya caiva |

bhajasva margam gatam aryasattvaih
sokanuvrtter na hi desakalah || [20]

Therefore, in order to end the afflictions of grief and to end the suffering
beginning with that of birth, you should tread the path traversed by noble
beings. For [this] is not the time nor the place*” to give in to grief. [20]

ksayinas] em., ksapinas Ms.
trsnam|] em. (Isaacson), trsna Ms.
The irregular desakalah is poetically sanctioned, cf. Buddhacarita 3.62b.
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evam hy uktam bhagavata |

ekdsoy)yano maya bhikkhave |
For this is what the Lord taught:

“Oh monks!I [ have taught] the One Way ..."48

avapya tasman nrsu janma durlabham
vacas ca duhkhaksayagami saugatam |
kurusva yatnam svahitaptaye tatha
yathedrsam syad asukham na te punah | [21]

Therefore, having gained a human birth which is so difficult to obtain and
the precious word of the Sugata which leads to the end of suffering, exert
effort to obtain your own welfare in such a way that you shall experience
such suffering no more. [21]

paramadurlabham hi $reyahpraptiksanasamavadhanam ity atratmakama na
pramadam apadyante | tadyathanusriiyata ity atra kavatabhittidrstantam
uktva vacyam |

Verily, the conjunction whereby the opportune moment for gaining the sum-
mum bonum is most difficult to obtain, hence those who desire their own [wel-
fare] do not err with carelessness regarding this. As it is heard—and here, after
having narrated the Parable of the Door and the Wall,*° one should say:

Sreyahpraptiksanasyaivam
viksya durlabhatam imam |
$reya eva prapadyasva
tyaja $okam aparthakam || [22]

48  Cf. Mahasatipatthanasuttanta (DN 22, ii.290,7-10; also MN 10, 1.55,31-56,3): Ekayano ayam
bhikkhave maggo sattanam visuddhiya soka-pariddavanam (var. paridevanam) samati-
kkamaya dukkha-domanassanam atthagamaya riayassa adhigamaya nibbanassa sacchi-
kiriyaya, yadidam cattaro satipatthana. There is a possibility that the textus is corrupt;
perhaps it is to be emended to ekayano maggo or ekayano ayam? For a discussion on the
meaning of the term ekayana, see Sujato 2012: 208—218. Also cf. with the end of the third
disposition.

49  Untraced. I could not find this title among Kumaralata’s parables.

INDO-IRANIAN JOURNAL 64 (2021) 291347



BUDDHIST HOMILETICS ON GRIEF 317

Having reflected thus on just how difficult it is to obtain the opportune
moment for gaining the summum bonum, strive only for that good and
give up harmful (/useless) grief.5° [22]

aparah kalpah |

(11) [I shall now explain] another disposition:

50

51

52

krsodayam duhkhaphalabhimarsam
mahatyayam dharmayasahsapatnam |

necchanti santo 'rtham abhiprapattum
evamvidham kas tu bhajed anartham | [23]

Good men do not desire to resort to a benefit that is (i) of paltry gain, (ii)
connected with painful results, (iii) of great danger, (iv) an adversary of
fame for religious duty.5! So what kind of person would entertain such a
calamity (i.e., grief) [which is guaranteed to have all of these and more]?52

[23]

Sokas tu krtyapratipattisatruh

krsodayo 'smad vigatodayo va |
kalopapanna patuta kriyayah

krtye niyukta hy udayavaha syat || [24]

(i) Now, grief is a foe of achieving what needs to be done, therefore it is
of paltry or no gain. For [only] timely intensity of action applied to what
needs to be done brings benefit. [24]

Cf. with the famous stanza of the Bodhicaryavatara 1.4 (which, incidentally, on at least
one occasion found its way into non-Buddhist poetic anthologies, see Subhasitavali 3313,
attributed to a bodhisattva/the Bodhisattva):
ksanasampad iyam sudurlabha pratilabdha purusarthasadhant |
yadi natra vicintyate hitam punar apy esa samagamah kutah ||
Tr. by La Vallée Poussin (1907: 2 [439]):
“Combien difficile a obtenir cet état béni qui réunit toutes les conditions du bonheur
temporel et de la délivrance! Si 'homme n'en profite pas pour réfléchir au salut, cen
est fair pour bien longtemps de pareille rencontre.”
A possible alternative is to understand dharmayasah as a dvandva compound, depending
on how we interpret 28c. Also cf. st. 8 above.
The play on artha/anartha is lost in translation.
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sa ca kramah sokatamasa paryakulamanasasya abhibhiityamanasya dainye-
na vilupyamanasmrter>® daurmanasyena kutah syat | tasmat kréodayo niru-
daya eva va $oka iti naivanuvartitavyah |

But how could there be such a course for one who is mentally distressed by the
darkness of grief, overcome by depression, of lost mindfulness due to dejec-
tion? Hence grief, which indeed brings paltry or no gain, should not be dwelt
upon.

cittasya samtapavivardhanac ca
sokanalo duhkhaphalabhimarsah |

kutah sukham cetasi tapyamane
samucchrayasyapi tadasrayasya | [25]

(ii) Then, because it increases anguish in the mind, the fire of grief is con-
nected with painful results. [For] how could there be comfort when the
mind is tormented, let alone in the body, which depends on it?54 [25]

iti duhkhaphalabhimarso duhkhatmaka eva ca $okah |
Thus grief is connected with painful results and is nothing but suffering.

sa capratisamkhyanad anivaryamanaprasarah punaranuvrttya labdhabala
apyayamanah5® kuvitarkaih pramathya dhairyaSobham samabhibhaya smrtim
samksobhayan dehasritan aniladin dhatams cetovikaram fanyatathasam vat
pranoparodhinam rogatankam utthapayet | tad evam mahatyayatvad apy ana-
nuvrttiksama eva sokah |

(iii) Moreover, grief, when its spread is not checked for lack of a tranquil consid-
eration, becomes even stronger by nursing it again, feeding on wrong reason-
ing. It then destroys the distinction of steadfastness, overcomes mindfulness,
and disturbing wind and the other bodily humours, distorts the mind, ¥ ... ¥
and causes sickness blocking the vital energies (/endangering life). So, because
of its being of great danger too, grief should not be dwelt upon.

