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Abstract

From Perdition to Awakening: A Study of Legends of the Salvation of the

Patricide Ajatasatru in Indian Buddhism

This dissertation continues the scholarship on the significant values of
Buddhist narratives in reconstructing and understanding the ideological features of
Buddhists in ancient India. By focusing on the narrative theme of the salvation of the
patricide Ajatasatru in Indian Buddhist literature, I hope to demonstrate how stories of
this notorious anantarya criminal were constructed and exploited by Buddhist authors
to convey different concerns and to achieve different purposes. Based on a close
reading of three groups of Buddhist stories which separately present Ajatasatru’s
confession to the Buddha after his patricide, his future attainment of pratyekabuddha-
hood and his future buddha-hood, I have argued that there is a considerable fluidity
and diversity in Buddhist illustrations and interpretations of the salvation of
Ajatasatru. Given Ajatasatru’s double identity as both an anantarya criminal and a
famous upasaka, such diversity may open windows into different views of Buddhist
authors on the workings of karma and into their different emphases in Buddhist
soteriological discourse. Moreover, given Ajatasatru’s unique connection with the
schismatic monk Devadatta, stories of his salvation also form one part of the anti-
heterodox polemics in Indian Buddhism.

Through examining the changing shapes and meanings of narrative
presentations of the salvation of Ajatasatru, I have suggested that this narrative theme
is not a monolith, but a multi-faceted complex which has various dimensions
including, for instance, his repentance for the patricide, his acquisition of faith in the
Buddha, his change in attitude towards Devadatta, his relief of mental anguish, his
spiritual attainment in this life, the mitigation of his future suffering in hell, and/or his
eventual liberation. When we consider how the salvation of Ajatasatru is interpreted
in a Buddhist source, instead of simply determining whether Ajatasatru is saved or not,
we should identify relevant dimensions of his salvation, to see in what sense he is said
to be saved, and examine how those dimensions are constructed within the context of
that source. It is based on such a multi-dimensional assessment that we may gain a
better understanding of the process of how the multi-valency and successful
functioning of the theme of salvation of Ajatasatru were achieved in the world of
Indian Buddhist storytelling.
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Technical Details

All primary textual sources concerning Ajatasatru which have been translated
or cited in this study may be found at Appendix I, except relatively brief passages
which are included in footnotes. Unless otherwise stated, all translations of primary
texts and non-English (French, German and Japanese) academic works are my own.

When citing Sanskrit sources, I have indicated in footnotes the editions used.
For Pali texts, I have referred to the standard editions of the Pali Text society, but have
always compared with the Burmese Chattha Sangayana (Sixth Council) edition,
through accessing the Chattha Sangayana Tipitaka Version 4.0 [CST4] published

online by the Vipassana Research Institute (http://www.tipitaka.org).

For Chinese sources, | have referred to the standard Taisho edition of the
Buddhist canon, through using the online SAT [Samganikikrtam Tai$otripitakam]

Daizokyo Database (http://21dzk.l.u-tokyo.ac.jp/SAT/). When citing Chinese

Buddhist texts, I have adopted the conventional format: T.1234.123a12-34. This
indicates that the text is numbered 1234 in the Taishd canon, on page 123, register a,
from line 12 to 34. All punctuations of Chinese texts are my own.

For Tibetan sources, I have mostly used Kanjur texts in the present study. For
those texts, I have referred to the Derge and sTog editions. For the Derge Kanjur
(siglum: D), I have used the reproduction of the par phud, “first edition”, issued at the
order of the sixteenth Karmapa and published on CD-ROM by the Tibetan Buddhist
Resource Centre (TBRC); for the sTog edition (siglum: S), I use the online database

generously provided by the TBRC (http://www.tbrc.org). In a rare case when mention

is made of the Tanjur, I have used the Derge and the Golden editions in the online
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database of the TBRC.
In citing all the primary sources, I have sought to provide both original-

language editions and modern-language translations whenever available.

An asterisk (*) used before a Sanskrit or Prakrit term indicates that the term
is not attested in Sanskrit or Prakrit texts, but reconstructed with reasonable certainty.

Last but not least, there is a problem which almost always exists when
dealing with Buddhist literature, that is, how to use a modern language to translate the
polysemantic term dharma (Pali dhamma). In this study, I have adopted a basic
dichotomy of uses of this term in Buddhism: when it refers to Buddhist teachings and
practices, i.e., something prescriptive, I use the capitalized Dharma; when it refers to
entities, phenomena, qualities, or virtues in general, i.e., something descriptive, I use

the uncapitalized dharma, usually pluralized as dharmas.’

 On this basic distinction, see for instance, Gomez (1996: 294); Gethin (2004a: 534) particularly
regarding the uses of dhamma in early Buddhism. I do not mean to suggest that this is the only way of
translating the multivalent dharma in Buddhist literature. See a different opinion in Harrison (1992a:
79 n.21) who refrains from capitalizing dharma, so as to preserve the ambiguity of this word in
English.
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Chapter One
The Salvation of Ajatasatru in Indian Buddhism:

Preliminary Considerations

Among many contemporaries of the Buddha that appear in Indian Buddhist
literature, the Magadhan king Ajatasatru stands out as one of the most notorious
criminals. He is said to have killed his father Bimbisara at the instigation of the
schismatic Buddhist monk Devadatta, thereby committing patricide which is one of
the five most heinous crimes according to Indian Buddhist ethics, that is, the “crimes
of immediate karmic retribution [of descent into hell in the next birth]” (anantarya-
karmani)'. Buddhist stories from various sources tell us that soon after the death of his
father, Ajatasatru full of repentance confesses his crime to the Buddha and takes refuge
in the Three Jewels. To what extent this action could have influenced Ajatasatru’s
political role as a king or his relationship to the Buddhist community will not be

considered in this study, though these questions surely deserve serious consideration.’

! The five crimes are usually said to be matricide, patricide, killing an arhat, drawing the blood of a
buddha, and causing a schism in the Buddhist community. Neither the ordering nor the formulations of
these crimes are always the same in Buddhist literature. For a detailed study, see Silk 2007.

% Buddhist sources show that even after his change into a lay Buddhist Ajatasatru continues to carry
out violent deeds (for instance, making war on the Vrjis). In this regard, he is similar to King Asoka.
On Asoka’s violence after his conversion, Strong (1989 [1983]: 42) suggests: “The inclusion of these
acts reflects an underlying Buddhist apprehension towards the institution of kingship as inherently,
perhaps inevitably, prone to such actions.” On Buddhist interpretations of political ethics (r@jadharma)
of a king, with particular focus on the fifth chapter of the Tibetan Bodhisattva-gocaropaya-visaya-
vikurvana-nirdesa-siitra, see Zimmermann (2000); see also an English translation of that chapter in
Jamspal (2010: 47-64). As for Ajatasatru’s relationship to the Buddhist community, he is said to have
patronized the First Buddhist Council in Rajagrha. See the *Asokardjavadana (T.2042.113a8-25), the
*Asokarajasutra (T.2043.151b4-22), the *Mahaprajiiaparamita-sastra (T.1509. 67¢19-68a3) and the
Mahasamghika-vinaya (T.1425.490b28-c13); translated in Przyluski (1926: 36-8, 61, 203-4); see also
the Pali Samantapasadika (Jayawickrama 1962: 143 [text], 8 [translation]), its Chinese parallel (T1462.
674b4-c2, translated in Bapat and Hirakawa 1970: 5-6), the Mahavamsa (Geiger 1908: 17.5-18.10 [text];
1912: 16 [translation]), the Ksudrakavastu of the Mulasarvastivada-vinaya (Chinese translation at
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Rather, the focus of the following discussion will be on Ajatasatru’s role as a
paradigmatic criminal and on the benefits he is said to gain from his visit to the
Buddha (or his encounter with a deputy of the Buddha, for instance, the Bodhisattva
Mafijusr) in this life, particularly regarding his present and future spiritual attainment
and the mitigation (or elimination) of the karmic consequence of his patricide. Other
stories about Ajatasatru’s transformation into a Buddhist layman (updsaka) which
have no direct relation to his remorse for the patricide will not be discussed. Those
stories along with their English translations may be found at the end of the thesis (see

Appendix II).

1.1 Why does the Buddhist Salvation of the Patricide Ajatasatru Matter?

1.1.1 Stories of the Salvation of Ajatasatru: Properties Unique to Buddhism

While the story of Ajatasatru’s causing the death of his father is, as scholars
have observed, not unique to Buddhism but represents a “common property of the
Buddhist and Svetambara Jaina traditions™, stories of the salvation of Ajatasatru are

indeed unique to Buddhism. Although Jaina sources also tell us that Kiinika (i.e.,

T.1451.403c21-404a2; the corresponding Tibetan at Derge Kanjur 6, 'dul ba, da 304a3-305b6,
paraphrased in Rockhill 1907:150-151) and Xuanzang’s account (T.2087.922b14-18, translated in Deeg
2005: 429 n.1969); see also Bareau (1955: 2), Chimpa and Chattopadhyaya (1997 [1970]: 20 n.1).
Moreover, Ajatasatru is said to have good relations with the Buddha’s great disciples (particularly,
Kasdyapa and Ananda). See T.2042 (114c9-115b3, 115¢19-116b10, translated in Przyluski 1923: 331-4,
337-340), the Ksudrakavastu of the Mulasarvastivada-vinaya (Chinese translation at T.1451.409a6-c11,
410bl1-411a5; Tibetan at Derge Kanjur 6, 'dul ba, da 317b3-319a5, 320b4-322a4, paraphrased in
Rockhill 1907:161-7), Faxian’s account (T.2085.862a14-20; Deeg 2005: 381-2, 547) and Xuanzang’s
account (T.2087.922b8-11, translated in ibid.: 381n.1807); see also Sadakata (1984: 172-6); Strong
(1992: 61-6); Ray (1994: 108-9); Nyanaponika and Hecker (2003 [1997]: 132, 182).

3 Silk 1997: 219. See earlier observations by Jacobi (1879: 2, 5), Biihler (1903 [1887]: 27-28), Tawney
(1895: xx-xx1, 175-178), Deleu (1969: 87; translated in de Jong and Wiles 1996: 28). See also Wiles
(2000: 67-107), who provides a complete annotated translation of the story of Ajatasatru and Bimbisara
(separately known to Jainas as Kiinika and Srenika) in the Nirayavaliyao, “Sequence of Hells”, the
eighth of the Svetambara Upargas, “Subsidiary Limbs”. I am grateful to Dr. Naomi Appleton for
informing me of Dr. Royce Wiles’ Ph.D. thesis and to Dr. Wiles for loaning me a copy of his thesis.
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Ajatasatru) falls into hell after death, there seems no mention of whether he will be
released from hell after suffering there, or whether it is possible for him to attain
liberation (moksa) in the future.* The Avasyaka-ciirni, “Commentary on the Avasyaka
‘Obligatory Duties’”, ascribed to the Svetambara Jinadasa (ca. 593-693 CE)—the oldest
Jaina text which contains a story of Kuinika’s death, as far as [ am aware—only reports
that Kiinika ends up being killed by a cave deity and falls into the sixth hell (chatthie
pudhavie gato).” Basically the same story is retold by Hemacandra (1089-1172 CE) in
his Trisasti-Salaka-purusa-carita, “Lives of the Sixty-three Illustrious Persons”, where
nothing further is said about Kiinika either.’ In contrast, in some Indian Buddhist
sources (including both Pali and Sanskrit texts and Chinese and Tibetan translations
arguably derived from Indic originals; see below), Ajatasatru is said to be later released
from hell and finally attain parinirvana in his last birth as a pratyekabuddha or a
buddha. So one may wonder: why were Buddhist authors concerned with the salvation
of Ajatasatru? Did all Buddhist authors in ancient India hold the same opinion on this
issue? If not, how did they differ from each other, and why?

I shall not attempt, in this study, to answer the above questions from a
historicist perspective. That is to say, I will not consider Buddhist stories of the

transformation and salvation of Ajatasatru as historical evidence for his inclination to

* In Jaina traditions, it is absolutely possible for one to be released from hell after falling into it and
then to attain moksa in one’s final birth. Srenika Bimbisara and Vasudeva Krsna are examples of this
kind. According to both Svetambara and Digambara sources, these two figures will be reborn in hell in
the next life and after rising from hell, they will become Tirthankaras in the next ascending age
(utsarpini); for more details, see Balbir (1991: 42-44). For Jaina sources on Srenika’s next birth in hell
and his following birth as the first Tirthankara of the future, see PrPN, ii. 856-857, s.v.; see also a
specific study by Wiley (2003). I thank Dr. Appleton for Wiley’s article.

° AvC, i. 177.1-2. For the Prakrit text of the story and an English translation, see Appendix IV.1. The
story is alluded to in Leumann (1934: 24b); see also Baumann (2010: 68). On the date of Jinadasa and
other general issues of the AvC, see Balbir (1993: 81-2, 92-101). I am deeply grateful to Prof. Nalini
Balbir for loaning me a copy of the AvC text.

% For the Sanskrit text of the story, see Saha (1977: 379-380); for an English translation, see Johnson
(1931-1962: vi. 331-2). Both the Sanskrit and Johnson’s translation are given in Appendix IV.2. For a
summary of Jaina stories of Kiinika, see PrPN, i. 196-7, s.v. Kunia.



