��___ BR__1_0     Q ÿ____˜#– J_  _@X __P_Œ_È___@_|_¸_ô_0_#˜Reliable are also references to repetitions, particularly if they are small discourses, often in the form of cycles. In M & D it is more problematic because it really does disturb the flow of reading_Real mistakes in the transmission are in the Canon act ually very rare, e.g. in M 138: without being attached, one is shaken. That doesn’t exist. Whoever doesn’t attach is not shaken. So does the parallel text in S 22,7 also not have the an (= without). In M 99 there is something incomprehensible in the fire- simile, which originates in differing readings (see WW 1990,p. 279).__ŠVI. Indogermanic etymologies‹_As German & English speakers we have the great advantage that Pali, like our languages, is also Indogermanic, we being more on the Germanic side and Pali more on the Indian. That shows in a similar grammar and particularly in a vocabulary which goes back to the same root. And behind grammar & vocabulary stands also a common structu re of thought, a psychological background which is substantially different from that of Semitic & Mongolian languages. Who doesn’t come from an Indogermanic language area has it incredibly more difficult to learn Pali._An overview may the following scheme provide:_ INDOGERMANIC___˜_� {_  _@\ Ø __P_t_d__˜Sanskrit (Vedic to Hybrid)__ The four European language_Remaining Indogermanic: Baltic,_ = Old- Indian___ groups: Celtic, Roman, Germanic,_Persian, Caucasian, etc.______ Slavic _______ _Pali & Prakrit = Middle-Indian_ Within the Romanic: Latin, Old_______ Greek_@"_____ _Hindi, Bengali, Singhala = New-_ Italian, New Greek__Indian____ ___˜#– J_ _@X __P_Œ_È___@_|_¸_ô_0_#˜_Pali is probably even a little bit closer to Sanskrit than Italian to Latin. At any rate, the common Thesaurus of the word-roots greatly facilitates the learning of vocabulary. Examples: naasa = nose; hattha = hand; na = not; nava = new; me = me; naama = name; etc. There are cases in which the Indogermanic relationship is not anymore recognisable or even unknown. Apart from that is the etymology for words of sensual everyday life, although interesting for the study of language-history, existentially entirely meaningless. What oil lamp or mothe r-in-law or cow mean is in Pali & English immediately clear. But something else are words which are philosophically, psychologically, or meditatively meaningful in the sense of the teaching. There is, particularly for seeming synonyms, often only one single access to the meaning: the root of the word. Because these words are often neither explaine d nor is their meaning obvious from the context: they are simply listed in rows - and the Indian of the time knew what was meant. For us however, does everything dissolve into an indistinct grease - if we don’t use etymology as an aid. Therefore it is of priceless value that the PED gives always the Sanskrit-root, even if it was only later in ‘Bud dhist Hybrid Sanskrit’, reconstructed._From the abundance of examples for the use of etymologies which ? also Ven. Nyanatiloka in his dictionary gives (sometimes more detailed than the PED) shall here be given only a few:_Š1. caaga‹_This word is translated by Ven. Nyanaponika usually as generosity (Freigebigkeit) in A or as delight in giving (Gebefreude), in Sn 188 - 9, or renunciation (Entsagen) in Sn 719. That is not wrong but it has no selectivity to daana, giving._Neumann translates predominantly renunciation (Entsagung) but sometimes, in individual cases also differently: In M 101 disowning (Verleugnen), in M 7 doing away (Abtun), in M141 pushing off (AbstoBen), in M 72 uprootin g (Ausrodung), in Sn 188 - 9 foregoing (Verzicht), in Dhp 290 letting go (Fahrenlassen). That is not wrong but it has no selectivity to nekkhama, which KEN translates normally with renunciation (Entsagen) and through the diversity of his translations the fundamental term does not at all become clear._I had so far translated with foregoing (Verzic hten) but that sounds, just like renunciation, like bitter going without (Entbehren)._The Seminary translates with letting go but that has no selectivity to patinissagga, which means precisely letting go. So it says in M 140: The highest of caago is to let go of all relations._The PED gives as translations: a) abandoning, giving up, renuncia tion; b) liberality, generosity, munificence. That leaves for clarification only etymology. The PED gives: Skr. tyaaga, root tyaj, to cajati (giving up). For the verb it does point also to the etymological relationship to Greek sebomai (NYT: to shy away from). That turns out to be the fundamental meaning: to step back from grasping and holding on. In so far is giving up good, which was until now only used by Dutoit (J 320, 467). The meaning however, does only become clear if one