53  vilupyamanasmrter] em., vilupyamanah smrter Ms.

54  Thisisverylikely an allusion to passages such as the famous first two verses of the Dharma-
pada.

55  apyayamanah] st, apyayyamanah Ms.
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dharmayasahsapatnabhavac ca parivarjya eva diratah sokah |

(iv) Grief should also be avoided from afar on account of its being an adversary
of fame for [dedication to] religious duty.56

56
57
58

59

visadadinatvajadatmanam $uca
kuto hi dharmapratipattidhirata |
taya vihinasya ca ka manusyata
vidharmasamjiia hi mrgadibhih samah>7 || [26]

For how could those paralysed by the dejection and depression caused by
grief muster the fortitude to undertake religious duty? And if one lacks
that [fortitude to undertake religious duty], how can he be called a man?
For those lacking the concept of religion are no better than beasts and
[barbarians58]. [26]

na $okam asmat svamano 'dhiropayet

tatha hi dharmasya bhaved a5, satkriya |
suhrttamebhyo 'py upakarato 'dhikam

ka eva dharmam ca vimanayed budhah || [27]

Therefore one should not allow grief to dwell in the mind, for by doing
so one dishonours religion. And what kind of wise man would dishon-
our religion, which, from the viewpoint of assistance [it can provide], is
superior to even the best of friends?59 [27]

See n. 51.
samah] em. (Isaacson), sama Ms.
That mlecchas are one of the groups covered by the adi here can be inferred from st. 2.19
(Ms 3rg):
mlecchesv api patuvyaktir arthakamasamudyamah |
laksanam tv idam aryanam yeyam dharmanuvartita ||
“Even among the barbarians we find skilful exertion for wealth and pleasure, but the
mark of noble ones/Aryans is this: following the Law.”
Also see 29c just below, provided that the emendation holds. Cf. Dante, Inferno 26.17-119
(ed. Giorgio Petrocchi, La commedia secondo lantica vulgata, Milano 1966-1967):
Considerate la vostra semenza:
fatti non foste a viver come bruti,
ma per sequir virtute e canoscenza.
I thank Vincent Tournier for pointing out this conceptual parallel, incidentally a favourite
passage of S.Z.
Cf. Ms 26r5—26v1: saha pamsukriditebhyo 'pi ca prajiiebhyah snehavabaddhahrdayebhyo
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viradhya dharmam ca Suco 'nuvartanat
paratra caiveha ca saukhyakaranam |

ka eva vidvan iti kirtim apnuyad
balena dhairyasya tad eva samtyajet || [28]

And who could possibly gain fame as a learned man if one injures reli-
gion, the cause of comfort both here and in the hereafter, by dwelling on
grief? One would do well to give it (i.e., dwelling on grief) up by the power
of fortitude. [28]

iti dharmayasahsapatnabhtitam

manaso nirnuda®? sadhu sokadainyam |
asadharma®! ivasruviklavaksah

kim amarge parikhedam abhyupaisi || [29]

Thus, please cast aside from your mind the depression of grief, an adver-
sary of fame for [diligence in] religious duty. Why exhaust yourself on
a misleading path like a heathen (lit., a man lacking dharma) with eyes
swamped in tears?62 [29]

mitrebhya upakarasamarthebhyah silam eva visisyate, sukhakaratvad iha paratas ca | “Be-
cause it provides comfort both here and in the hereafter, morality is indeed superior to
friends, even ones with whom one played in the dust [during early childhood], wise ones,
whose hearts are loving, and are able to assist [in all matters].”
nirnuda] corr., nirnuda Ms.
asadharma] em., asaddharma Ms (unmetrical).
This is perhaps a reference to Yajiiavalkyasmrti 3.11:
Slesmasru (ed. prints slesmasru®) bandhavaih muktam preto bhurikte yato vasah |
ato na roditavyam hi kriyah karyah svasaktitah ||
“Since the departed powerlessly swallows the mucus and tears emitted by [the griev-
ing] relatives, there should be no wailing [for the dead]; instead, the [funerary] rites
should be performed according to means.”
Cf. Raghuvamsa 8.86:
apasokamanah kutumbinim anugrhnisva nivapadattibhih |
svajanasru kilatisantatam dahati pretam iti pracaksate ||
“[Instead,] show favour to your [departed] wife by bestowing the mortuary offerings
with a mind that has cast grief aside. For they (i.e., dharmasastra experts) say that the
incessant stream of kinsfolk’s tears pains (lit., burns) the departed.”
Both Vallabha and Mallinatha cite the Yajfiavalkya verse in their commentaries.
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apadi samupanatayam

yas$ ca vidhir naiva tatpratikarah |
niskevalam sramaphalam

prajiias tam anubhramet ka iva || [30]

As for the customs prescribed regarding befallen misfortune (i.e.,
death),53 they do not serve as an antidote to [grief]. What kind of wise
man would follow them in error, when they result in nothing else but
exhaustion? [30]

tasmad dhairyam alambya Srutanusaravyapare niyujya smrtim lokasvabhava-
pratyaveksaya samunmilya prajiiacaksuh sarvaprakaram aparigrahaksamam
tyaktum arhasi §okadainyam |

Hence, you would do well to resort to fortitude, to turn your attention to deeds
in conformity with what you heard from scripture, to open the eye of wisdom

by carefully analysing the nature of the world, and to give up the depression of

grief, which should not be adopted no matter how one looks at it.

pasyatv ayusman |

Behold, good sir!