Buddhism, or as indications of an increase of the popularity of Buddhism vis-a-vis a
decline of Jaina influence in Magadha during his reign, though such a historicist
approach was indeed espoused in previous research. For instance, in discussing the
royal patronage received by Jainas at the time of Mahavira, the renowned Jainologist
Padmanabh S. Jaini says:

“...Though not a Jaina by birth, this king [i.e., Srenika] seems to have

been converted by his wife Celana (...), and his capital at Rajagrha

became the major center of Mahavira’s assembly. When Srenika’s throne

was usurped by his son Ajatasatru, however, Jaina influence suffered a

temporary decline in the area; Ajatasatru was rather pro-Buddhist, and

though Indian kings were duty-bound to support all religions, their active

patronage of a particular sect invariably brought a tremendous increase

in that sect’s power and prestige. >’
Jaini’s observation above is based on Malalasekera (1937)* who says that “Ajatasattu
seems to have been held in hatred by the Niganthas [= Jainas]” because there is a story
told in the Pali Dhammapada Commentary according to which Ajatasattu, having
known that the murder of the Buddha’s great disciple Moggallana was incited by the
Niganthas, “buried five hundred Niganthas waist-deep in pits dug in the palace court
and had their heads ploughed off”.” Here, both Malalasekera and Jaini assume the
historicity of the Buddhist story in question and accept it as representing the historical
fact of Ajatasatru’s pro-Buddhist stance, rather than interpreting it as a product of the

Buddhist anti-Jaina polemic that ultimately signifies a propaganda agenda of Buddhists

themselves—an interpretation which seems more plausible to me.'® Moreover, it

7 Jaini 1979: 276-277.
8 Jaini 1979: 277n.4.

? See Malalasekera, DPPN, i. 35. For this story, see H. C. Norman 1906-1914: iii. 66.19-67 [text];
Burlingame 1921: iii. 305-6 [translation].

1% Interestingly, in some Jaina sources, Kinika Ajatasatru does appear as a pious Jaina upasaka. For
instance, in the Aupapatika, “Spontaneously Arising” (for the translation of this title, see Dundas 2002:
74), the first of the Svetambara Uparigas, Kuniya (= Kiinika) is said to make a pilgrimage to the Punna-
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should be remembered that the Dhammapada Commentary, as the text itself clearly
says, was composed in Sri Lanka.'' It is therefore more reasonable to read the story
as a reflection of the Ceylonese author’s understanding of Ajatasatru’s attitudes
towards Buddhists and Jainas, rather than a report of a real event in ancient India.

In the pages that follow, I will not concern myself with the historical
Ajatasatru, but with the Ajatasatru stories themselves—particularly those related to his
transformation and salvation—and with Buddhists who told and retold these stories. I
will not read stories as historical accounts, but simply as stories, that is, as what they
are. In doing so, my purpose is not to identify the oldest narrative elements of those
stories, or to glean historical facts from the stories, but to examine the changing forms
and meanings of the stories as they pass through different texts and contexts, and
thereby to discern the underlying ideological orientations and self-understanding of a
group of Buddhists in ancient India who were engaged in and therefore responsible
for the production, transmission, adaptation and interpretation of those stories. The
validity of this kind of reading derives from the fact that any story (not just a Buddhist
story), however veracious or fictitious it appears, however early or late it might be in
chronological terms, is by nature a product of expression and communication, which
is created or re-created by certain people under certain social, religious and/or cultural
circumstances for certain ideological purposes. It is through determining or imagining

the circumstances and purposes that one starts to make historical use of “fictions”.

bhadda shrine in order to hear Mahavira’s sermon (see Leumann 1883: 1. 3, 26-27 [§11], 32 [§19], 51
[§40], 53-59[§§47-54], 65 [§60]; translated in Amar Muni et. al 2003: 22-23, 46-47, 158, 164-185, 206).

1" As stated at the beginning of the Dhammapadatthakathd, the text was translated from Sinhalese
(Norman 1906-1914: i. 1.13-18): ‘Paramparabhata tassa nipuna Atthavannand, ya Tambapanni-
dipamhi dipabhasaya santhita, na sadhayati sesanam sattanam hitasampadam, appeva nama sadheyya
sabblokassa sa hitam.’ Iti asimsamanena dantena samacarind Kumarakassapenaham therena thira-
cetasa...” Burlingame (1921: i. 145) translates, “‘A subtile Commentary thereon has been handed down
from generation to generation in the island of Ceylon. But because it is composed in the dialect of
island, it is of no profit or advantage to foreigners. It might perhaps conduce to the welfare of all
mankind.’ This was the wish expressed to me by Elder Kumara Kassapa, self-conquered, living in
tranquillity, steadfast in resolve...” See also v. Hintiber (1997: 132).
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1.1.2 Fluidity and Diversity of the Salvation of Ajatasatru in Indian Buddhism

Given that patricide is one of the five most serious crimes categorized in
Indian Buddhist literature, questions such as what spiritual status a committer of this
crime could reach and whether or how he could attain ultimate liberation no doubt
have significant implications for Buddhist ethics and soteriology. Although Buddhist
authors generally agree that after having visited the Buddha (or encountered a deputy
of the Buddha) Ajatasatru is psychologically relieved from the anguish of guilt and the
fear of falling into hell, they nonetheless differ greatly in determining the spiritual and
karmic benefits Ajatasatru could have acquired as results of this event. The benefits
cover overall three aspects, including his immediate spiritual attainment during the
visit (or the encounter), the mitigation or elimination of his punishment in the next
birth in hell, and his eventual spiritual attainment in the future. For instance, the
Samannaphala-sutta, “Sutta on the Fruits of the Life of an Ascetic”, in the Pali canon
says that Ajatasattu, despite his confession and taking refuge in the Buddha, does not
attain the Dhamma-eye (Pali dhamma-cakkhu, 1.e., the basic insight into the Buddhist
Truth) precisely because of his patricide, whereas the *Ajatasatru-kaukrtya-vinodana-
siitra'?, “Siitra on Dispelling the Remorse of Ajatasatru” (henceforth AjKV), one of
the first Mahayana scriptures translated into Chinese in the late second century CE,
says that having heard Mafijusri’s exposition of the notion of “emptiness” (Sinyata)

Ajatasdatru attains the “conforming acceptance of factors of existence” (*anulomika/

anulomiki-dharma-ksanti) and that he will be reborn in hell without suffering any pain

"2 This title is only a reconstruction and not attested in any extant Indic-language sources. For more
details, see below, n.443.



there, after which he will rise from hell and eventually become a buddha.> On the
other hand, both the fifth-century Pali commentator Buddhaghosa and the eleventh-
century Sanskrit poet Ksemendra tell us that after becoming a lay disciple of the
Buddha in this life, Ajatasatru will finally become a pratyekabuddha in the future.

An examination of how and why Buddhist authors'* disagree on the benefits
Ajatadatru could have gained as a result of his visit to the Buddha (or his encounter
with a deputy of the Buddha) may open windows not only into their attitudes towards
saving this archetypal criminal in particular, but also into their outlooks on karma and
karmic responsibility in general. Moreover, since whatever benefits assigned to
Ajatasatru can only make full sense against certain narrative or doctrinal contexts, an
examination of this kind may also help to appreciate the multiple ways in which the
salvation of Ajatasatru is placed in different contexts and the specific meanings it
embodies. The AjJKV mentioned above provides a telling example in this regard,
where the thorough redemption of Ajatasatru by the Bodhisattva Manjusri, as
Harrison and Hartmann suggest, constitutes a demonstration of “the capacity of the
perfection of wisdom (prajriaparamita) and insight into emptiness (Siinyata) to
radically transform suffering consciousness into awakening”."

To be sure, the salvation of an anantarya criminal is not something novel in

Indian Buddhist soteriology. As Silk observes, “[c]rimes such as the sins of immediate

" According to the Dasabhiimika-sitra (Vaidya 1967: 31), “conforming acceptance” (anulomiki ksanti)
is one of the features realized by a bodhisattva at the sixth stage towards the final goal of awakening.
For more details, see below n.498.

1 Although a Vaisnava by faith, Ksemendra was deeply influenced by Buddhism (Mejor 1992: 2 n.2).
He composed the Bodhisattvavadanakalpalata (BAK), “Wish-Fulfilling Garland of Tales of the Bodhi-
sattva”, a collection of poetic retellings of Buddhist stories largely taken from the Mulasarvastivada-
vinaya (see Panglung 1981: 209-210) and/or from the Divyavadana, though his prophecy of Ajatasatru’s
future pratyekabuddha-hood in the BAK seems to have been based on other source(s), since no parallel is
found in the afore-mentioned two texts. On Ksemendra’s story of the salvation of Ajatasatru, see below.

5 Harrison and Hartmann 2000a: 168.



retribution are serious...but the tradition appears to be (nearly) unanimous in
considering that they do not result in one’s permanent estrangement from ultimate
awakening, bodhi or nirvz'ma”.16 In other words, most Indian Buddhist authors accept
the possibility of an anantarya criminal attaining ultimate liberation. This is the case
for anantarya criminals in general. What is interesting about Ajatasatru is that he was
not only an a@nantarya criminal, but also a repenter who subsequently became one of
the most famous lay disciples of the Buddha. He is credited as a model of “rootless
faith” (Chin. wugen-xin fEM3(S, Tib. gzhi [or, risa ba] med pa’i dad pa, Skt. amiilaka/
amiilika $raddha) in a number of Buddhist texts.!” According to Buddhaghosa, “there
is no ordinary person as faithful as Ajétasattu”.18 The transformation from an
archetypal villain into a Buddhist devotee is perhaps the most fascinating trait of
Ajatasatru in Buddhist traditions. His personality is, therefore, a combination of two
almost contradictory identities—the identities as an @anantarya criminal and as a

faithful upasaka. Such a combination appears to be unique to Ajatasatru in the early

history of Indian Buddhism."’

16 Silk 2007: 273.

"7 The “rootless faith” of Ajatasatru is interpreted variously in Buddhist literature. See previous studies
by Omaru (1986), Imanishi (2003) and Radich (2011: 79-80).

'8 Sumangala-vilasini (Stede 1931: 610.23-4): Sakko aha: ‘Bhante puthujjano nama Ajatasattund
samo saddho n’atthi, na so mama vacanam karissati.” “Sakka said, ‘Sir, there is no ordinary person as
faithful as Ajatasattu. He will not do what I tell him.””” The reason why Sakka said this is that those
holding wrong views (miccha-ditthika) asked Sakka to contrive a device to take away the share of the
Buddha’s bodily relics which had been obtained by Ajatasattu. See also the Sv (Rhys Davids and
Carpenter 1886: 238.10-11): Pothujjanikaya saddhdaya samanndgato nama imind ranid sadiso nama
nahosi “Indeed, there was no one possessed of the faith of ordinary people the same as this king
[Ajatasattu]”. For pothujjana, “ordinary person”, referring to one who has not yet got on the Buddhist
path to liberation, see Puggala-parisiatti (Morris 1883: 12.30-32; translated in Law 1924: 19).

' There are two other notorious dnantarya criminals in the early history of Indian Buddhism, both of
whom are monks: the Buddha’s arch-rival Devadatta who is said to have committed three anantarya
crimes including splitting the Buddhist community, wounding the Buddha and killing an arhati named
Utpalavarna (see Lamotte 1944-1980: ii. 873-876) and Mahadeva, the putative instigator of the schism
between the Mahasanghikas and the Sthaviras, who is also said to have committed three anantarya
crimes including patricide, matricide and killing an arhat (see Silk 2009: 17-20, 38-57). In addition,
there is a patricidal king, Kassapa, in the history of Buddhism in Ceylon. According to the Ciilavamsa,
he also felt repentant for his patricide and did some meritorious work for the sake of expiation, though
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To save Ajatasatru—which is to say, to deliver him from samsara—is not just
to save an anantarya criminal, but to save one who transformed from an anantarya
criminal into a faithful updsaka in the same lifetime. Given this transformation, the
salvation of Ajatasatru provides a convenient platform for Buddhist authors to express
their own ideas as to how to balance karmic responsibility and other factors (for
instance, the salvific capability of the Buddha, the potency of Buddhist teachings, the
merit of Buddhist faith, the purificatory effect of repentance, etc.) and thereby to
illustrate their different emphases in Buddhist soteriological discourse. For instance,
in his commentary on the Pali Samaniaphala-sutta, Buddhaghosa shows that because
of his listening to the Buddha’s sermon on the fruits of the ascetic life, Ajatasattu,
after being reborn in hell for a while, will be released and finally attain liberation as a
paccekabuddha in the future. Ajatasatru’s future release from hell and eventual
pratyekabuddha-hood are also predicted in the Chinese translation of the Fkottarika-
agama (T.125 [38.11]) and in another Buddhist scripture extant in Chinese (T.508). In
both texts, his release from hell and eventual awakening are interpreted as the karmic
fruits of his faith in the Buddha, not as the results of listening to the Buddha’s teaching.
This difference in emphasis is understandable. As I will suggest, while Buddhaghosa
relates Ajatasattu’s future rebirths in his commentary mainly for an exegetical purpose
and wants to use Ajatasattu’s ultimate liberation to demonstrate the efficacy of the
Buddha’s sermon, in T.125 [38.11] and T. 508 the story of the salvation of Ajatasatru
is not told for an exegetical purpose, but functions as an illustration of the incredible
karmic benefits of faith. Since Ajatasatru’s faith arises during his direct encounter with
the Buddha and is essentially caused by the charisma of the Buddha— given that

neither T.125 [38.11] nor T. 508 tells us any personal efforts made by Ajatasatru in

he is never said to have become an upasaka (see DPPN, 1. 548, s.v. 12. Kassapa; Obeyesekere 1988:
246-251; 1990: 174-180).