considers the following:_The giving up of the lay-man consists of stepping back from stinginess, he gives up the right on ‘sole ownership’. His giving up is giving gifts, generosity. Since in A mainly these pass ages occur Ven. Nyanaponika translates understandably with generosity. Generosity however, is the cast of mind (Herzensverfassung) of the ability to give up, of stepping back. The giving of objects is only the consequence._The giving up of the monk, who doesn’t own anything he could give, consists of stepping back from all attachment, of giving u p all relations (Bezuege). Since in M mainly these passages occur, KEN translates understandably in this sense as renunciation etc. Renunciation refers however, only to the sense-world, caaga on the other hand to the whole samsaaro._Š2. vicikicchaa and other cases of doubt‹_There are five words in Pali which can all be translated with doubt but are nevertheless not just synonyms:_a) The main & generic term is vicikicchaa. In the etymology this dry word turns out to become vi-ci-cit-yaa = Skr. ve-ci-cit-saa. The prefix vi (ve) means apart. The ending yaa (saa) is only the nominalization, like in English - ness. The stem is desiderative by doubling the root to the verb cinteti. This verb shows the activity of the heart (citta) and the desiderative points to acceleration of that activity, shows movement. The movement however, is conflicting, goes apart (vi). The word would have to be translated interlinear as: ‘apart (vi) heart-movement (cit) urging (ci) ness (yaa).’ In English: conflicting-ness of the heart = doubt. So also the simile: The signpost with two signs (S 22, 84). This doubt exists on all levels, everyday & existential. In the teaching is of course mainly the existential doubt described: Swimming in the ocean and not knowing where the coast is, and therefore uncertain where to put one’s energies. Or to be lost in the desert and not knowing where home is a nd in which direction one should go._The four other terms are only aspects of this doubt, view-points , which are standing more or less in the foreground. These terms are nothing different but also not the same. And such an as-well-as seems somewhat strange to us._b) kankhaa, Skr.kaanksati. Here gives only Ven. Nyanatiloka the etymology: Germ./E ngl. hunger, Lith. kanka (torment), kankti (to hurt). In that is the meaning: tormenting hunger, namely for security, i.e. unsatisfied longing for security. aa- kankhati means awaiting, wishing. Kankha is the expectation of clarification which cannot be fulfilled: unsatisfied spiritual hunger:_’and see that we cannot know anything_that does alm ost burn my heart’_lets Goethe say his Faust. One has to doubt: addiction to doubt. One sees the problem everywhere but one doesn’t know solutions. Doubt concerning this world & the next, I & others do not anymore exist for the one’s who are absorbed inside (Ud/7)._c) sanjkaa, to Skr. sankate. Here again does only etymology help: Latin cunctare (to hesitate), Old-Icelandic haaetta (danger), German haengen (to be suspended, float), English to hang. The meaning: One hesitates to dare something or to rely on something. One senses danger & disaster, has suspicion, suspects evil. In short: It is mistrust & suspicion. Here is the aspect: The opposite of trust._d) vimati, PP to vi-mannjati = t o mean-apart = split-thinking because opposing forces tear one apart._e) samsayo, sam-sayati = together-lying without selectivity. One doesn’t find the difference of which one knows that it is there._Š3. vyaapaado & doso‹_Two triads come up very often in the discourses:_Greed, hatred & delusion (Gier, HaB & Verblendung)_Longing, hating & vi olence (Begehren, Hassen & Gewalt)_The two middle words are not identical. They are doso & vyaapaado. They are also not synonyms, not even aspects but rather different things. The first row gives very abstract all forms of attraction, repulsion & blindness. The second row gives only that which is, because of blindness, occurring of it in the sens e-world: sensual longing & sensual hating and in addition violence._Doso (repulsion) is the most general generic term for all defensiveness (Abwehr), all against, all resistance, in all three worlds, up to the finest forms. That comes out in the word: Doso = Skr. dvesa = dvi-esa = two-wishing, to want something to be different. The most quiet wish of a Brahma If only he might give up his mistake is a ‘desire for something to be different’(Anderswollen). And the coarsest form of wishing evil, blind, raging, pure hatred is also a desire for something to be different. _Vyaapaado = vi-aa-paad = just (aa) go (paad) away (vi). It is the attitude: You should scoot off, go to hell or whe re you want but leave me alone! That can be ill-will (go to hell!) or dislike (it doesn’t