63

64
65

pathika iva kuto "pi ko 'py agato yady ayam margakhedad iva tvatsamipe
mubhurtasthitah prasthitah kvapi kim tatra sokanuvrttya svabhavo
‘dhvaganam ayam |

yadi ca tava gunodayair vatsalibhavam apaditah svarthapandityam
asyaitad atyaryabhavat tu tat tvam krtam manyase ko hi nairgunya-
dagdham janam snihyati |

yadi ca tava na vetty5* avastham imam $okajam sambhramavridasamta-
pavasyo viditva na va jayateS® naiti cajiiam yamasyapy atikramya kim
vatsalas tarhy asau |

It is unlikely that here the apaddharmas are meant, although the author is aware of them
(e.g. st. 7.54, Ms 39v5—qori; st. 7.56, Ms gori—2). The most likely referent of vidhi is the
complex set of rules prescribed for impurity following death in the family (@Sauca) and
the sraddha rites. For these, see Kane 1953: 179—551.

vetty] em., vety Ms.

A possible conjecture might be na vojayate (=va+ojayate): ‘he does not become eager to
[return], subject to’ etc.
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atha tu vidhir alabhya evayam evam gate ko gunah sokadainyena tulya-
rtisaukhyam janam badhitum yat tato 'nantaram karyam aryena tat
karyam esa®6 kramabh || [31]

He, much like some traveller, arrived who knows whence, dwelt by your
side for a short while as if fatigued by the road, and now set out onwards
who knows where—so why dwell on grief?67 This is the nature of trav-
ellers. And if he took to you because of your lofty virtues—well, that
simply means that he knew what was best for him. You may think that
he did so on account of his most noble nature—but who will love a man
who is cursed by lack of virtues?68 Moreover, does he truly love you, if he is
not aware of this state of grief of yours? Or perhaps he is aware—but then
why does he not become subject to zeal, shame, and pain, and return [to
you], transgressing even the command of the Lord of Death? But if this
is impossible—and it is—what gain is there in tormenting others%® who
share both your sorrow and happiness with the depression of grief? Do
whatever a noble man needs to do after [death]—this is the proper order
of things. [31]

tasmac chokam visrja manaso naisa $okasya kalah
kalo hy esa tvarayati janam dharmatattvapravrttyai |
yad yat krtyam svahitaniyatam tatra tatrapramada-
vyaparas te bhavatu manasas tattvasiddhipratistheh || [32]

esa| cony., eva Ms.
Cf. Buddhacarita 9.35:
yathadhvaganam iha samgatanam kale viyogo niyatah prajanam |
Tr. by Johnston (1936:130):
“The separation of creatures who have come together in this world, as of wayfarers, is
inevitable in the course of time. What wise man then would cherish grief, when for-
saken by those who are only his kindred in name?”
Cf. Hitopadesa st. 4.75 (= Suktiratnahara st. 197.5, attributed to the Brhatkatha):
yatha hi pathikah kascic chayam asritya tisthati (in the anthology: visramet) |
visramya ca punar gacchet tadvad bhutasamagamah |
Tr. by Torzsok (2007: 500-501):
“Just as a traveler seeks shelter under a tree, stays in its shade to have some rest and
then leaves it again, so too does one living being encounter another.”
Note that Vsnih should normally attract locatives (or genitives), not accusatives; while it is
tempting to emend to °dagdhe jane, I have decided to keep the original reading, perhaps
a true witness of the author’s usage.
Note the unusual construction of ko gunah with an infinitive, not an instrumental.
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Dispel therefore grief from the mind! This is not the time for grief. Time
(/Death) itself impels men to practice the essence of the doctrine. Be-
come of unfailing action in whatever needs to be done for your own ben-
efit, so that [your] mind may become established” in the realisation of
truth! [32]

avetya mrtyor anivaryaviryatam
calasvabhavatvam aveksya cayusah |
$ucas ca tatra pratikarabahyatam
hite sva eva prayateta panditah || [33]

Having understood the irresistible power of death, having seen the fickle
nature of [a man’s] lifespan, and having realised that grief is no antidote
for [either of] these, a wise man should strive only for his own benefit.

[33]

tat punah svahitam kriyamanam punyakriyavastutrayasamasrayat samsiy
padyeta laukikam | yathoktam bhagavata |

trinimani

siitram uktva vacyam |

As for one’s own benefit, when (/if) performed by relying on the three bases of
meritorious acts, it will bring about worldly [benefit]. As the Lord taught:

“These three ...

After having recited the sitra,” one should say:

tatra danam anekagunasampadi tasmad atmahitam | tadyatha |

70

71

The word pratisthi is quite rare if not idiosyncratic and therefore the interpretation is

somewhat uncertain.