acquiring such faith—the salvation story of Ajatasatru as told in those two texts
ultimately demonstrates the Buddha’s capability of arousing faith even in the worst
criminal and consequently leading him to eventual liberation.*’

Further, since Ajatasatru has two radically different identities, it is hard to
simply categorize him as good or bad. In fact, he can be both, depending on the
context in which he is placed and the purpose he serves. Such flexibility makes it
possible for Buddhist authors to use Ajatasatru in diverse ways and to associate him
with different doctrinal points. Let us look at two examples:

In his commentary on the Pali Ariguttara-Nikaya (hereafter AN), “Collection
of Gradual [Sayings of the Buddha]”, Buddhaghosa mentions Ajatasattu’s patricide as
a case of “destructive action” (upacchedaka-kamma) which has the power of destroying
wholesome qualities. He says:

“Destructive action is itself either good or bad. Having destroyed another

weak action, having prevented its [i.e., that weak action’s] fruition, it gives

opportunity for its own fruition... Therefore, this is the interpretation: At

the time of the fruition of a good action, one bad action, having arisen,

cuts off and destroys that [good] action; at the time of the fruition of a bad

action, one good action, having arisen, cuts off and destroys that [bad]

action. This is called ‘destructive’. In this sense, Ajatasattu’s crime was

destructive of goodness (kusalacchedakam) and the Elder Angulimala’s
[good action] was destructive of evil (akusala-cchedakan).”*'

% 1t should be noted that Ajatasatru’s generation of faith as a result of his direct encounter with the
Buddha bears a striking similarity to the experiences of other characters as depicted in the Divyavadana.
In his study of prasada (“faith, mental serenity”) in the Divyavadana, Rotman (2009: 70) observes, “In
most instances involving the laity, the arising of prasada requires no explicit effort on their part, no
specific thought or deed other than simply catching sight of a prasadika [“agenty of prasada”] object.
For them, prasdda is more of an experience than a practice, for they are shown not to act before
prasadika objects but react. While some laypeople are said to ‘cultivate prasada,’ as opposed to it just
arising in them, this too appears to be more of a reflex act than a practiced, proactive response.” As
Rotman points out, in the Divyavadana, prasadika objects can be “buddhas, images of buddhas, arhats,
stiipas, and sometimes solitary buddhas” (p. 108), and those prasadikas “seem to lead to the arising of
prasada in individuals; they are the cause, the arising of prasdda is the result, and the individuals are
the fortunate recipients” (p.70). In the case of Ajatasatru, it is likewise clear that Ajatasatru himself is
only a fortunate individual who is brought to faith by the Buddha, and that the Buddha alone is the
primary cause of his arising of faith.

I See Appendix I, Textual Material 1. For a comparision between Ajatasattu and Angulimala in terms
of their crimes and karmic effects, see also Masefield (1986: 90-91).
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Through contrasting Ajatasattu with Angulimala, the well-known serial killer who
later became a Buddhist saint’’, Buddhaghosa shows the extremely destructive nature
of the patricide committed by Ajatasattu, which is even worse than the serial killing
done by Angulimala. The destruction of Ajatasattu’s goodness as mentioned in this
passage may well refer to his loss of capability of attaining the Dhamma-eye during
his visit to the Buddha in consequence of the patricide as told in the Samannaphala-
sutta. Here, it is clear that given his identity as an @nantarya criminal Ajatasattu is
used by Buddhaghosa as a negative example to illustrate the utmost culpability.

A relatively different situation appears in the Sarvastivada Abhidharmakosa-
bhasya, “Commentary on the Treasury of the Abhidharma”, composed by Vasubandhu
(fourth to fifth century CE), where Ajatasatru is used as a positive example in contrast
with his evil friend, the schismatic monk Devadatta, the archrival of the Buddha.
According to that text, although Ajatasatru and Devadatta are both destined to go to
hell due to their anantarya crimes, Ajatasatru has not cut off his roots of goodness
(kusala-miilani), whereas Devadatta has. The text reads:

It also says, ..., “one whose roots of goodness have been extirpated may

not be destined for ruin.” [Regarding this there are] four cases: the first

case is Piirana and others [i.¢., the six heretical teachers], the second

Ajatasatru, the third Devadatta and the fourth those excluded from the

above three cases.”

A more extended passage is found in the *4bhidharma-Mahavibhasa, “Great

Commentary on the Abhidharma” (henceforth Vibhasa), a voluminous compendium

22 For stories of Angulimala, see Malalasekera, DPPN, i. 22-23, s.v.; Akanuma, DBPN, 39-41, s.v.

» AKBh ad 1V.80d (Pradhan 1967: 250.22-251.3): punar aha |...| syat samucchinna kusalamilo na
mithyatvaniyata iti | catuskotikam | prathama kotih puranddayah | dvitiya ’jatasatruh | trtiva deva-
dattah | caturthy etanakaran sthapayitva | I have not been able to identify the source from which the
first sentence is quoted. On mithyatvaniyata, “destined for ruin”, see note below.
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of Sarvastivada doctrine possibly compiled in the second century CE and now extant

only in Chinese. It says:

Question: Are those whose roots of goodness have been extirpated all
destined for ruin®*? Some say that those whose roots of goodness have
been extirpated are all destined for ruin; other [say that] there are people
destined for ruin but their roots of goodness have not been extirpated,
such as King Ajatasatru, for [although] he committed an anantarya crime,
his roots of goodness have not been extirpated.

Answer: The following should be said: Regarding this there are four
sentences: ... There are some who are destined for ruin but their roots of
goodness have not been extirpated, such as King Ajatasatru. There are
some whose roots of goodness have been extirpated and who are also
destined for ruin, such as Devadatta, because his roots of goodness have
been extirpated and he also committed the anantarya crimes...>
Although neither Vasubandhu nor the authors of the Vibhasa explain why they think
that Ajatasatru’s roots of goodness have not been cut off despite his crime of patricide,
two reasons may be suggested: First, according to the Abhidharmakosa-bhdasya, of the
five anantarya crimes, patricide is the least serious, while creating a schism—that is,

the crime Devadatta committed—is the most severe.”® Therefore, although Ajatasatru

and Devadatta are both anantarya criminals, the crime Ajatasatru committed is rather

** Chin. xiexing-dingju FPEESE, “fixed in perversity”. This is a literal translation of Skt. *mithyatva-
niyata which refers to one doomed to be reborn in the three evil destinies (see AKBh ad 111.44cd, Pradhan
1967: 157.19-21: mithyatvam katamat | narakah pretds tiryaiica idam ucyate mithyatvam | tatra
anantaryakarino narake niyatatvan mithyatvaniyatah | “What is ruin? Hell-beings, hungry ghosts and
animals—this is called ruin. Therefore, because an anantarya criminal is doomed to hell, he is destined
for ruin”; here I follow La Vallée Poussin (1923-1931: ii.138) to render mithyatva as “perte” (ruin, loss).

» T.1545.184c18-26 (translated by Xuanzang in 656-660 CE; see Appendix I, Textual Material 2). A
similar passage may be found at 604a7-12. Only the passage quoted here finds a counterpart in an
earlier translation by Buddhavarman (427 CE), cf. T.1546.139a28-b7.

% AKBh ad IV.96 (Pradhan 1967: 259.8-9): paiicanantaryani karmavaranam | tadyathda matrvadhah
pitrvadho ‘rhadvadhah samghabhedah tathagatasarive dustacittarudhirotpadanam | “The five crimes
of immediate retribution are karmic obstacle, including matricide, patricide, killing an arhat, creating a
schism, evil-mindedly drawing blood of a buddha’; ad V. 105ab (ibid.: 264.3-9): samghabhede
mrsavado mahavadyatamo matah | ... | Sesanam anantaryanam yathakramam paricamatrtiya-
prathamani gurutarani sarvalaghuh pitrvadhah | “Lying [with a view to] creating schism is regarded as
the gravest offence... Among the other crimes of immediate retribution, according to order, the fifth [=
drawing the blood of a buddha], the third [= killing an arhaf] and the first [= matricide] are heaviest;
patricide is the lightest.” See also La Vallée Poussin 1923-1931: iii. 201, 217-218; Silk 2007: 255. For a
specific discussion of Buddhist attitudes towards lying (mrsavada), see Silk 2008c.
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lighter than what Devadatta perpetrated. Secondly, the non-extirpation of Ajatasatru’s
roots of goodness is almost certainly related to his later repentance for the patricide
and his transformation into an upasaka. The repentance indicated his wish for self-
improvement’, and the transformation came as the result of his acquisition of faith in
the Buddha. According to the Abhidharmakosa-bhasya, one who has cut off the roots
of goodness does not possess faith or the other four moral faculties.”® In other words,
if one possesses faith, his roots of goodness should not have been entirely extirpated.
In this regard, Ajatasatru is certainly different from Devadatta who, as the Vibhasa
says, “‘committed the extremely weighty, evil and unwholesome deeds [against the
Buddha], but did not have one single thought of repentance.”® It is clear that in both
the Abhidharmakosa-bhasya and the Vibhasa Ajatasatru is used as a positive example
to illustrate that not all anantarya criminals have consequently abandoned their roots
of goodness, and that it is still possible for at least some of them—excluding those
who have committed the gravest crime (i.e., schism)—to retain roots of goodness that
are usually considered to be fundamental to progress in religious practice.™

It should be noted that not all Buddhist authors agree on the non-extirpation

of Ajatasatru’s roots of goodness. Some contend that Ajatasatru has indeed cut off his

7 Repentance as an indication of the non-extirpation of one’s roots of goodness can also be seen in the
story of the notorious Mahadeva in the Vibhasa according to which, having committed three anantarya
crimes, “[i]Jnasmuch as he had not entirely cut off the strength of his roots of goodness, [Mahadeva]

grew deeply and morosely regretful. Whenever he tried to sleep, he became ill-at-ease” (T.1545. 511a7-
8; see also 511b20f.; here I follows the translation given in Silk 2009: 18; see also Silk 2010: 393, 395).

2 AKBh ad 11.17cd (Pradhan 1967: 50.14-6): sukhendriyena caturdhyandariipyopapannah prthagjano
na samanvagatah |... | sraddhadibhih samucchinnakusalamiilah | “An ordinary person born in the four
stages of meditation or in the formless realms does not have the faculty of pleasure...An ordinary
person whose roots of goodness have been cut off does not have faith and so on [i.e., paficendriyani
‘five moral faculties’, namely, sraddha ‘faith’, virya ‘exertion’, smrti ‘memory’, samadhi ‘concentration’,
prajiia ‘wisdom’]”. See also La Vallée Poussin 1923-1931:1.139.

¥ T.1545.604a5-6. [$RU5E %] Bt S, M 2200 See also above n.19.

3% For a discussion of the central role of “roots of goodness” in Buddhist soteriology, with a particular
focus on interpretations given in the Vaibhasika sources, see Buswell (1992: 109-112).
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roots of goodness through the patricide and yet still gained faith in the Buddha. This
seems to be one reason why he is credited as a model of “rootless faith”. For instance,
in a sitra collected in the Chinese Ekottarikagama (T.125 [6.3]), the Buddha
characterizes Ajatasatru saying, “Among my disciples, the foremost upasaka...who
has gained the rootless good faith®' and given rise to a joyful mind is King
Ajatagatru”.** This sentence finds a counterpart in a later independent Chinese
translation (T.126) of the siitra in question, which reads: “The one who has already
cut off root(s) but still given rise to faith (adhimukti?) is King Ajatasatru, son of
Vaidehi, in Magadha”.33 In another siitra preserved in the Chinese EA (T.125 [43.7])
which is one of the extant versions of the Sramanyaphala-sitra (SPS), the Buddha
tells the monks that although Ajatasatru due to his patricide fails to realize any
spiritual attainment during his visit, he nevertheless gains the rootless faith; the
Buddha further says, “Therefore, Bhiksus, a person who has committed a crime
should seek means to gain rootless faith. Among my updsakas, the one who has

9934

gained the rootless faith is Ajatasatru.””” While the notion of “rootless faith”, as

scholars have observed, is subject to a range of interpretations in Buddhist sources

3! The Taisho edition gives EFRZE(E (lit. “rootless good faith”) here, which might be emended to
E=MR(Z (lit. “faith without roots of goodness™). It is worthwhile to check the other editions (for

instance, the Korean, Jisha and Fangshan editions) of Chinese Buddhist canon. Unfortunately, I have
no access to any of them for the moment.

32 T.125.560a7-8. {5EARSE(S « ELEEE.( > FTEH F PR 2. As Omaru (1986: 79) observes, this
sentence finds no counterpart in the Pali parallel (the Etadagga-vagga of the AN, see Morris and Hardy
1885-1990: i. 25.33-26.15 [§1.xiv.6]).