suit me). The paad is causative to pad (Latin: pedes = foot). One wants to give that which disturbs one a kick, so that it goes away._The translation with hatred is much to coarse and it also suits much better a whole number of other terms. Nevertheless do Neumann and Ven. Nyanaponika usually with hatred, also however, occasionally with other words like anger or rage. Completely unsure is Schmidt. He translates every time totally different: enviousness (M 7), malice (M 9), pushing away (M 38), ill-will (M 62 + 64)._Doso is a desire for something to be different, vyaapaado is the aversion of th e go away!, an explicit dislike. Every dislike is a ‘desire for something to be different’ but not every desire for something to be different is a dislike. So one can say abstractly: vyaapaado (dislike) is the form of doso (a ‘desire for something to be different’) which belongs to the world of sensual longing._Š4. vanno‹_For this word the PED doesn’t give less than eleven meanings. The variety however, is simply connected as follows:_Skr. varna, root vr, etymologically to Germ. waehlen & wollen (to choose & to want) as well as wehren (to defend). Choosing & wanting of an object is a defending against the other; preference for the one is a covering of the other._Choosing & co vering of the body is a covering of the bones etc. The skin-cover of the body is the face- & skin-colour. So is colour really the main meaning of vanno. From there derive the special meanings:_a) The lighter skin determined originally the caste for the Aryans of North-India The Brahmins & warriors were the most light skinned, then did the citizen s follow. The servants & the caste-less were dark-skinned. They belonged mostly to the Dravidian aboriginals. So did vanno become caste._b) The lighter skin did glow more, was more beautiful & lovely. So did vanno become glow, beauty, grace._c) The higher caste was respected, was politely addressed, praised. So did vanno become ‘praise, reco gnition’._d) The beautiful & praiseworthy people had money & property, in those days gold. So did su-vanna (good colour) become the name for gold, the most pleasant colour. Golden does the skin of the Buddha glow.__ŠVII. Edifying etymologies‹_In the discourses there are often discourses which derive one Pali word from another, although ety mologically there is no relationship. Indologists turn up their nose at such obviously wrong etymologies. Ven. Nyanaponika talks here about plays on words (A VII, note 107). These are not at all scientific treatises but, what is very appropriately called ‘edifying etymologies’. The Buddha uses here the  identical sound of two words in order to m ake a wholesome connection. So he interprets a word with the help of another which incidentally sounds similar and is useful as an association for memorisation. Well meant attempts of eager Buddhists to discover maybe after all the true etymology in the words of the Buddha, which the Indologists only had not yet discovered, are consequently out of place. Neumann noted concerning this, the derivations were_’metaphorically used, not etymological: that the Buddha did not know the true etymologies is, considering his through knowledge of Brahmanism (D), not likely.’ (M I note 32 = GA I, note 33)_’One knew well that the derivations did not accord with the etymon, the root-sense or yogas, al l the more however, with the convention, the transmitted supposition’ (D IV note 89 = GA II, note 833)_The Buddha has, apart from that, used the possibility of the edifying etymology very sparsely. It is most noteworthy that in the five main collections (D, M, S, A, Sn) it was applied only once each collection. In the anthology of the Dhammapadam , which cannot without reservations be attributed to the Buddha, one find them already more often. Neumann remarks:_’The etymologies of this verse are not to be taken literally; such an idea is far form the poet who, of course, wants to present nothing less than grammar.’ (Dhp, note to verse 388)_In the post-classical Buddhist literature on the other hand, do the edifying etymologies get out of hand. Here one can understand the negative position of the indology more - still one should see that also the scholastics wanted to give probably in most cases not an etymology but an edification. Only: they just were not a Buddha. What is for the Buddha in the most sparse usage a means of soterol ogy, that becomes, if one doesn’t know the right measure, coquetry & ballast. So can Wilhelm Stede, the virtuous publisher of the PED, talk about ‘fanciful etymological play of words given by the commentary’ (PED, p. 738)._Let’s now have a look at each one of the edifying etymologies:_Ša) The saint (M 39)‹_After the description of the path to purification up to sainthood the Buddha goes on to say