There are several candidates for the source of the textus, e.g. an equivalent of the Pu-
fifiakiriyavatthusutta (It 60, 51-52; AN 8.36, iv.241-243). Also cf. Sangitisuttanta (DN 33,
iil.218,5—7): Tmi pusifia-kiriya-vatthiuni. Dana-mayam puiifia-kiriya-vatthu, sila-mayam
puiifia-kiriya-vatthu, bhavana-mayam puiifia-kiriya-vatthu.
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ajiiadiptir
iti vacyam |

Among these, (i) charity begets numerous virtues and thus one’s own benefit.
To wit: [Here] one should recite [the verse] beginning with

“Lustre of authority, ..."

tatha silam | yathoktam |
kulad vittad alamkarat |

(ii) It works in the same way with morality. As [we have] taught [above]:
“[Morality is far superior] to: family lineage, wealth, ornaments, ...”3

tatha bhavana brahmalokopapattyadisampadanity abhihitam |

72 In the present work, this stanza is the pericope verse of the fifth option for sermons on
charity, listing eleven karmic rewards (st. 3.57, Ms 14r2):
vak saubhagyam kantir arogyam ayus tattaddanad istam istam phalam ca ||
“By [practising] various kinds of charity [one gains]: (i) lustre of authority, (ii) most
excellent abundance of enjoyments, (iii) noble beauty, (iv) exquisite looks, (v) strength,
(vi) eloquence, (vii) welfare, (viii) handsomeness, (ix) health, (x) long life, and (xi) all
that he desires.”
The same stanza is found in the *Subhdsitaratnakarandakakatha attributed to Aryasiira
(st. 22) and as st. 4.2 in the Dvavimsatyavadanakatha. (For the relationship between these
two works, see Formigatti 2016: 120-123.) In light of our anonymous author’s elaboration
of this verse, we can possibly improve Hahn's superior edition (1983b: 333) in two places:
tattaddanad is a compound, whereas vaksaubhagyam is not. Here vak is glossed with ‘elo-
quence’ (pratibha/pratibhana) and saubhagya with ‘welfare’ (bhagya, saubhagyalaksmt).
73 In the present work, this is the beginning of a pair of stanzas (5.32—33, Ms 24v1-2) listing
fourteen items to which morality is superior:
kulad vittad alamkarad aisvaryad rupasampadah |
vilepanebhyo hladibhyah sthanad yanat tathayusah ||
vastkaranamantrebhyah svajanan mitrasamsrayat |
laukikibhyas ca raksabhyah silam duram visisyate ||
“Morality is far superior to: (i) family lineage, (ii) wealth, (iii) ornaments, (iv) sover-
eignty, (v) the fortune of beauty, (vi) ointments, (vii) things that bring comfort in heat,
(viii) postures/places, (ix) vehicles, (x) lifespan, (xi) subjugating mantras, (xii) kith and
kin, (xiii) association with friends, and (xiv) worldly prophylactic magic.”
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(iii) And in the same way with contemplation, which is taught to bring about
benefits such as being born in the World of Brahma.”

evam anekavyasanakantakasankatam va samsaram anupasyata sarvaduhkha-
prasamabhilasina caturaryasatyadarsanaya dhyatavyam | yathoktam? bhaga-
vata |

ye keci bhikkhave imam duhkham ti yathabhitam prajananti te neva nira-
yam gacchanti |76

iti vistarah | atra purvam?” eva pracarcam?® uktva vacyam |

Thus, alternatively [to worldly benefit], upon seeing that transmigration is
nothing but a heap of thorn-like predicaments, he who desires the allaying of
all suffering should meditate to realise the Four Noble Truths.” As the Lord
taught:

“Oh monks! Whosoever realise as it truly is that all this is suffering will not
fall into the realms of hell ..."8°

etc. Here, after having recited the previous discussion,?! one should say:

drstvaryasatyani yathavad evam
napnoti bhuyo vinipataduhkham |

74  AsfarasIcan tell, the present work does not deal with the benefits of contemplation; the
author must have had some other text/s in mind.

75  yathoktam] em., yaktoktam Ms.

76 The Sanskritic spelling duhkham is attested in Sammatiya-connected M1A sources, e.g. the
Go Xoai inscription from Southern Vietnam (Skilling 1999) and the Devni Mori inscription
from Gujarat (Tournier, forthcoming); neva is found in this form in another textus, Ms 19v4.

77  purvam eva] Ms2¢, parvoktam eva Msp©

78  pracarcam] st., pracarcam MsP¢, pracarccam Msa¢

79  Or: “the Four Truths of the Noble One (/Ones)”; cf. Norman 2008.

80  Untraced. While niraya normally refers to the hells (naraka) only, the subsequent stanza
seems to suggest that for the author it meant the three durgatis/apayas, i.e., the realms of
hells, ghosts, and animals.

81  Itisnot quite evident which discussion the author refers to here. The intention of the cor-
rector (it is difficult to ascertain whether this was the primary scribe or not) is not entirely
clear, as the noun is normally feminine (pracarca) and the masculine is only extremely
rarely attested. I have therefore retained the ante correctionem reading in the constituted
text.
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dosa hi ye durgatihetubhutas
tan satyadarsi prajahati sarvan || [34]

Having thus seen the Noble Truths8? as they truly are, one never returns
to the pain of lower rebirths. For the seer of the Truth[s] obliterates all the
vices which are the cause of lower rebirths. [34]

athaparan bhavanaya vihatya
tamovisesan saviteva diptya |

punar na duhkhasya vasam paraiti
param ca nirvanasukham paraiti || [35]