¥ T.126.834a24-25. CUETRATIAE(S A, (PG BT 245 PR it /2. Translated also in Radich
(2011: 81n.302). According to Karashima and Nattier (2005: 370), the Chinese xinjie {Zfi#, lit. “faith
and liberation”, appears to be an “overlapping translation” of adhimukti (“faith, strong inclination”),
“with the entire word first translated as xin {Z and then the latter part, reinterpreted as mukti ‘liberation,’
translated again as jie fi# ‘release’.

* T.125.764b9-11. 2 LLF > BIRZAE R » SRR (5 - REBEESEMIREE - A

G PR EE 2. For a specific discussion on this siitra, see below Chapter Two.
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related to Ajatasatru™, as far as the above three cases are concerned, it is likely that
the “rootless faith” refers to the faith Ajatasatru gains in the Buddha—or more
precisely, the faith the Buddha arouses in Ajatasatru, since in all the cases Ajatasatru
himself makes no explicit effort and the Buddha is the primary cause of his generation
of faith—even though his roots of goodness have been extirpated through his patricide.
If this interpretation is correct, the authors of T.125 [6.3], [43.7] and T.126 would hold
a very different view from Vasubandhu and the authors of the Vibhasa who contend
that Ajatasatru’s roots of goodness have not been cut off despite his patricide. This
difference is explicable to some extent. In the Abhidharmakosa-bhasya and the
Vibhasa, Ajatasatru is used as an example of less severe culpability in contrast with
the even worse case of Devadatta, while in the afore-mentioned three Chinese siitras
Ajatadatru represents an example of transformation from paradigmatic immorality to
faithfulness and ultimately serves to demonstrate the salvific power of the Buddha, for
the authors show that the Buddha manages to bring about faith in Ajatasatru despite
the fact that his roots of goodness had been cut off through his earlier crime. The
disagreement of Buddhist authors on the extirpation of Ajatasatru’s roots of goodness,
once again, illustrates the variety of Buddhist interpretations of the personality of

Ajatasatru and the changing functions he serves in different texts and contexts.*®

% For a list of possible interpretations of “rootless faith” related to Ajatasatru in Buddhist literature,
see Radich (2011: 79-80). See also above n.17.

%% The Vibhasa also gives five interpretations of Ajatasatru’s “rootless faith” (for an annotated English
translation, see Appendix I, Textual Material 3), of which the second reads [here I adopt Buddhavarman’s
translation which appears more understandable than Xuanzang’s]: T.1546.387b10-13. 152X - fEfEIR=
B WEER - EREURRE - BRSREBR - MR - ST RRER - i
roots of goodness [without outflows] (*andsrava-kusala-miilani), so [his faith] is called rootless. The
faith without outflows has as [its] roots the wisdom without outflows and the roots of goodness without
outflows. He has neither gained the wisdom without outflows, nor the roots of goodness without outflows,
but he has gained faith similar to the [faith] without outflows.” This means that Ajatasatru’s faith is
rootless due to his lack of the wisdom without outflows and the roots of goodness without outflows. This
interpretation does not contradict the earlier statement of the non-extirpation of Ajatasatru’s roots of
goodness in the Vibhdasa, for as Omaru (1986: 88) points out, there is also a notion of “roots of goodness
with outflows” (GIFER, *sasrava-kusala-miilani) related to good qualities with outflows (5%,
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1.1.3 The Salvation of Ajatasatru within the Legend of Devadatta

The comparison of Ajatasatru with Devadatta in the Abhidharmakosa-bhasya
and the Vibhasa brings to our attention another significant dimension of Buddhist
stories of the salvation of Ajatasatru. Those stories comprise a good part of anti-
heterodox polemics in the history of Indian Buddhism. While the story of Ajatasatru’s
patricide was told by both Buddhists and Jainas, only Buddhists adapted it into a
polemical device to condemn Devadatta, the notorious cousin and adversary of the
Buddha, whose name “became in later times synonymous with everything that is
bad”.*” According to a number of Buddhist texts, Devadatta uses magic power to

beguile Prince Ajatasatru and thereby arouses his faith.”® Ajatagatru thenceforth

According to the AKBh ad 1.41ab (Pradhan 1967: 29.12-19): astadasanam dhatiunam kati drstih kati na
drstih | ...| paiica satkayadrstyadika drstayah laukiki samyagdrstih Saikst drstir asaikst drstir ity ayam
astaprakaro dharmadhatur drsti...| laukiki punah samyagdrstir mano- vijianasamprayukta kusala-
sasrava prajid | Saiksasya anasrava drstih saikst asaiksasya asaiksi | “Of eighteen spheres [of dharmas],
how many is view and how many is not view?...The five [wrong] views starting with the belief in a real
personality, the worldly correct view, the view belonging to one who is still under practice, [and] the
view belonging to one who has completed practice [= an arhat]— this eight-fold sphere of dharmas is
view...The worldly correct view refers to the wisdom associated with mental consciousness, which is
good and with outflows. The view belonging to one who is still under practice refers to the view
without outflows of one who is still under practice. [The view] belonging to one who has completed
practice refers to [the view] of one who has completed practice”; translated also in La Vallée Poussin
(1923-1931: 1. 80-81); Yasomitra unfolds the last phrase asaiksasya asaiksi into asaiksasya andasrava
prajia asaiksi (Wogihara 1932-1936: 1.79.23), “[ The view] belonging to one who has completed
practice refers to the wisdom without outflows of one who has completed practice”. The Vibhasa
likewise divides good qualities into “with outflows” and “without outflows” two types depending on
whether they are mundane or related to spiritual practice (see T.1545.490a26f.; T.1546. 360b29f.). Thus,
when the AKBh and the Vibhasa say that Ajatasatru’s roots of goodness have not been cut off, it means
that he has preserved roots of goodness with outflows which are related to worldly wisdom, but is still
devoid of roots of goodness without outflows which are related to spiritual liberation. From this
perspective, the AKBh and the Vibhasa seem to still acknowledge that Ajatasatru fails to make spiritual
progress in this life because of his patricide.

37 Rockhill 1884: 83.

¥ As Lamotte (1970) observes, there are two groups of texts separately representing two stages of the
narrative tradition of this episode: according to the first group, Devadatta transforms into a boy to
terrify Ajatasatru; in the second group, he transforms into various objects to entertain Ajatasatru and in
this group, a detail of Devadatta’s eating Ajatasatru’s spittle was later added by Sarvastivadins in order
to justify their interpretation of an insulting word the Buddha is said to have used to address Devadatta,
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lavishes offerings on Devadatta and also erects for him a monastry at Gayasirsa (Pali
Gayﬁsfsa).39 He is said to assist Devadatta in his several schemes to kill the Buddha,
for instance, providing him with strongmen to assassinate the Buddha and/or
following his order by releasing a mad elephant to attack the Buddha.* Desirous of
supplanting the Buddha as the leader of the Buddhist sarigha, Devadatta instigates
Ajatasatru to kill his own father Bimbisara, a chief patron of the Buddha, and thereby
to seize the throne of Magadha. As André Bareau observes, “The parallel between the
temporal, royal power and the spiritual power is very clear here, as that which exists
between Ajatagatru and Devadatta, both serious criminals.”*! Devadatta’s attacks on
the Buddha in order to take over the leadership and Ajatasatru’s murder of Bimbisara
with the view of usurping the kingship are notably correspondent with each other and
may be seen as two parallel narratives separately located inside and outside the
Buddhist community. This parallelism is aptly characterized by Michael Radich in his

recent study of Ajatasatru stories as follows:

i.e., “spittle-eater” (Pali khelapaka [var. khelasaka, khelasika], Chin. shituo-zhe FIEE [var. BIE A,
NE{HE, etc.]) which was probably originally only a general insult “devoid of any objective signification”.
On this episode, see also Lamotte (1944-1980: ii. 871-2); Mukherjee (1966: 27-31); Bareau (1991: 93-5,
98, 117-8, 119-120); Ray (1994: 165); Mori and Motozawa (2006: 56-61, 63-7) [online version: http://
www.sakya-muni.jp/pdf/ 11_01.pdf].

% On Ajatasatru’s erection of a vihara for Devadatta, see the Pali Mahilamukha-jataka [No.26] and the
Sarijiva-jataka [No.150] (Fausbell 1877-1896: 1.185-6, 508; Cowell 1895-1907: 1.67, 319); T.1509.164
c24-28 (translated in Lamotte 1944-1980: ii.872). See also Akanuma, DBPN, 201b, s.v. Gayasisa.

* On Ajatasatru’s engagement in Devadatta’s assassination plot, see for instance, the Pali Cullavagga
(Oldenberg 1879-1883:1i.191-193; translated in Horner 1938-1966: v. 268-271), the Sv (Rhy Davids
and Carpenter 1886-1932: 1.138.18-20; translated in Bodhi 1989:62), the Dharmaguptaka-vinaya (T.
1428.592b17f.), the Pini-mu-jing (*Vinayamatrka, T.1463.823c11f.); see also Mukherjee (1967: 63-6).
For Buddhist textual sources on Ajatasatru’s releasing a mad elephant to kill the Buddha, see a detailed
note in Lamotte (1944-1980: iv. 1767-1773); Foucher (1949: 287-9); Mukherjee (1967: 70-74); Bareau
(1991: 233, 237); Deeg (1999: 185; 2005: 411-2); Mori and Motozawa (2006: 73-4); Radich (2011:
143). On the two plots, see also Ono (1916: 400-408); Klimkeit (1990: 124-6); Ray (1994: 166). For
artistic representations, see Foucher (1905: 1.540-544, Fig. 266 “LE PRERIER GUET-APENS DE
DEVADATTA” and Fig.267-288 “LA SOUMISSION DE L’EIEPHANT”); Kurita (1988: 208-211
[Reliefs Nos.426-433], 307-8 [Interpretation]); Schlingloff (2000: 1.435-441); see also below, p.24.

1 Bareau 1991: 120.
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“This narrative complex [i.e., stories of Devadatta], as a whole,

comprises an important parallel with the Ajatasatru narrative, in which

Devadatta parallels in the sacred realm the character and acts of

Ajatadatru in the secular realm; this relation is in turn a facet of an even

broader parallel between buddhahood and secular kingship, which is a

major leitmotif of Buddhist doctrine and imagination as a whole.”*?
The parallelism between the patricide story of Ajatasatru and the schismatic legend of
Devadatta could be further reinforced if we follow Obeyesekere to regard Devadatta’s
conflict with the Buddha as an “indirect parricide”, for “when someone joins the order
he severs his kinship ties and becomes a ‘son of the Buddha’ (Buddha putra)”.*® This
parallelism might have been a stimulus which inspired Buddhists to correlate
Ajatadatru’s patricide story with the schismatic legend of Devadatta through making
Devadatta the instigator of the patricide. The purpose of such correlation is apparently
to further condemn Devadatta through attributing to him the responsibility for both
the death of Bimbisara and the culpability of Ajatasatru.** Seen from this perspective,
the Buddhist story of the patricide of Ajatasatru essentially serves as a building block
within the larger narrative cycle of Devadatta, a fact clearly indicated by the presence
of the patricide story in the two sections of extant Indian Buddhist monastic codes
(vinayas) that are the most relevant to Devadatta, i.e., the section on the tenth
Samghavasesa offence of the Bhiksuvibharnga in the Dharmaguptaka-Vinaya and in

the Mahisasaka-Vinaya, and the “Section on Schism” (Skt. Sarighabhedavastu, Pali

Sanghabhedakkhandhaka) in the Vinayas of Theravadins, Sarvastivadins and Miila-

> Radich 2011:143n.557. The parallelism “between buddhahood and secular leadership” is made
explicit in textual sources. As Mori and Motozawa (2006: 72-4) show, in many versions of the patricide
story of Ajatasatru in Buddhist literature, Devadatta incites Ajatasatru by telling him that if he kills his
own father, he himself will kill the Buddha, so that Magadha will have a new king and a new buddha.

# Obeyesekere 1990: 154. The identity of a spiritual teacher (guru) with the father, as Goldman (1978:
328) observes, “is a commonplace in India and is heavily stressed from a very early period”.

* As Bareau (1991:120) says, “This episode [of Devadatta’s inciting Ajatasatru to commit the
patricide] is evidently intended to attribute to Devadatta the responsibility of that which one can
consider as being the murder of Bimbisara by his son.”
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sarvastivadins.*> Outside the vinayas, in almost all versions of the patricide story of
Ajatasatru found in Buddhist literature, we are told that it is Devadatta who incites
Ajatagatru to kill his father.*®

With the schismatic legend of Devadatta as a backdrop, Ajatasatru’s later
confession of his patricide to the Buddha and his transformation into an updsaka can
be seen as marking the downfall of Devadatta and the victory of the Buddha, for they
show that even the chief supporter of Devadatta goes over to the Buddha’s party. This
implication is clearly suggested by the fact that the SPS, which presents Ajatasatru’s
visit to the Buddha after his patricide, is incorporated in full into the Sarighabheda-
vastu of the Mulasarvastivada-vinaya (MSV). There, Ajatasatru’s change into a
disciple of the Buddha and his withdrawal of support for Devadatta constitute the
immediate reason for Devadatta’s perpetration of a third anantarya crime (i.e., his

killing of the arhati Utpalavarna). Moreover, since it is Devadatta who persuades

* On the two locations of the Devadatta legend in the extant vinayas, see for instance, Frauwallner
(1956: 117-118 n.2), Bareau (1991: 223-224); Mori and Motozawa (2006: 72-74).