that such a cured one was given the following names:_1. Repenter (samano), because he had repented all evil (samita); also Dhp 265, 388 & Sn 520. K. Schmidt translates brought to rest, Ven. Nyanaponika pacified (besaenftigt). Neumann 































































































































































































































































































































































































































































































































tymologically does brahmano come from brh = to grow, to be & become strong; German Burg (castle). Different however, below D 27._3. Pure One (nahaatako), because he has cleansed himself (nahaata); also Sn 521. Schmidt: washed off, Ven. Nyanaponika: rinsed off. Ven. Nyanaponika remarks in not 111 to A VIII: ‘Skr. snatako, acc. to Capeller: a Brahmin who has finished his studies, actually: to take the final bath.’_nahaati, from root snaa, means: to bathe, to wash oneself. Therefore the term nahaatako: one who has cleansed himself inside. The name issued in M 98 = Sn 646 = Dhp 422 as one of the names of a Brahmin. So in this case there is a real etymology which was apparently not anymore commonly known and was therefore brought to memory again by the Buddha._4. Knower (Veda-gu), because he has recognised the evil (vidita). Schmidt & Ven. Nyanaponika: recognised (erkannt). The roots vid (to feel, to know) & ved (to make kn own = experience) are connected: ved is causative to vid. So here too, a real etymology._5. Finished One (sottiyo), because he is finished with evil (nissuta). Schmidt & Ven. Nyanaponika: letting cease._Sottiyo, root sru = to hear = a Brahmin who has heard (learned) enough. In S 534 says the Buddha: sottiyo is who has heard all things and became holy._Nis-suta, from the root sru = to flow. Here are these two roots, which mean something different, connected as in the word sotapanno. Nis-suta: washed away is the evil._6. Master (Germ.: Herr) (ariyo) is, whoever has driven out evil (aaraka). Schmidt: far away, Ven. Nyanaponika: put far away from himself._In Sn 535 & Dhp 270 is ariyo desc ribed without etymology. Ariyo (noble one) & aaraka (far away) have etymologically nothing in common. The term ariyo however, had lost it’s fundamental meaning probably to a great extend, because of which the Buddha often described the content. According to the PED is the etymology of ariyo unknown._ŠA VII/81‹_Whoever has destroyed seven thing s (three fetters, greed, hatred, delusion, pride) is called the six titles from M 39, with the same derivations. Further more are here given:_7. Saint (arahat), because he killed those things as enemies (ari hata). Arahat from the root arh means: Venerable._8. Bhikkhu, because he has destroyed (bhinna) these things. In Dhp 267 is even the real etymology given (bhikkhu from alms begging, bhikkhate), however, it is said that is not yet a bhikkhu because one would live of alms, but only if one had destroyed evil.__Of the just given eight etymologies for the state of the one who is drive-extinct are half still  in the word-root area: one directly (snaa), one derived (ved/vid), one identic ally sounding (sru), and one with mixed roots (sram/sam)._Only for the four remaining one can speak of edifying etymologies: bhikkhu, ariyo, arahat, brahmaano. Herein is for bhikkhu the correct root explicitly stated and for ariyo is the correct root not at all known. So it turns out that a purely edifying etymology, that could distract from the correct one, is given only in two cases, for arahat (ari hata) & brahmaano (baahita). These however, were doubt-free recognisable for the Indian.__Šb. Social history of the castes (D 27)‹_A second area of edifying etymologies of the Buddha concerns the evolution of humanity in D 27, namely the arising of castes. Just as above under a) for the saint are here again eight etymologies to be found._1. First of all it is shown how humanity elects the first king, to maintain order and to restrain evil doers. For this first society-contract of humanity are now three names for the elected one connected with etymologies:_Elected by the great mass (mahaa-jano sammato): the great elected one (m ahaa-sammato). Here is only the word mass (jano) left out - so there is no change of the root of the word._The second name: the field (khetta) over-lord (pati): fieldmarshall (Feldherr) (khattiyo). That is the actual name of the warrior- or aristocracy caste (Skr. ksatriya). Khetta (field) comes from the root ksi and so does khattiyo. Ksi: esta