Next, having dispelled [all] other [kinds of vices] by the power of con-
templation, just like the Sun [dispels even] the deepest darkness with its
blaze, one is never again enslaved by suffering, but achieves the supreme
bliss of Nirvana. [35]

itimani capriyany anityani calany anatyantikasamavadhanani sampasyata

samvega eva manasy upabrmhayitavyah | na $okasamvignacitto hi $reyahprati-

pattikarmanyo bhavati | tadyathanusriyata ity atrayogrhajatakam uktva va-

cyam |

So, having contemplated all these unpleasantnesses as impermanent, tran-

sient, connection with which is intermittent, one should cultivate in one’s mind
only enthusiasm®? [for the spiritual path]. For while one’s mind is overwhelmed
by grief, one is not suitable (/fit/competent/able) for the practice to achieve the

82
83

See n. 79.
On this arguably untranslatable term, see Acri 2015. Inducing samvega is mentioned as
one of the aims of delivering sermons in stanza st. 1.10 (Ms 1v3—4):
atah prasadasamvegaharsanadiprayojanah |
vaksye parikathas citrah Saranadisamasrayah ||
“I shall therefore teach a variety of sermons which have as their aim calmness (pra-
sada), enthusiasm (samvega), gladdening (harsana), and so forth, beginning with [the
merits of | taking refuge [in Buddhism].”
This is not very far from the stated aims of classical rhetorics and their application in
a Christian context. Rhetorical/homiletical guides frequently claim that the three aims
were defined by Cicero in De Oratore (although the wording there is slightly different): to
teach/instruct (docere), to delight/please (delectare), and to move/persuade (movere); cf.
also Holmes 1755: 1.
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summum bonum. As itis heard—and here, after having recited the Birth Story
of the Iron House,%* one should say:

avaryaviryena krtantavahnina

pradiptam evam prasamiksya sarvatah |
jagan nirakrandam anatham aturam

samaya samvegapatham vrajed budhah || [36]

Having thus beheld from every angle the world set ablaze by the fire of
death whose power cannot be checked, without fellow men to cry to,
without protector, distressed, the wise man should take to the path of
enthusiasm towards Peace. [36]

aparah kalpah |

(111) [I shall now explain] another disposition:

84
85

sarvatravyahatam jianam
uttamam ca hitaisitam |

prajiiah samsmrtya buddhanam
nabhimanyeta tadvacah || [37]

A wise man should not disrespect the words of the buddhas, after having
brought to mind their knowledge, which is unimpeded with regard to all
[knowables8], and altruism which is supreme. [37]

jhanena yukto 'pi hitesv ayukto

hitodyatah syac ca na buddhiman yah |
vacas tayor napy asamiksya kuryat

prag eva tabhyam rahita$ ca yah syat || [38]

Some might possess knowledge but not be interested in altruism and oth-
ers may be altruistic but lacking intelligence. One should not without due
examination follow the words of either, let alone one who is devoid of
both. [38]

That is to say, Aryadura’s Jatakamala no. 32.

See 39a below. Also cf. Mahayanasitralamkara 9.72ab, 20.47¢; Abhidharmakosabhasya ad
7.30cd; Tattvasamgraha 3420.
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jiieyesu sarvesu tu yasya buddhir
loke hitadhyasayavat pravrtta |

avyahata tasya vacahpravrtti-86
vimarsakhedopagamena ko 'rthah || [39]

Now, [the Buddha is such an authority] whose mind is unimpeded with
regard to all knowables and functions together with an (/just like his)
intention to bring benefit®” to the world. So what is the point of bothering
ourselves with the toil of examining®® the ways of his word? [39]

[52r] Vinivartitas ca bhagavata $okanuvrttiprasangavyakulamanaso vineya nis-

prayojanad duhkhadaurmanasyopahartur apahartur gunanam sokat |

The Lord himself steered away his followers from grief which is [not only]

pointless, [but also] causes suffering and dejection, and robs people of their

virtues, when their minds were overcome with dwelling on grief.

tadyatha duhitr§okarta urvari sthavirl | yathoktam |

ammo jiva me tti krandasi |

(i) For example, the venerable nun Urvari, tortured by grief for her daughter. As
it was taught:

“You wail «o my Jiva» ..."89

tatha putrasokasalyavyathitahrdaya vasisthisthavirl putrasokan nivartita | ya-
thoktam |

86
87

88
89

yassa maggam na janast agatassa gatassa va

Opravrtti®] em. (Isaacson), °pravrttir Ms.

The matup-ending compound Aitadhyasayavat does not construe smoothly, hence the
interpretation is somewhat tentative.

The word ®vimarsa® here echoes asamiksya in 38c.

Cf. Thi no. 33, stt. 51-53. Her name in Pali is Ubbiri, Jiva is her daughter. The form cited
here is slightly different, having a personal possessive pronoun and missing vanamhi “in
the forest” before the verb. The vocative should most likely be corrected to *jiva. For a list
of problems concerning the form and interpretations of this verse, see Masset 2005: 19—
120.
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(ii) Or the venerable nun Vasisthi, whose heart was pierced by the arrow of

grief for her son was steered away from grieving for her son. As it was taught:

The way by which he came you cannot know, nor the path by which he went
90

tatha matrsokartas tathagatavacananusmrtya vyavasthapayann atmanam raja

prasenajit tasya kramasyanujiianad vistarena ca tasyarthasya pradarsanad vini-

vartitah Sokanuvrtter bhagavata | yathoktam |

ayyd me bhante mata kalagata |

iti sitram anusmartavyam |

(iii) Or king Prasenajit, tortured by grief for his mother, who composed him-
self after having called to mind the word of the Tathagata; the Lord, who first
assented to that course and then explained extensively the statement’s mean-

ing, steered him away from dwelling on grief. As it was taught:

“Venerable one, my respected mother passed away ..."

and call to mind [the rest of] the sutra.®!