% In a few sources Ajatasatru is said to have already been determined to kill his father before he meets
Devadatta (see for instance, the Mahayana Mahaparinirvana-sitra [T.374.565b4-5], the *4jatasatru-
sitra [T.507.775a12-13]), but even in those sources the later instigation by Devadatta is also mentioned
(see Silk 1997: 192-3,198-9, 256; Radich 2011: 11nn.27,28). So far, as [ am aware, there seems only
one version of the story saying that Ajatasatru’s patricide is instigated by someone other than Devadatta.
According to the 16™ avadana of the Chinese Avadanasataka (T. 200), a minister named Licchavi
(liche B1Hi), “believing in heretical and perverse views” (xin-xie-daojian (S /{Z|F), incites Ajatasatru
to rebel [through] killing his father and to make himself king (210c10-12). This detail is not found in
the corresponding avadana (No.15 Pratiharya, “Miracle”, mistakenly indicated as Pasicavarsika,
“Quinquennial Assembly”, in the critical apparatus of the Taisho canon) in the extant Sanskrit and
Tibetan Avs, where we are still told, “At that time, King Ajatasatru controlled by Devadatta, killed his
father, a righteous man and righteous king, and then put himself on the throne” (Speyer 1902-1909: 1.83.
svayam eva ca rajye pratisthitah; see also a translation in Feer 1891: 68; the corresponding Tibetan at
Derge Kanjur 343, mdo sde, am 43b7-44al; sTog Kanjur 252, mdo sde, sha 66a7-b1). While the Sanskrit
and Tibetan also mention an unbelieving minister, he is nevertheless unrelated to Ajatasatru’s patricide
(Speyer 1902-1909: i. 83. 8-10: yavad anyatamo vrddhamdtyo ’sraddho bhagavacchasanavidvesri | sa
brahmanebhyo yajiiam a<r>abdho yastum | tatranekani brahmanasatasahasrani samnipatitanil ...
“Since there was an old minister, unbelieving, hating the Blessed One’s teachings, who undertook to
perform sacrifice for brahmins, many hundreds and thousands of brahmins were therefore assembled...”;
see also Feer (1891: 68); the Tibetan at Derge 343, mdo sde, am 44al-2; sTog 252, mdo sde, sha 66b1-2).
It is unclear whether the afore-mentioned detail in the Chinese version was directly translated from an
Indic original. On the transmission history and extant versions and editions of the Avs, see Demoto
(2006: 207-217).
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Ajatasatru to commit the patricide and thereby leads him to suffer the retribution of
being reborn in hell in the next life, and since it is through the Buddha that Ajatasatru
finds relief from his anguish of guilt and starts accumulating good karma, stories of
his transformation and salvation also serve to demonstrate the “good friend” (kalyana-
mitra) image of the Buddha in contrast with the “evil friend” (papamitra) image of
Devadatta. This contrast is made explicit, for instance, in the “story of the present”
(paccupanna-vatthu) of the Pali Samkiccha-jataka (No.530) where we are told: “He
[Ajatasattu], after having, because of Devadatta and following his counsel, killed his
own father,..., became fearful and gained no peace of mind from his royal splendour”,
and “now, having approached the Tathagata, through contact with a good friend, his
fear has gone away and he enjoys the happiness of rulership.”*’

Now, let me return to the question I raised at the beginning of this section:
Why does the Buddhist salvation of the patricide Ajatasatru matter? Three reasons
may be suggested: First, stories of the salvation of Ajatasatru are unique to Buddhism
and find no counterparts in Jaina sources. The divergence of Buddhist and Jaina
traditions in this regard may offer a window not only into the different attitudes of the

two religions towards this influential figure in particular, but also into their different

soteriological outlooks in general.*® Second, as we have seen, even Indian Buddhists

47 Fausbell 1877-1896: v. 261.33-262.1, 6, 30-34: So hi Devadattam nissdya tassa vacanena pitaram
ghatapetva...bhito rajjasiriya cittassadam alabhi [B®: na labhi]...so dani tathagatam agamma kalyana-
mittamsaggena vigatabhayo issariyasukham anubhoti. Translated also in Cowell (1895-1907: v. 134-5).
For a detailed analysis of this paccupanna-vatthu, see below Chapter Two.

* There appears to be an interesting “cross-correspondence” between Buddhist and Jaina attitudes
towards Kiinika Ajatasatru and his father Srenika Bimbisara, two prominent contemporaries of both the
Buddha and Mahavira. According to Jainas (both Svetambaras and Digambaras), Srenika will be reborn
in hell in his next life, after which he will be reborn again as a human and attain jina-hood (see above
n.4). This process of falling into hell, then getting out of hell and finally attaining awakening is
strikingly similar to that which Ajatasatru is said to experience in his future rebirths in some Buddhist
texts I mentioned above. It seems that Jainas were more concerned with saving Srenika than saving his
son, whereas (some) Buddhists were more interested in saving Ajatasatru than saving his father.
According to Buddhist sources after his death Bimbisara was reborn as a yaksa in the retinue of the
Heavenly King Vai$ravana (see DPPN, ii. 287), or as a son of Vaisravana (see DBPN, 102a). As far as
Malalasekera’s and Akanuma’s dictionaries show, there seems to be no prophecy of Bimbisara’s future
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themselves do not hold the same opinion on whether or how Ajatasatru is saved.
Instead, there is a considerable diversity and fluidity in Buddhist presentations and
interpretations of this theme. Given the double identity of Ajatasatru as both a
notorious @nantarya criminal and a model upasaka, his salvation stories become for
us valuable sources to examine how Buddhist authors balance the laws of karma and
other important religious factors (for instance, the salvific power of the Buddha, the
efficacy of Buddhist teachings, etc.), which in turn may help us distinguish different
emphases of those authors in Buddhist soteriological discourse. Third, since almost all
Buddhist versions of the patricide story of Ajatasatru agree that it is the Buddha’s
arch-rival Devadatta who incites Ajatasatru to kill his father, stories of Ajatasatru’s
change into an upasaka and/or his ultimate liberation clearly suggest the positive
influence and salvific capability of the Buddha in contrast with the destructive influence
of the schismatic Devadatta. In this sense, those stories also comprise one part of the

anti-heterodox (or rather, anti-Devadatta) polemics in the history of Indian Buddhism.

1.2 Stories of Ajatasatru in Indian Buddhist Art: A Brief Look

It is unclear exactly when stories of Ajatasatru started being told and
circulated. The earliest known evidence is a small bas-relief on a corner pillar at the
western gateway of Bharhut stiipa that was possibly erected during the second or first
century BCE.*’ It contains three scenes which separately represent three stages of
Ajatasatru’s visit to the Buddha, including his setting out with his female attendants,

his dismounting from an elephant, and his veneration of the Buddha whose presence

liberation in Buddhist sources, though his attainment of the fruit of stream-entry (Skt. srotapatti, Pali
sotapatti) in this life does suggest that theoretically he is destined for enlightenment.

¥ Cunningham 1998 (1879): 88-89, Plate XVI ‘Ajatasatru Pillar’, fig. 3.
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is symbolized by a set of footprints and an empty throne. The relief is labeled with an
inscription engraved on the right-hand pillar, which reads ajatasatu (or ajatasata)
bhagavato vamdate™ “Ajatasatru worships the Blessed One”. Liiders notices the
correspondences between this relief and the story of Ajatasattu’s visit to the Buddha as
told in the Pali Samannaphala-sutta, and argues that the relief was made according to
that particular text.’! A similar opinion is held by MacQueen who says that the relief
“reflects a state of the sutra [i.e., the Sramanyaphala-siitra] somewhat later than the
ancient text but not as late as several of the most developed texts”.”> However, as
Lamotte points out, “[i]n all probability, those artists [at Bharhut] worked from memory
or from oral indications supplied by their clients who had their own folklore.”® It
would, then, be more reasonable to follow Schopen’s suggestion that the Bharhut relief
and inscription of Ajatasatru’s visit to the Buddha presuppose only the existence of the
story, not the existence of any particular text.>*

It has been observed that most reliefs at Bharhut are illustrations of jataka
stories concerning the Buddha’s previous lives, whereas only ten stories in the
Buddha’s final life are depicted and Ajatasatru’s visit of the Buddha is one of them.>”
This indicates that the Ajatasatru story was deemed to be somehow important by

certain Buddhist(s) in ancient India when the stiipa was built. In fact, the donor who

>0 Liiders 1963: 118. On the variant spelling ajatasata, see Hultzsch 1886: 68 No.77.

U Liiders 1941: 164; 1963: 69-70, 118. He considers that almost all Bharhut reliefs—with only one
exception—were made according to the “tradition of the Theras as it was laid down in the canonical
Pali texts” (70).

> MacQueen 1988: 297. Here, the “ancient text” refers to the version of the SPS that is “ancestral” to
all the extant versions (see MacQueen’s definition in ibid.: 104).

> Lamotte 1988 (1958): 404.
> Schopen 1997 (1985): 45n.14.

> Lamotte 1988 (1958): 404.
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commissioned the Ajatasatru relief seems to have been a superior monk. According to
Liiders, there is an inscription on the middle-relief of the same pillar, which reads
bhadatasa aya Isipalitasa bhanakasa navakamikasa danam, translated by Liiders as
“The gift of the reverend, the venerable Isipalita (Rishipalita), the reciter and
superintendent of the works”.”® The “gift” mentioned in the inscription is not
specified. It possibly refers to the whole pillar, given that among all inscriptions on
the pillar only this one indicates the donor.”” As Silk shows, the word navakarmika
(Pali navakammika) is an Indian Buddhist monastic administrative title, referring to
one who was primarily in charge of construction-related activities and also, at least on
some occasions, responsible for financial matters.”® Schopen notices that Isipalita
mentioned in this inscription is “[t]he earliest navakammika that we have reference
to”, and that “he appears to have been by no means an average monk”, for the titles
bhadata (Skt. bhadanta, “Venerable”), aya (arya, “Noble”) and bhanaka (bhanaka,
“Reciter [of the Dharma]”) clearly suggest his high status.”® If this superior monk was
indeed the donor of the relief, one may wonder why he particularly chose the story of
Ajatasatru to be represented. There are many possibilities. Given Ajatasatru’s identities
as a prominent king and as a notorious criminal, the story might have been used here
to illustrate the Buddha’s supremacy over his contemporary king, and/or to show that

even one of the most heinous criminals became his devotee. In either case, the relief

3% Liiders 1963: 38, A 59 (773), Plates IX, XXXIV; Hultzsch 1886: 68, No.76. For other references on
this inscription, see Silk (2008a: 91n.76).

>" The same situation also occurs on the reverse of the pillar of the Southern gateway. As Liiders (1963:
39-40, No.A 62 [738], Plate IX) observes, there are altogether nineteen inscriptions on that pillar but
only one indicates the donor. He suggests that “as this inscription is the only donative inscription on the
pillar, it probably refers to the gift of the whole pillar, although the object of the donation is not stated”.

% Silk 2008a:75-99.

%% Schopen 1997 (1991): 190. Silk (2008a: 91) also points out, “The occurrence of navakamika with
elite titles such as thera, bhadanta, and arya may suggest its high status as well”.
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could have functioned as a (pedagogical) device to arouse or deepen the faith of laity.

At other archaeological sites in India, representations of Ajatasatru rarely
appear. In Gandharan Buddhist art, there seems no direct portrayal of him. While
there are a group of reliefs which illustrate Devadatta’s plots to kill the Buddha (for
instance, sending assassins and releasing a fierce elephant), it is clear that in all those
reliefs Ajatasatru is absent. At Ajanta, the story of the Buddha’s subjugation of the
fierce elephant is represented in a series of five wall-paintings preserved in one cave
(Cave XVII) dated to the fifth century CE, among which the first painting illustrates
that Devadatta and Ajatasatru are discussing their plot to kill the Buddha, with the
background set in the royal palace.®® As Schlingloff observes, this portrayal of
Ajatasatru and Devadatta has no parallel in representations of the story at other
archaeological sites.®! In other collections of Indian Buddhist art, so far as I am aware,
there seem very few, if any, direct portrayals of Ajatasatru that have been identified.
At Amaravati, there are two sculptures which might be related to the story of

Ajatasatru’s visit to the Buddha, but no certainty can be assured.®

1.3 The Salvation of Ajatasatru in Indian Buddhist Literature: Sources and

Methods

1.3.1 The Narrative Cycle of the Salvation of Ajatasatru: An Outline

50 Schlingloff 2000: i. 435-441, No.77/XVII, 21, 1 Dhanapala.

5! For relevant representations at other sites (e.g., Goli, Mathura, Sarnath, Safichi and Bihar) and a
comparison with the Ajantan paintings, see ibid.: 438-441.