te, territory. The khattiyo is the ruler, the lord who rules over the fields. So it is a real etymology and not just an edifying one._The third name: to sponsor others according to what is right (dhammena pare ranjeti): king (raajaa). Ranjeti (root raj to dye) to make colour = delight. raaja however, from root reg (reign, Germ.: regieren, Reich). Here is a proper edifying etymology, indeed an obligation for the king (raajaa) to delight others, to sponsor them, to act for the general well-being of the population. To rule: welfare, sponsorship, delighting. That is the background. According to that a mahaa- raajaa (great king) would be a great benefactor - like Asoko._2. The second caste, th e Brahmins, does in the chronology of humanity stand behind the warriors but spiritually they stand far above them. Here are religious people portrayed who don’t see salvation in a world improvement but in their own purification. Also here are three names given:_The evil, unwholesome things they snort out (baaheti): priests (Brahmins). That is th e same derivation as above in M 39. Baaheti, from baahi, baahira: outside (to bahu much). The outside is the variety. Baaheti: to put the evil out of oneself, to spit it out, to snort it out. Neumann calls this ‘a popular re-interpretation, the like of which was common since the earliest times’ (D IV note 89). The most important content of the rel igious life is the overcoming of evil within oneself, namely purification. That meaning is in the actual root brh (to grow) not very clearly expressed. Therefore also here an etymology as obligation. _The second name: Of meditative mind (jhaayanti): the contemplative (jhaayako). The letter jh has in Pali only a single root which is in Pali dhi/dh yaana. Jhaana is deep meditation, absorption, the highest goal of the religious life before the Buddha and in his a necessary intermediate step. This vision of the unio mystica is also a lightness, therefore the derivation glowing, burning._The third name: Those who were not able to reach jhaana became scalars, who wrote scripts in solitude. Beca use they did not maintain jhaana (na jhayanti) they were called a-jjhayako: not meditating, i.e. diligent ones. The real etymology of ajjhayako is adhi-i = close, toward (adhi) going = to approach a subject, to learn it, to study it thoroughly. An ajjhaayako was a Brahmanic scholar (see M 99). Franke remarks to the term ajjhaayako:_’ ‘Veda-stud ying-ones’. So the word is here divided at the negation a- & -jjhayaka. This etymology is wrong like almost all of the numerous etymologies of the Canon.’ (p. 283 FN 5) _That here is an edifying etymology of the best kind at hand he didn’t see. There is also a certain humour in it which Neumann points to with the translation diligent ones (inst ead of contemplatives). The vita contemplativa (jhayako) does always take preference before the vita activa (a-jjhaayako)._3. The third caste of the citizens: Those who were neither capable of inner nor outer order ( so it says in the Tibetan text here). They abandoned themselves to erotic and took up a bourgeois occupation 































































































































































































































































































































































































































































































































. ksudra): without etymology in the PED. Meaning: low, vile, worthless. Fro sudda does the PED also not know an etymology. Also Franke remains silent. Again the true etymology remains open. The meaning is: the lowest caste were the lowest beings who were morally primitive and effected therefore the worst position. They were the labourers, the servants, the odd-job men.__Result: Of the eight cases are two in the etymology unknown (vessa, sudda), three are normal etymologies and three are edifying etymologies.__ŠC Philosophy (Samyutta- Nikaaya)‹@”S 22,79 does Ven. Nyanaponika translate as follows:_’Why monks, do you speak of physicality (ruupa)? Because one is oppressed by it (ruppati). Therefore it is called physicality.’_In FN 74 he adds:_’Thereby is of course not a linguistic explanation given but a play with words for the purpose of penetrative exposition. In the later Pali literat ure (Visuddhi-magga etc.) these plays with words occur very often.’