90

91

Cf. Thino. 50, stt. 127132, the only difference is that the Pali has the mora-correct maggam
(note, however, that Sammatiya-related M1A does not always observe the law of three
morae; see Tournier, forthcoming). In the Pali version this set of verses is attributed to
Patacara, and is not the one by Vasitthi, which is Thi no. 51, stt. 133-138. It is possible that
something dropped out in our copy, as the clumsy repetition of putrasoka in the introduc-
tory sentence is suspicious. For Vasitthi, see Durt 2001.

Cf. Ayyakasutta (SN 111.3.2, 1.96,31-97,33): Ayyaka (var. ayyika) me bhante kalakata jinna
vuddha mahallika, etc. There seems to be a rare(r) variant of the textus here, as the
departed lady is usually mentioned as the king’s grandmother. The Chinese parallels and
anInner Asian fragment are listed in Chung 2008: 217. For a Sanskrit fragment from Central
Asia, see Hartmann 2017 (especially p. 96, n. 10 for sources attesting the same bifurca-
tion, for which also see Willemen 1999: 8—9 as well as the Chuyao jing, Taisho no. 212 (1v)
621a18 which also has ‘mother’ here). For another version of this sutra, see Tridandamala
84r5-85v1 (here: aryika). Here, the king regains his composure after calling to mind the Bu-
ddha’s word that no being is exempt from death (sarvesam sattvanam sarvesam praninam
sarvesam bhutanam maranantam jivitam maranaparyavasanam, nasti jatasyamaranam).
The Buddha echoes the general statement (which is likely what our somewhat obscure
tasya kramasyanujiianat means) and then elaborates on it with a long list of beings, begin-
ning with ksatriyas and up to tathagatas.
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tatha sthaviraryanandas tathagatah parinirvasyatiti Sokenabhibhtiyamanaceta
nivaritah $okanuvrtter bhagavata

alam ananda ma soca
ityadi |

(iv) Or the elder noble Ananda, when his mind was overcome with grief be-
cause he thought that the Tathagata was about to reach complete Nirvana, was
steered away from dwelling on grief by the Lord [with the words] beginning
with:

“Enough, Ananda, do not grieve ...”%?

tatha tattannaimittikasokasalyoddharanartham sattvanam paranukampakena
bhagavata paficalambhaniyani de$itani yani pradarsayata sthaviraryanaradena
mundarajo bharyanaimittike Sokapanke 'vasidann uddhrtah | yathoktam |

paricemani maharaja alambhaniyani
iti sitram uktva vacyam |

(v) Or again, the Lord, who took pity on others?? taught the Five Unobtain-
ables for sentient beings to pluck out the arrows of grief caused by one thing
or another. Explaining these five, the elder noble Narada rescued king Munda,
who was sinking into the swamp of grief caused by the death of his wife. As it
was taught:

“Great king, these Five Unobtainables ..."

and after having recited [the rest of ] the sitra,°* one should say:

92  Cf. Mahaparinibbanasuttanta (DN 16, ii.144,10): Alam Ananda ma soci (var. soca) ma pari-
devi (var. parideva). etc.

93  Alternatively, although less likely: “Whose compassion is supreme”.

94  Cf. Naradasutta (AN 5.50, iii.57—63). The five things which are unobtainable for anyone are:
that what is subject to aging ( jara) may not age, and then the same for sickness (vyadhi),
death (marana), destruction (ksaya), loss (nasana). Towards the end of the text, the siutra
is called the sokasallaharano dhammapariyayo, which is echoed by the introductory sen-
tence here (tattannaimittikasokasalyoddharanartham).
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vineyacittesv iti §okavahnim
udiryamanam kuvitarkavataih |

nopeksate sma pravaro muninam
vacambubhis tam $amayam babhtiva || [40]

Thus did the best of sages not ignore the fire of grief in the minds of fol-
lowers fanned by the winds of wrong reasoning; he extinguished it with
the water of his words. [40]

vivardhamanam hrdayesv anartham
katham hy upekseta munih paresam |
sattvesu putresv iva yasya nityam
paro hitadhyasayasamnivesah || [41]

For how could the Sage ignore misfortune growing in the hearts of others,
when his supreme intention to benefit sentient beings as if they were his
sons is constant? [41]

naivanujajiie munisattamas ca
yasyanuvrttim sa mahakrpaluh |
prajiias tam abhyapatitam ka eva
sokam manonirvisayam na kuryat || [42]

And since the Chief of Sages, he of great compassion, did not endorse
dwelling on grief, what kind of wise man would not put it out of his
mind® once it has assailed him? [42]

kah punas tadupaya ity ucyate |

But what is the method for that? We explain:

95

96

vijiiaya nisyandam imam priyasya
tatranuragam na samadadhita |

jagatpravrtter ati®6caficalatva-
svabhavadosam samaveksamanah | [43]

This collocation is quite rare: it is seen only in Aryasira’s Paramitasamasa (st. 2.5d) and

once in Kalidasa's Kumarasambhava (st. 5.38¢c).
ati®] conj. (Isaacson), iti Ms.
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Knowing the [inevitable natural] outcome of something dear (i.e., that it
shall pass), one should not become attached to it, realising full well that
the fate (/doings/matters) of the world bear the inherent defect of being
extremely fickle. [43]

evam hy uktam bhagavata |
Ve [s2v] keci Soka paridevitam va |

iti gathadvayam |
priyato jayate duhkham |

iti gathatrayam | tatha |
yasya gramani cattari priyani cattari tasya duhkhani |

For this is what the Lord taught: [here recite] the two stanzas beginning with
“Whatever grieving cries and lamentations ..."%7