62 Knox (1992) suggests that a sculpture from a railing crossbar dating to the second century CE (ibid.:
82-83, No.26 [inner face]) and another one from a drum slab dating to the third century CE (ibid.: 136,
No.70) could be related to this story. But neither sculpture contains an explicit reference to Ajatasatru.
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In contrast to the scarcity of archeological sources, Buddhist literary sources
related to Ajatasatru exist in great abundance. There is not just a single story of
Ajatasatru found in Buddhist literature. Instead, there are at least four major cycles of

stories, centering on different events in his life or different aspects of his personality:

Cycle I:  Stories related to his patricide (including his previous life,
his birth, his support for the schismatic Devadatta, and the
murder of his father Bimbisara);

Cycle II:  Stories related to his transformation and salvation
(including his repentance for the patricide, his visit to the
Buddha or encounter with a deputy of the Buddha [for
instance, the Bodhisattva Maiijusri or Loke§vara®], his future
rebirths and final liberation);

Cycle III:  Stories about his political role as an influential Indian king

(including his wars with King Prasenajit, his campaign

8 According to the 28" chapter of the Kalpadrumavadanamala (KDAM), “Garland of Avadanas of
the Wish-fulfilling Tree”, the Buddha sends the Bodhisattva LokeS$vara [= Avalokitesvara] to save the
repentant Ajatasatru who, under Loke$vara’s guidance, performs the uposadha and takes refuge in the
Three Jewels (see a summary in Mitra 1882: 303; Mitra’s summary is based on the Sanskrit manuscript
of the KDAM preserved in the Library of the Asiatic Society, Calcutta). According to Feer (1879: 304)
and Filliozat (1941: 14, Nos. 26-27), the Sanskrit manuscript of the KDAM in the Bibliothéque
Nationale de France (BnF) gives Ajatasatruparidapitavadana, “Story of the Converted Ajatasatru”, as
the title of this chapter. This title is reproduced in Matsunami (1965: 231), according to whom the
manuscript of the KDAM in the Tokyo University Library only covers five chapters (ibid.: 33), not
including the present one. According to my investigation, the Sanskrit manuscript (Add. 1590, 261a2-
269a8; Bendall 1883: 131) in the Cambridge University Library gives the title Ajatasatruparibodhita-
avadana (269a7-8), “Story of the Illuminated Ajatasatru”. I am very grateful to Dr. Vincenzo Vergiani
for allowing me to access the Cambridge manuscript and to Dr. Camillo Formigatti for helping me with
reading the manuscript. In this study I use the title Ajatasatruparibodhitavadana (ASBA). The ASBA
seems to be a local (mediaeval Nepalese) production motivated by a cult of the Bodhisattva Amoghapasa
Lokesévara. On the close association of Amoghapasa Loke$vara with the uposadha observance (vrata) in
Newar Buddhism (see Locke 1980: 203-4; 1987; Gellner 1992 [esp. 127-8]; Tuladhar-Douglas 2006:
149-187). Regarding the date of the KDMA, while in his Bukkyo setsuwa kenkyii josetsu Twamoto
Yutaka places its compilation around the third century CE (see Okano Kiyoshi’s website http://
homepage3. nifty.com/indology/kalpadrumavadana.html; I have no access to Iwamoto’s book for the
moment), more scholars agree that the KDMA, along with other extant avadanamalas, belong to the
mediaeval Nepalese Sanskrit Buddhist literature (see Speyer 1902-1909: ii. xxxvi; Tatelman 2000: 10;
Tuladhar-Douglas 2006: 39). The ASBA certainly deserves a specific and detailed treatment elsewhere.
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against the Vrjis, his construction of Pataliputra, etc.);

Cycle I'V:  Stories about his special relationship to the Buddhist
Community (including his erection of a stiipa over one
portion of the Buddha’s bodily relics®, his patronage of the
First Buddhist Council, his good relations with the Buddha’s

great disciples [for instance, Mahakasyapa and Ananda], etc.)

My classification of Ajata$atru stories into four narrative cycles is inspired by Alfred
Foucher’s study of the Buddha’s biography. In his masterpiece La Vie du Bouddha,
Foucher categorizes the Buddha’s life stories into several narrative cycles around
different pilgrimage sites, for instance, the cycle of Kapilavastu (comprising stories of
the Buddha’s birth and youth), the cycle of Magadha (concerning his quest and
enlightenment), the cycle of Benares (concerning his first sermon and conversions),
and the cycles of four secondary pilgrimage sites (Samkasya, Sravasti, Rajagrha and
Vaisali) regarding events taking place between the Buddha’s first sermon and the final
days leading up to his parinirvana.”> In a way similar to Foucher’s categorization of
the life stories of the Buddha according to their relations to certain places, we may
consider the stories of Ajatasatru according to their relations to certain dimensions of
his personality. The afore-mentioned four narrative cycles may be seen as separately

centering on his identities as a criminal (patricide-regicide), as a repenter seeking for

% There is a subcycle of stories particularly concerning Ajatasatru’s special relationship to the Buddha
after his “conversion”, including, inter alia, his emotional reaction towards the Buddha’s parinirvana
(see Rockhill 1884:141-2; Obermiller 1931-1932: ii. 62; Waldschmidt 1944-1948: ii. 252-4; Sadakata
1984: 167-171; Klimkeit 1990: 149-150; Strong 2004: 118), his claiming of one share of the Buddha’s
bodily relics and his erection of the stiipa (see Rockhill 1884: 145-6; Waldschmidt 1944-1948: 1. 314f;
Strong 2004: 118-9, 121-2; Deeg 2005: 406-7, 551).

65 According to Foucher (1987 [1949]: 295-323), following these four cycles, there is a final cycle of
“le quartieme grand pelerinage” associated not with one place, but with the whole itinerary of the
Buddha’s last journey from Rajagrha to Kusinagart, and with his parinirvana at Kusinagarf, the funeral,
as well as distribution of relics.
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salvation, as a political leader of Magadha, and as a royal upasaka. While Ajatasatru’s
role as an updsaka is featured in both the narrative cycle of his salvation (i.e., Cycle II)
and the cycle of his relationship to the Buddhist Community (i.e., Cycle IV), it is clear
that the two cycles have rather different focuses: in Cycle Il, the focus is on his trans-
formation from an a@nantarya criminal into an upasaka and/or his future attainment of
liberation®, whereas in Cycle IV, the focus is on his activities as a royal updsaka
which have no direct relevance to his patricide or remorse, including his sponsorship,
merit-making (for instance, building a stiipa over the Buddha’s bodily relics) and his
personal connections with the Buddha’s great disciples.

The present study mainly concerns the narrative cycle of Ajatasatru’s
salvation. Within this cycle, we may further identify five subcycles, among which the
first three subcycles relate to Ajatasatru’s “conversion” or transformation into an
upasaka, while the latter two subcycles relate not to (or not only to) his transformation,
but to his future rebirths and ultimate liberation. The chart below provides an overview

of the five subcycles and relevant textual sources as far as I could identify them:

Table 1.1 The Narrative Cycle of the Salvation of Ajatasatru in Indian Buddhist Literature

Ajatasatru’s Repentance and His Conversion by the Buddha: The Frame Story of
Ajatasatru’s Visit to the Buddha in the Sramanyaphala-siitra (SPS) Textual Family

1 | The Pali Samanniaphala-sutta

The Paccuppanna-vatthu, “Story of the Present”, of the Pali Sa7ijiva-jataka (No.150)

2
Subceycle | 3 | The Paccuppanna-vatthu of the Pali Samkiccha-jataka (No.530)
One 4 | One part of the Sarighabheda-vastu, “Section on Schism”, of the Milasarvastivada-

vinaya (MSV) in Sanskrit and Tibetan versions

5 | The Chinese Jizhiguo-jing F{:554%, “Sitra of the Fruits of Being a Tranquil-Minded
One” (T.22)

5 There are several stories in which Ajatasatru’s transformation into an updsaka or his eventual
liberation was unrelated to his repentance for the patricide (see below “Subcycle Three” and T.509 in
“Subcycle Five”).
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6 | The Shamenguo-jing V>[I FAR, “Siitra on the Fruits of Sramanas”, in the Chinese
translation of the Dirghdagama (T.1 [20])

7 | An untitled siitra in the Chinese translation of the Ekottarikagama (T.125 [43.7])

Ajatasatru’s Repentance and His Conversion by Someone Other than the Buddha

By the Bodhisattva Loke$vara: the twenty-eighth chapter of the KDAM, titled
1 | Ajatasatruparibodhitavadana (ASBA), “Story of the Illuminated Ajatasatru”

® Ajatasatru is afflicted with leprosy and repents of his crime. Under Loke$vara’s guidance, he

Subcycle faithfully performs the uposadha fast and takes refuge in the Three Jewels.”’
Two By a Buddhist monk: Gopadatta’s *4jatasatrvavadana (ASA), “Story of
Ajatasatru™®, possibly corresponding to the former part of the twentieth chapter

2 | (Srimatyavadana, “Story of Srimati”) of the KDAM®
® While hunting an elephant, Ajatasatru meets a Buddhist monk who, through conversing with

him, arouses his remorse for the patricide and then advises him to take refuge in the Buddha.

By a kulaputra: the twenty-fifth chapter of T.193 (a Chinese translation [?] of
*Buddhacarita traditionally attributed to the Chinese monk Baoyun £§22)"

3 | ® A kulaputra, who supports the Buddha and opposes Devadatta, arouses Ajatasatru’s remorse
for his patricide and his earlier acts against the Buddha, and thereby brought about his faith.

® No parallel to this story has been identified in Sanskrit, Pali or Tibetan sources so far.

57 See above n. 63.

68 According to Hahn (1992: 17), “the Ajatasatru legend [i.e., the ASA] was accessible only in the form
of Rahula Samkrtyayana’s transcript of a fragmentary Sanskrit manuscript found in Tibet. The
manuscript consists of five leaves, but since the final part of the story is missing neither the author nor
the title of the legend is given.” Hahn (1981: 242-276) provides a revised edition of the ASA based on
Rahula Samkrtyayana’s transcript and other relevant sources. For the authorship attribution, the title
reconstruction and a detailed analysis of the structural and poetical features of this text, see (ibid.: 242-
256). No complete translation of the ASA has been published so far. On the date of Gopadatta (ca. 400/
450-800 AD), see Hahn (1992: 28).

6 According to Mitra’s summary (1882: 300), the former part of Srimatyavadana of the KDAM tells
that Ajatasatru “received salutary instruction from a Sramana”while hunting in a forest and “touched
thereby, repairing to the Lord Sakya Siriha, repented of his sins, performed the purifying fast of
Posadha, and became a follower of the Buddha”. I have not checked any manuscript edition of this
story and it is unclear the extent to which Mitra’s summary is reliable. Prof. Hahn kindly pointed it out
to me that “[s]ince the KDAM belongs to the (late) genre of Avadanamalas, it cannot have been the
source of Gopadatta’s story. It must have been the other way round, because the late Avadanamalas
have preserved several legends from the lost Jatakamala by Gopadatta” (Email 23 May 2012). The
Srimatyavadana of the KDAM consists of three episodes separately related to the conversion of
Ajatasatru, his murder of Bimbisara, and his killing of his servant-maid Srimati. For a brief comparison
of the third episode with its counterpart in the Avadanasataka (namely, the fifty-fourth chapter under
the same title Srimatyavadana), see Feer (1979 [1891]: 212-213).

7 The traditional ascription of the Fo-benxing-jing in seven fascicles (T.193) to Baoyun (376-449CE)
is problematic. In his catalogue Chu-sanzang-jiji compiled in 515 CE—usually considered a very credible
source—Sengyou mentions a Fo-benxing-jing in five fascicles among anonymous scriptures (T.2145.
21c12). According to Willemen (2009: xv), “Higata [sic!] Rytisho thinks that this text was written
shortly after Zhi Qian (third century) but before Kumarajiva (344—413?)”. See also Goto (2007: 982-
978), who suggests Dharmaraksa as the translator of T.193 based on its terminological features.
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By the Buddha’s disciple Maudgalyayana: the twenty-seventh chapter of T.193
4 | ® Having heard Maudgalyayana’s description of Devadatta’s suffering in hell, Ajatasatru is

terrified, repents of his evil deeds, and then invites the Buddha to the palace for a meal.

® No parallel to this story has been identified in Sanskrit, Pali or Tibetan sources so far.

Stories of the Conversion of Ajatasatru Unrelated to His Repentance for the

Patricide

The sixteenth chapter (Paficavarsikavadana, “Story of the Quinquennial Festival”)
of the Avadanasataka [Avs]"', corresponding to the twenty-fourth chapter (Dharma-
1 | buddhinrpavadana, “Story of the King Dharmabuddhi”’) of the KDAM

Subcycle ® Ajatadatru, at Devadatta’s instigation, prohibits people in Rajagrha from making offerings to
Three the Buddha. Later on seeing Sakra worship the Buddha, he generates faith and annuls the
prohibition.

The twenty-first chapter of T.192 (the Chinese translation of the Buddhacarita
traditionally attributed to Tan Wuchen Zf#:3) and the counterpart in the

2 | thirteenth-century Tibetan translation (from Sanskrit)”

® “Standing on the terrace, Ajatasatru, on seeing the chief of elephants tamed by the Lord, was

amazed, filled with joy, and gained extreme faith in the Buddha.”"