_Ruupa is all of matter, form, everything embodied. The word comes from the sense of sight. The eye sees forms. From this most important sense the word has then been transferred to all five senses. Etymologically is ruupa connected with varpas, German Farbe (colour), i.e. that which is seen. ruppati to oppress, molest, injure. So it says in above S 22,79 further that one is molested by heat, cold, hunger & thirst, through insects, snakes, wind & weather._This etymology is again an educational one. It is meant to point to the fact that form is suffering, that it produces suffering and that one should stop attaching to it. While in above discourse there are different explanations given for the other four khandas, form is the only case of an edifying etymology. Attachment to form is really the most obstinate & lengthy. Form torments or form forces one might add as a play on words in the English. A similar treatment is found in S 35,82. There the Buddha is ask ed how the word loko is to be understood. He answers: ‘It withers (lujjati), therefore it is called ‘world’’. The verb is lujjati (root ruj): to break, roga (fragility), German Luecke, Loch (gap, hole). It says further that the six senses and their objects, their contact & their feeling all break. So the meaning is similar to the above. ‘to wi ther’ is of course much to weak; it is just an attempt to find something corresponding in the English. _Loko is derived from the same root as lumen, lux, Licht, light. It is the lightness, the openness of an opposite to which the self is referring. In S 35,84 loko is connected with paloka-dhamma (the fragile things): that belongs to the root luj, ruj as the above._Finally a temptation might be mentioned: The word satta (being, from sat to be) suggests it to derive it from sa + atta = oneself (sa) having made the self (atta). But the Buddha did not give such an edifying etymology. The derivation from being & wanting to be is enough.__ŠVIII. Euphonetic‹_As this term may the sandhi-rul es of good sound understood (Greek: eu-phon) which come in when two vowels meet. For the sake of good sound is then a consonant induced, e.g. sa-d-atto = sa (own) attho (sanity, salvation, goal). Sa-atto doesn’t sound very good, therefore is the d induced. There are only nine consonants that may be induced: m, t, d, n, m, y, r, v, h._This fact ca n now however, lead one to assume Euphonetics where one wants to justify a certain meaning regards content. Examples:_Š1. thiinamiddha‹ is supposed to be read as thiina-m- iddha = growth (iddha) of slackness (thiina). So P. Edgerton in his Buddhist Hybrid Sanskrit Dictionary. Concerning this Colsman remarks accurately:_’Against this thesis is t o be objected that in M 16 the composition middha-sukkha (happiness of sleep) and in Dhp 325 the adjective middhin occurs, the term middha had therefore probably even originally an independent meaning in the sense of sleep etc.’_Passages in which middha occurs on it’s own are much more numerous, e.g. A V/96, VI/17, VII/58, VIII/86 as well as in verse collections: Thag 271, It 79, Sn 151 (vigata-middho)._So Edgerton’s interpretation is totally mistaken and misses the existential content of the pair thiina-middha entirely._Š2. aratiratisaho‹ in M 119 does Neumann want to divide arati-r- atisaho (so the note 94 to M III) and he translates there ‘one has power over listlessness’. In M 6 on the other hand, where the same text occurs, he translates ‘I want to become master over delight in listlessness’. It is however so, that in the further text of both discourses only arati (listlessness, Germ.: Unlust) is treated and nothing more is said about rati (delight, Germ.: Lust). Apart from that is listlessness always an evil, whereas ra ti can certainly be also wholesome, particularly in the form of abhi-rati or rato, like delight in the teaching, delight in jhaana, delight in giving._But first of all there are the following purely linguistic objections:_a) A verb ati-saho (explicitly controlling) does not occur anywhere else._b) In M 6 it says subsequently bhaya-bherava- saho (to have power over fear & angst). It is therefore in both cases mention of saho: Listlessness & fear are in the same way to be controlled & overcome._Regards content the problem can be solved as follows: All listlessness does come from delight. But not all delight leads to listlessness. Only sensual delight leads in its absence to listlessness & dreariness._Delight in the path to sanity however, gives more & more delight until the goal is reached where no delight is necessary because everything has been achieved. Therefore it is very meaningful when in M 6 & 119 in the further course of the discourses is only mention of the overcoming of listlessness made, while the delight in the path would be the means for that._Listlessness & delight are correctly often given together - and always in this sequence - e.g. Sn 270, 642, Thag 1214. Therefore there is no reason to deviate from that in M 6 & 119 by not giving also both._ 