[and/or] the three stanzas beginning with
“From attachment arises suffering ..."98

Moreover,

“O chieftain! He who has four attachments has four kinds of suffering ...”%°

yatha coktam |

asitapitakhayitasayitasseso nagila nisyando'®® ya idam uccaraprasravo
istassa kamtassa |

97  Dharmapada (Patna/Saindhava) 84-85. For the designation Saindhava, see Dimitrov
2020.

98  Dharmapada (Patna/Saindhava) 72—74.

99  Untraced.

100 nisyando] st., nisyamdo MsP¢, nisamdo Ms2¢
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Moreover, as it was taught:

“Nagila, the outcome of something preferred and loved when eaten, drunk,
consumed, and tasted is but faeces and urine ..."1°!

tasmad ucyate |
Hence it is said:

Sokayasavisadadainyavirasam yad viprayoge priyam

tasmad atmavatam tad apriyam atas tadvarjanam ca priyam |
balanam tu patangalolamanasam asvadamatreksinam

tadvad vipriyajatam apy upaharan naivapriyam vipriyam || [44]

Since [something or someone] beloved at the time of separation becomes
insipid (/painful) with grief, weariness, depression, and affliction, for the
self-possessed it is not beloved, and so forsaking it is what is beloved.
Conversely, for the immature, whose minds move hither and thither like
moths, who heed nothing but relishing [momentary pleasures], even if in
the meanwhile they collect a heap of unpleasantness (/grief), no unpleas-
ant thing (i.e., grief etc.) is not loved. [44]

api ca | tad evam priyanidanam $okadiduhkham avetya na tatra snehaprasa-
ngam anubhramet |

Moreover: so, having thus understood that the suffering of grief and so forth
is rooted in [things and beings] loved, one should not erroneously become
attached to love.

apica|
muhtrtaramyesu calatmakatvad
analpaduhkhesu viyogakale |

ko nama kurvita manahprasangam
svapnopamesu priyasamgamesu || [45]

101 Cf Nagitasutta (AN 5.30, iii.32,1—2): Asitapitakhayitasayitassa kho Nagita uccarapassavo,
eso tassa nissando.
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Who could possibly attach his mind to meetings with loved ones, [fleet-
ing] like a dream, when they, being transient, can be enjoyed but for a
moment, and cause much suffering at the time of separation? [45]0?

yathoktam paramarsina |
supinena yathapi sangatam
iti gathadvayam |
As the Supreme Sage taught:
“Whatever he met with in a dream ...”
[and here one should recite the rest of | the two stanzas.103

yas ca nama pratikaro

na bhiito na bhavisyati |
yasyam apadi kas tatra

tam arhaty anuvartitum || [46]

Now, who could possibly dwell on something (i.e., grief) that in the same
kind of calamity never was nor will ever be an antidote? [46]

tad dhairyam alambya jahihi §okam
margo na khalv esa bhavadvidhanam |
pariksakasyal®tmavatah satas te
girer ivadhairyam ayuktartipam || [47]

102  Cf. Buddhacarita 9.33cd: yat svapnabhitesu samagamesu samtapyate bhavini viprayoge ||
Tr. Johnston (1936: 129): “[...] since unions are fleeting as dreams and parting is certain.”
103 Cf. Jarasutta (Sn 1v,6.4-s5, stt. 807-808, 158-159):
Supinena yatha pi sangatam patibuddho puriso na passati,
evam pi piyayitam janam petam kalakatam na passati.
Dittha pi suta pi te jana, yesam namam idam pavuccati:
namam evavasissati akkheyyam petassa jantuno.
Tr. by Norman (1992: 94):
“Just as a man, awakened, does not see whatever he met with in a dream, even so one
does not see beloved people when they are dead and gone. Those people are seen and
heard of, whose name is ‘so and so. When he has departed, only a person’s name will
remain to be pronounced.”
104 pariksakasya®] em., pariksya kasya® Ms.
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So, take to fortitude and abandon grief! Truly, this is not the path for
people like yourself. Lack of fortitude does not befit you, a discerning, self-
possessed, good man, any more than it would a mountain.% [47]

evamvidhasyasukhavistarasya
jatipravrttasya ca tasya tasya |

uvaca yo nihsaranaya dharmam
tam $okanasaya jinam smara tvam || [48]

In order to remove grief, call to mind the Victor, who taught the Doctrine
to escape from both this heap of sorrow and whatever other kinds [of sor-
row] that follow [a man] from birth! [48]

yathoktam |

iti pi so bhagava |

As it was taught:

105

106

“Thus indeed is the Lord ..."106

iti pramodam gunasamsmrtir muneh
karoti punyocchrayasiddhikaranam |

atas taya Sokatamo vyudasyate
sahasrarasmiprabhaya yatha tamabh || [49]