The twenty-fifth chapter of T.2117

' For the Sanskrit version, see Speyer (1902-1909: i. 88-92); translated into French in Feer (1979
[1891]: 72-76). The Tibetan translation is basically the same as the Sanskrit (see Derge 343, mdo sde,
am 46b2-49a4; sTog 252, mdo sde, sha 70b4-73b7). In the Chinese translation of the Av$ (T.200.210a
23f.) the story appears as the fifteenth rather than sixteenth chapter (see above n.46), the content of
which largely agrees with but still differs from the Sanskrit and the Tibetan. For an English translation
of the Sanskrit and the Chinese versions, see Appendix II.1.

72 Feer (1879: 304; 1979 [1891]: xxvi) gives the title Dharmabuddhinrpa, whereas Filliozat (1941: 14)
gives Dharmabuddhanrpa. According to Speyer’s edition (1902-1909: i. 91.16), the story mentions a
king (one of the Buddha’s past existences) named Dharmabuddhi. The story is summarized in Feer
(1979 [1891]: 75-76) and in Mitra (1882: 301, XX “Story of Ajatasatru’s conversion”). On the
correspondence of this story with the sixteenth chapter of the Sanskrit and Tibetan Avs, see Feer (1879:
304); Speyer (1902-1909: ii. xxii).

3 According to Sengyou’s catalogue (T.2154.12a25), the translator of the Fu-suoxing-zan in five
fascicles (T.192) is Baoyun, not Tan Wuchen (EMC: *dom/dam-muo-ts"im"; Skt. *Dharmaksema [I can
not adopt the reconstruction Dharmarddhin/-vrddhin proposed in Willemen 2009: xv]). According to
Willemen (ibid.: xiv), Sengyou’s ascription is supported by the study of Ominami (2002) to which I
have no access. In T.192, the episode of Ajatasatru’s conversion is found at 40c19-41b3. There can be
no doubt about the Indic origin of this Chinese episode, given its close agreement with the Tibetan
translation (Derge Tanjur 4156, skyes rabs, ge76a7-78al; Golden Tanjur 3658, skyes rabs, nge 108a5-
110b2) which was made from Sanskrit probably in the late thirteenth century (Jackson 1997: 54). The
Tibetan is translated in Johnston (1998 [1936]: iii. 63). For more details, see Appendix I1.2.

™ Derge 4156, ge 77b6; Golden 3658, nge 110a5-6: dad pa la gnas ma skyes dgra ni thub pa yis [G:
yi]| | glang chen dbang po de ni brtul [G: btul] ba mthong nas ni | | ya mtshan gyur zhing [G: cing] de
nas dga’ba skyes pa ste | | sang rgyas la ni mchog tu dad pa byas pa’o | As Johnston (1998 [1936]: iii.
63 n.2) notices, the Tibetan read prasada (dad pa “faith”) at the beginning of this sentence for prasada
“palace”.

7 According to Brough (1962: 38), T.211, translated between 290 and 306 CE, is a selection of verses
taken from T. 210 (an earlier Chinese translation of the Dharmapada), “together with explanatory stories,
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® Ajatasatru is amazed by the Buddha’s magic power in subjugating five hundred drunken

3 elephants released by Devadatta and himself and therefore gains faith in the Buddha.
® An elaborate parallel to the above-mentioned story in T. 192
One part of the Bhaisajyavastu, “Section on Medicine”, of the MSV (Tibetan and
Chinese translations, both from Sanskrit)’®

4 | ® Ajatasatru assists Devadatta in attacking the Buddha, who then leaves Rajagrha. Later when

the neighbouring kings campaign against Ajatasatru and a plague breaks out in Magadha,
Ajatasatru has no choice but to invite the Buddha back to cure the plague. Convinced by the
Buddha’s influence and supernatural power, Ajatasatru gains faith in him.

® The “conversion” of Ajatasatru appears as a prelude to the Vaisali plague legend.

Subcycle

Four

Stories of Ajatasatru’s Repentance, His Future Rebirths and/or Eventual

Pra

tyekabuddha-hood

Buddhaghosa’s Commentary on the Pali Samarniriaphala-sutta
® A prophecy of Ajatasatru’s next birth in hell, subsequent release, and eventual attainment of

paccekabuddha-hood

An untitled siitra in the Chinese translation of the Fkottarikagama (T.125 [38.11])

® A prophecy of Ajatasatru’s next birth in hell, subsequent release, following continuous
heavenly rebirths and eventual pratyekabuddha-hood

® The contextualization of the prophecy of Ajatasatru’s future rebirths within the Vaisalt plague

legend

The Asheshi-wang-wen-wuni-jing Pr]EEHH T-[H 75055, “Sutra of Ajatasatru’s Inquiry
into the Five Heinous Crimes” (T.508)"’
® A prophecy of Ajatasatru’s next birth in hell, subsequent release, following continuous

heavenly rebirths and eventual pratyekabuddha-hood, parallel to that found in T.125 [38.11]

One part of the Pusa-benxing-jing ZREALTHE, “Siitra of Previous Deeds of the
Bodhisattva” (T.155, Bodhisattvapiirvacarya?)

® A prophecy of Ajatasatru’s next birth in hell and subsequent release

® The contextualization of the prophecy of Ajatasatru’s future rebirths within the Vaisalt plague

legend

The Ajatasatrupitrdrohavadana (ASPA), “Story of Ajatasatru’s Malice towards His

and is thus similar to a somewhat condensed Dhammapada Atthakatha”; see also de Jong (1998: 390-1).
The Ajatasatru story in question is told in the twenty-fifth chapter on “Anger” (*Krodhavarga) of T.211
(596a5-b2). See a paraphrase in Beal (1878: 121-3); see also Lamotte (1944-1980: iv. 1773). For a full
English translation, see Appendix I1.3. The story has no parallel in the Pali Dhammapada Commentary.

7% No Sanskrit has been preserved in this part of the Bhaisajyavastu of the MSV. The Tibetan is found
at Derge Kanjur 1, 'dul ba, kha 13a6-14b3; sTog Kanjur 1, 'dul ba, ka 454a4-kha 3a4; the Chinese
counterpart at T.1448.19¢2f. For a translation and discussion of the Tibetan version of the story, see
below Chapter Three.

77 Mizuno (1996 [1989]: 429) suggests that T.508 is one of the remnants of the lost Chinese translation
of the Ekottarikagama made by Dharmanandi in 384-385 CE; for more details, see below, p.177.
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5 | Father”, of the Bodhisattvavadanakalpalata (BAK), “Wish-Fulfilling Garland of
Tales of the Bodhisattva” composed by the Kashmiri poet Ksemendra in 1052 CE™

® A prophecy of Ajatasatru’s eventual attainment of pratyekabuddha-hood.

Stories of Ajatasatru’s Repentance, His Future Rebirths and/or Eventual
Buddha-hood

The fifth and eleventh chapters of the *A4jatasatrukaukytyavinodana-siitra (AjKV)
(fragmentary Sanskrit version; complete Tibetan [Derge Kanjur 216, sTog Palace
Kanjur 223] and Chinese translations [T.626, T.627])

1 | ® Chapter Five: Ajatasatru’s remorse for his patricide and his request for mental relief

® Second half of Chapter Eleven: A prophecy of Ajatasatru’s next birth in hell, subsequent

release, following heavenly and human rebirths, and eventual attainment of buddha-hood

Subcycle ® Ajatasatru is saved not by the Buddha but by the Bodhisattva MafijustT.
Five The Asheshi-wang-shoujue-jing ] & T T-15704&, “Sitra of the Prophecy [of

2 | Future Buddha-hood] of Ajatasatru” (T.509)
® A prophecy of Ajatasatru’s eventual buddha-hood, parallel to that found in the AjJKV

® No mention of his patricide or repentance thereof

The tenth chapter of the Shouhu-guojiezhu-tuoluoni-jing <5 e EAR,

“Dharani-siitra of Protecting the Ruler of the Realm” (T.997)

3 | ® The “conversion” of Ajatasatru: Terrified by the infernal torment manifested by the Buddha,
Ajatasatru expresses his repentance for the patricide to the Buddha and takes refuge in him.

® A prophecy of Ajatasatru’s next birth in hell, subsequent release, following rebirth in the Tusita

Heaven where he will receive from Maitreya Bodhisattva a prophecy of future buddha-hood.

™ The editio princeps of this story is the bilingual version (Sanskrit text and Tibetan translation) from
1664-65 CE originally published by Das and Vidyabhuisana (1888-1918: i. 1070-1087). The Sanskrit
text was later reproduced in Vaidya (1959: 280-284). See also textcritical remarks in de Jong (1979: 27-
35). For a general introduction to the BAK and its extant Sanskrit and Tibetan versions, see Mejor
(1992: 1-8, 29-31); on its publication history, see Silk (2008b: 175-6); for recent bibliographies on the
BAK and Ksemendra’s other works, see Kirde (2002, 2004, 2007); see also Silk (2009: 261n.1). I am
grateful to Prof. Marek Mejor for sending me Dr. Signe Kirde’s articles. Kirde’s bibliographies do not
mention any modern language translation of the Sanskrit text of the ASPA. As far as I know, no such
translation has been published, though a simplified Tibetan prose version of this story, dated probably
from the 19™ century CE, is translated in Black (1997: 223-6). I am still in the process of translating
this Sanskrit text and can only give a gist of its content here: The former part of the ASPA tells the story
of Ajatasatru’s patricide, which is similar to that told in the Sarighabhedavastu of the MSV (translated
in Silk 1997: 194- 7); the following part of the ASPA presents Ajatasatru’s repentance and his visit to
the Buddha who delivered a discourse on karma to him and predicted his eventual pratyekabuddha-
hood (Das and Vidyabhiisana 1888-1918:1.1083.5-6: pratyekabuddhas tvam rajan kalena ksinakilbisah
| bhavisyasi vivekena krtalokah sanaih sanaih || “King, in the course of time, your crime will be
extinguished. Gradually, gradually, you will be enlightened in solitude and become a pratyekabuddha.”).
This part finds no parallel in the MSV and was probably based on other sources. A re-edition of the
Sanskrit and Tibetan texts of the ASPA and detailed comparison with the counterpart in the MSV needs
to be done in the near future.
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The “Chapter Pure Practice” (Fanxing-pin *347Ti;) and the “Chapter on Kasyapa

Bodhisattva” (Jiaye-pusa-pin JEEZFE ) of the Mahayana Mahaparinirvana-

siitra [MMPS] (Chinese versions [T.374; T.375]; Tibetan translation [Derge Kanjur

119, sTog Kanjur 333] from T.374 and T.377)”°

® One part of the “Pure Practice” Chapter [a Mahayana adaptation of the frame story of the SPS]:

4 Ajatasatru is afflicted with leprosy and repents of his patricide. He does not accept Jivaka’s
advice to visit the Buddha until his leprosy is magically healed by the Buddha from afar.
Coming to where the Buddha was and hearing his discourse, Ajatasatru gains the “rootless
faith” and arouses the aspiration for supreme awakening. He is saved from falling into hell in
the next birth.*

® One part of the “Kasyapa Bodhisattva” Chapter: The Buddha relates to Kasyapa Bodhisattva
Ajatasatru’s patricide at the instigation of Devadatta and his subsequent repentance. The Buddha
predicts that Ajatasatru will soon come to visit him and that he will preach the Dharma for him.

Thereby, Ajatasatru’s crime will be diminished and he will gain the “rootless faith”. *'

® It is unclear whether these stories were entirely based on Indic sources.®

7 On the complex textual history of the MMPS, see the thorough study by Shimoda (1997: 155-235).
The southern Chinese recension (T.375) is a revision of the northern recension (T.374) and the Tibetan
version (Derge Kanjur 119, sTog Kanjur 333) was translated from T.374. Therefore, neither can be used
as an independent witness. Besides those versions, there is yet another Chinese translation of the
MMPS (T. 376) and another Tibetan translation of the MMPS (Derge Kanjur 120, sTog Kanjur 179),
both independently made from Indic originals. As Hirakawa (1971: 2-3, 11) observes, in T.376 and in
the independent Tibetan translation, although Ajatasatru is mentioned, no story is told about his
salvation. Moreover, as Hirakawa (ibid.: 4) notices, these two versions share a common episode with
T.374 and T.375. According to that episode, after his patricide Ajatasatru comes to blame the Buddha
for having ordained Devadatta even though knowing Devadatta’s evil nature. In response, the Buddha
admonishes Ajatasatru not to look for others’ fault, but to purify his own crime (Tib. Derge 120, mdo
sde, tha 147a6; sTog 179, mdo sde, wa 245b4. de sbyang bar gyis shig, “You should purify it”’; Chin.
T.376. 898b5. 4 H.JEK, “to make his crime light”; T.374. 426¢20. LUIRTETR, “thereby to seek
purification”). This episode is no doubt of an Indian origin. It implies that it is possible for Ajatasatru to
purify his patricide. For relevant accounts of this episode in T.376 and in the independent Tibetan
translation of the MMPS, along with my English translation, see Appendix I, Textual Material 4.

80 T.374.474a27-485b2 = T.375.717a15-728¢4. For the corresponding Tibetan, made from Chinese, see
Derge Kanjur 119, mdo sde, nya 296b3-324b7. The story as told in T.374 is translated into English in
Yamamoto (1973: 253-279); translated into Japanese and analyzed in Sadakata (1986: 13-100, 185-227);
also paraphrased and discussed in Mochizuki (1988: 137-154); see also Hirakawa (1971: 2-5); Omaru
(1986: 76-77); Radich (2011: 34-39).