Cf. Buddhacarita 8.83ab: tyaja naravara sokam ehi dhairyam kudhrtir ivarhasi dhira nasru
moktum | Tr. Johnston (1936: 121): “Cease grieving, O best of men, return to firmness; you
should not, O steadfast one, shed tears like a man without self-control.” Cf. Raghuvamsa
st. 8.90:

na prthagjanavac chuco vasam vasinam uttama gantum arhasi |

drumasanumatoh kim antaram yadivayau dvitaye ‘pi te calah ||

“It does not befit you, greatest of men of self-control, to yield to grief like some com-

moner. What would be the difference between a tree and a mountain if both were to

be swayed by the wind?”
Locus classicus unclear (possibly the Dhajaggasutta?). On this very popular formula,
recited even today, see Bechert 1988: 8—9 passim, or most recently Hiniiber 2020: 18—21.
See also the Vimalaprabha (vol. 1, p. 31; tr. in Newman 1987: 323—-324), which specifically
claims that it is in the ‘language of Magadha’: iha prathamam tavat sravakanaye Maga-
dhabhasaya dharmadesana pitakatrayadau tadyatha «iti pi so bhagava sammasambuddho
vijjacaranasampanno sugato lokavidi anuttaro» |. In his notes (tr. in Newman 1987: 361),
Bu ston rin chen grub adds the ‘language of Sindhu' Also cf. Tridandamala no. 4, 6v—7r
and no. 37, 103v-104v (Matsuda 2020b).
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Calling to mind thus the virtues of the Sage brings joy, the cause to accom-
plish the growth of merit. Thus, by that calling to mind the gloom of grief
is dispelled, just as darkness by the light of the Thousand-rayed [Sun].

[49]

dinatyaye ca pravijrmbhate punar
divakarasya prabhaya hatam tamabh |
muner gunanusmrtibhavanoddhrtam!0?
na jayate $okatamah punah punah || [50]

However, when the day slips away, the darkness that had been dispelled
by the light of the Sun appears once again. But the gloom of grief removed
by cultivating the recollection of the Sage’s virtues never returns. [50]

yathoktam |

cha ima bhikkhave anussatiyo |

As it was taught:

107
108

109

“Oh monks! There are six Recollections ...”198

tasmat smrtim jinagunesu nivesya saumya
sokam jahthi vipulasramaduhkhamulam |
snehat samanasukhaduhkham aveksamano
bhaktam janam svaja(s3,;nam eva suhrjjanam ca | [51]

Friend! Become mindful of the virtues of the Victor and abandon grief,
the root of much toil and suffering, being considerate of people devoted
to you, who share both [your] pleasure and [your] pain because of [their]
love [for you]: your kinsfolk and friends!'%9 [51]

vijrmbhamano hi yatha divakare
karoti rahur jagad akulakulam |

°oddrtam] em., °oddhrtim Ms.

Cf. Anussatitthanasutta (AN 6.25, iii.312—314). The six in Pali are buddhanussati, dhamma-
nussati, sanghanussati, silanussati, caganussati, and devatanussati (i.e., the recollection
of the Buddha, the Dharma, the Sangha, morality, generosity, and deities).

Cf. 3c¢d and 31d above.

INDO-IRANIAN JOURNAL 64 (2021) 291347



BUDDHIST HOMILETICS ON GRIEF 337

cidasrayam!'? §okatamas tatha janam
yato na tan marsayitum tvam arhasi || [52]

For just as Rahu expanding on [the orb of] the Sun [as if devouring it]
makes the world overcome with panic, so does the gloom of grief fester-
ing in the mind; thus you would do well not to tolerate it. [52]

vahnir yatha bhavanamiirdhani vardhamano
vyadhir yathaiva ca $ariram abhiprapannabh |
asivisas ca bhavane samupeksyamanah
sokas tatha manasi nayam ato 'nuvartyah || [53]

Like fire spreading on top of one’s house, like a disease that has seized
one’s body, like a venomous snake inside the house unnoticed—such is
grief in the mind. Hence one should not dwell on it. [53]

aparthakas ceti na tam bhajed budhas'!
ciram ruditvapi hi ko guno bhavet |
jagatsvabhavam viganayya cedr§éam
vimoksamargonmukhamanaso bhavet || [54]

Moreover, it is of no use, so a wise man should not entertain it. For even if
one sobs for long, what could be the benefit? After having reckoned with
the nature of the world being thus, one should turn the mind to the path
of liberation. [54]

yathoktam |

ekayanah pracarcyah |

As it was taught:

110
111
112

113

“The One Way should be studied intensively"2."13

cidasrayam] em. (Isaacson), vedasrayam Ms (alternatively, emend to a rarer vidasrayam).
budhas] em., buddhas Ms.

Or: “One should start investigating the One Way”, depending on which flavour of the
upasarga (prakarsena or adikarmani, unless it is svarthe) was meant in the original con-
text.

Untraced.
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Appendix 1: List of Metres Employed in ch. 11

Note: the metres in bold occur only in this chapter.

— anustubh:1, 2 (pada a = bha-vipula), 3, 22, 37, 46

- aparavaktra/vaitaliya: 4

— arya:3o

— indravajra: 34, 42

— upajati (indravajra+upendravajra): 5-8, 10, 13, 18-20, 23—25, 38—41, 43, 45, 47,
48

— upendravajra: 35

— dandaka: 31

— pramitaksara: 9, 15

— mandakranta: 32

— malabharint: 29

— vasantatilaka: 51, 53

— vamsasthavila: 12, 17, 21, 2628, 33, 36, 49, 50, 52, 54

- viyogini (a.k.a vaitaliya/sundart): 14

— Sardulavikridita: 44

— Salini:16

— simhapuccha: 11

Appendix 2: Location of Folios in the Tucci Archive

49r  =BBBogooo1.jpg folio 4
49v = CCCo4g0001.jpg folio 12
sor = BBBogooou.jpg folio 5
50ov = CCCogo001.jpg folio 13
s5ir = BBBogooou.jpg folio 6
51v = CCCo4q0001.jpg folio 14
52r = BBBogooou.jpg folio 7
52v = CCCogo001.jpg folio 15
53r = BBBogooou.jpg folio 8
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