81 T.374.565b4-566a7 = T.375.811¢18-812b25. For the corresponding Tibetan, see Derge 119, mdo sde,
tal99b4-201b2; sTog 333, myang ’das, ga 127a1-129b2. The main part of the story concerns Ajatasatru’s
patricide, with only a brief account of his repentance and subsequent visit to the Buddha. The story as
told in T.374 is translated in Yamamoto (1973: 479-480); the patricide part is also translated in Silk
(1997: 192-193); see also a discussion in Radich (2011: 39-42).

82 Neither of the two stories finds a complete parallel in Sanskrit or Pali sources, though they indeed
contain Indic elements. Regarding the story told in the “Pure Practice” Chapter, its entire framework is
based on that of the SPS; moreover, as Radich (2011: 162-3) observes, the account of Ajatasatru’s
previous birth as a revengeful sage as found in this story bears a striking resemblance to that told in the
Civaravastu, “Section on Robes”, of the MSV. In fact, this episode is not unique to Buddhism, but also
appears in the Jaina AvC, though in a relatively different form (see a comment on the Jaina story in Wiles
2000: 95 n.73). For Buddhist and Jaina accounts of Ajatasatru’s previous life as a revengeful sage, see
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There are also a few other Buddhist sources which briefly mention Ajatasatru’s future
rebirths, though not his eventual attainment of awakening. For instance, in Xuanzang’s
translation of the Vibhasa, there is a sentence saying that after death Ajatasatru will
temporarily go to hell and having undergone a bit of suffering there, he will be reborn
in heaven.* Although I could not identify a Sanskrit or Pali parallel to this sentence,
there can be little doubt that the prophecy of Ajatasatru’s future release from hell and
his subsequent heavenly rebirth, as well as his minor suffering in hell, as mentioned in
the Vibhasa has an Indian origin, because a similar—though not exactly the same—
prophecy is found in the Sanskrit and Tibetan versions of the AjKV. There, we are
also told that Ajatasatru will be reborn in hell in his next birth but will not suffer any
pain there, and that afterwards he will be released from hell and reborn in heaven.**
Moreover, in the Rgya gar chos 'byung, “History of the Dharma in India”, written by
the Tibetan scholar-monk Taranatha in 1608 CE, we find a passage which reads: “In
this way, Ananda guarded teachings for forty years. In the next year, King Ajatasatru
also passed away. Having been reborn in hell for a short while, after dying from there,
he was reborn in heaven. [There,] hearing the Dharma from the Noble Sanavasa (or

Sanavasin, Sénakavﬁsin), he attained the status of a stream-enterer (rgyun du zhugs pa,

Appendix I11.2. As for the story told in the “Kasyapa Bodhisattva” Chapter, the patricide episode is no
doubt of an Indic origin, although it contains unique elements which are not found in parallel versions of
the patricide story in Buddhist literature (see Silk 1997: 193); Ajatasatru’s acquisition of “rootless faith”
as mentioned in this chapter is also of an Indic origin, for it is attested in the Sanskrit Sarighabhedavastu
of the MSV (see below, pp. 94-96).

" T.1545.536b23-25. 15K » RABEFTHEIEREER » AR - fRagEbm - 20
HE ~ K. “Further, the faith gained by King Ajatasatru does not exempt him from [falling into]
the evil destiny and is therefore called ‘rootless’, since after his death he will temporarily fall into hell
and after undergoing a bit of suffering there, he will then be reborn in heaven.” The latter part of this
sentence finds no parallel in Buddhavarman’s translation (T.1546.387b19).

8 Harrison and Hartmann 2000a: 204-206, 208. For a detailed discussion, see below Chapter Four.
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*srotdpanna). Thus it is said.”® So far as I know, this is the only prophecy of
Ajatagatru’s future rebirths which relates him to Sanavasa, the Buddhist patriarch who
is said to have received the mastery of the Dharma from Ananda and then passed it on
to Upagupta.®® There can be little doubt that Taranatha’s account is based on earlier
source(s). However, since he does not indicate what source was used here, it is unclear
whether this prophecy has an Indian origin.

Within the framework of a thesis such as the present one, it is impossible to
examine in detail all the five subcycles of stories mentioned above. In the pages that
follow, I will particularly focus on the first subcycle of the story of Ajatasatru’s visit
to the Buddha in the various versions of the SPS (given that this is the best known
Indian Buddhist text related to Ajatasatru’s repentance and transformation), and the
last two (fourth and fifth) subcycles concerning the future rebirths and/or ultimate
liberation of Ajatasatru. I will also discuss the story of Ajatasatru in the Tibetan and
Chinese Bhaisajyavastu of the MSV classified in the third subcycle, given its striking
similarity to the stories in the Chinese EA (T.125 [38.11]) and T.155 in correlating the
salvation of Ajatasatru with the stock legend of the Buddha’s visit to Vaisalt to cure a
plague. The remaining three stories in the third subcycle will not be discussed, given
that in those stories the “conversion” of Ajatasatru has no direct relevance to his
repentance for the patricide. Their English translations may be found at Appendix II.
Regarding the second subcycle on the “conversion” of Ajatasatru by someone other

than the Buddha, the first two stories (the Ajatasatruparibodhitavadana [ASBA] and

% My translation is made from the original Tibetan text edited by Schiefner (1868: 7.6-9): de ltar na
kun dga’ pos lo bzhi bcur bstan pa bskyangs | de’i phyi lo rgyal po ma skyes dgra yang 'das te | yud
tsam dmyal bar skyes nas | de las shi ‘phos nas lhar skyes te | ‘phags pa sha na’i gos can la chos nyan
pas rgyun du zhugs pa thob par grags so | Translated also in Schiefner (1869: 9-10); Chimpa and
Chattopadhyaya (1997 [1970]: 25).

% For the career of Sanakavasin as one of the five masters of the Dharma (dharmacaryas, including
Mahakasyapa, Ananda, Madhyantika, Sanakavasin and Upagupta) who is said to have successively
preserved and transmitted Sakyamuni Buddha’s teachings, see Strong (1992: 66-67).
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the *Ajatasatrvavadana [ASA]) deserve specific treatment elsewhere, given their
substantial lengths and distinctly unusual storylines which find few (if any) parallels
in other Buddhist sources.®” As for the remaining two stories in the second subcycle
that are separately found in two chapters of T.193 (traditionally regarded as a Chinese
version of the Buddhacarita), | have not identified any Sanskrit or Pali parallel to
either story. For the moment, it is hard to say whether they have an Indian origin and
therefore, they will not be considered in this study.

With regard to the sources listed in the first, fourth and fifth subcycles, while
we may legitimately use the Sanskrit and Pali texts to examine the narrative tradition
of the salvation of Ajatasatru in Indian Buddhism, questions arise as to whether the
Chinese and Tibetan sources can also legitimately contribute to our knowledge of
Buddhist interpretations of the salvation of Ajatasatru in ancient India, and if so, to
what extent. In fact, questions of this kind need to be considered not only in studying
Indian Buddhist narratives of Ajatasatru, but in any attempt to study Indian Buddhism
through the “distant mirror” of Chinese and Tibetan sources.*® The questions are less
acute in cases of Tibetan translations of Indian Buddhist texts, which are generally
more mechanical in vocabulary and style. In comparison, the questions become much
more vexed in cases of Chinese sources. This is not only because Chinese Buddhist
translations (especially the earlier ones made before the end of the sixth century CE)
are terminologically and stylistically more diverse and their production processes are
more obscure than those of Tibetan translations, but also because in many cases—

especially when there is no Indian- language (Sanskrit or Pali) or Tibetan parallel

87 1 am still in the process of transcribing and translating the ASBA; on the ASA, see above note n. 68.

% While Nattier (2003: 70-72) uses this metaphor mainly referring to Chinese and Tibetan texts which
are surely translations of Indian Buddhist scriptures, given the existence of independently translated
Chinese or Tibetan parallels, we may also use it to characterize Chinese sources which are of unknown
origin but somehow based on Indic sources. See the discussion below.
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available—we can not be sure whether a certain Chinese Buddhist text which claims
to have been translated from an Indian original is indeed an authentic translation, to
what extent such a text reflects Indian concerns, or to what extent it contains non-
Indian (Sinitic or Central Asian) elements.

Thus, in making use of a Chinese Buddhist text whose origin is unclear, great
care must be exercised to identify within such a text genuine Indian and non-Indian
elements. In this regard, some earlier studies provide excellent examples. For instance,
in his examinations of some Chinese texts which “masquerade as translations” but are
actually not translations in the strict sense, including T.1440, T.1483 and one part of
works ascribed to the Indian monk Paramartha in the extant Chinese canon, Funayama
identifies in those texts elements not belonging to Indian Buddhism but nonetheless
characteristic of Chinese Buddhism or culture, which are supposed to have been
added by the “producers” of the texts to facilitate Chinese audiences’ understanding of
Indian materials.*” On the other hand, in his thorough study of the “Dharani-siitra on
Collecting the Joy of the Teachings and Getting Rid of Suffering” extant only in
Chinese, Silk observes that although this text does not have an appearance of being a
proper translation of an Indian original—given the lack of the opening and closing
formulas—and the origin of its introductory dharani is also unclear, the narrative core
of the story appended to the dharani nevertheless “reflects a genuine Indian tradition”,

since it shows a remarkable parallelism to a similar story in the Vibhasa which is, in

% As Funayama (2006) convincingly shows, those Chinese texts are actually lectures—or, in the case
of T.1483 (see Funayama 1998), whose core is a lecture—delivered by Indian scholar-monks for Chinese
people, which contain a notable amount of exegetical elements. Funayama (2002, 2006, 2007) observes
that the traditional dichomoty of pure translations and pure compositions does not suffice to categorize
such lectures and some other Chinese texts which are not strict translations of Indic originals but are
meanwhile still somehow based on Indic sources. Funayama suggests a third category, “Chinese compiled
scriptures” (scriptures compiled in China by making use of Indic elements), to characterize those texts.
See also a comment on Funayama’s studies in Silk (2010: 371-2). I am grateful to Prof. Funayama Toru
for so kindly sending me several of his articles.
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turn, directly related to another parallel story in the Divydvadana.”® Beyond the study
of this specific text, Silk also gives a methodological suggestion on how to use Chinese
Buddhist sources of unknown origins to study Indian Buddhism in general, which is
worthy of being quoted here:

“One way—perhaps the only way—to work toward a generalizable

answer to such questions of identity or origins, one—or indeed, the

only—way to develop a method for evaluating and considering such

cases, is to see what other types of examples one can find. One must try,

that is, to plot the arc or distribution of such creations by careful

examination of relevant works, one by one, leaving until later a more

far-reaching evaluation of the range of evidence to be produced by such

investigations.”"
One of my intentions in this study is to identify Indian elements within stories of
Ajatasatru told in some Chinese sources which have been transmitted as translations
but we are not sure whether they were indeed made from original texts which had
existed in India, given the absence of both Indian-language (Pali or Sanskrit) parallels
and independently translated Tibetan or Chinese parallels. As we have seen, among
the Chinese texts listed above in the first, fourth and fifth subcycles, the three Chinese
versions of the SPS (T.22, T.1 [20] and T.125 [43.7]) and the two Chinese versions of
the AjKV (T.626, T.627) have independent Indian-language and/or Tibetan parallels,
which suggest that those Chinese sources, in whole or in substantial part, are certainly
Indian. The remaining several Chinese texts including an untitled siitra in the Chinese
translation of the EA (T.125 [38.11]), T. 508, T.509, T.155, T.997, as well as the

so-called northern (T.374) and southern (T.375) Chinese recensions of the Mahayana

Mahaparinirvana-siutra (MMPS) have no, or only fragmentarygz, Indian-language

% Silk 2009: 110-112; 2010: 391-396.
L Silk 2010: 373.

%2 In the identified Sanskrit fragments of the MMPS and the EA, so far as I know, there is no reference
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parallels and no independent Tibetan or Chinese parallels (I leave aside the Tibetan
translation of the MMPS which contains the salvation story of Ajatasatru, since this
translation was made from T.374)”. Given the lack of an independent witness, there is
a possibility that those Chinese sources are not entirely Indian. In other words, any
particular passage in those texts does not necessarily go back to a pre-existing Indian
original. With this caveat in mind, we must be very cautious about drawing any
conclusion about Indian narrative traditions of Ajatasatru based on those Chinese
sources alone. In order to demonstrate an Indian origin of certain elements in those
sources, we have to find relevant evidence in Indian-language (Sanskrit or Pali) texts,
or in Tibetan translations of Indian texts. If we cannot find such evidence, we have to
take into account the possibility of local creations, or interpretations made by producers
of those Chinese sources. Let me give two examples to illustrate this method:

As I will show in this study, T.509 in one fascicle is a patchwork text
comprised of three stories centering on three different persons, one of which is
Ajatasatru. While there is no Indian-language or Tibetan parallel to the whole T.509,
the three stories told in this text separately find parallels in the Sanskrit and Tibetan
versions of the Bhaisajyavastu of the MSV, the Pali Dhammapada commentary and
the Khuddakapatha commentary, and the Sanskrit and Tibetan versions of the AjKV.
Given those separate parallels, there can be no doubt that T.509 was based on Indian
sources, although it is hard to say whether the combination of the three stories is

Indian or not. A relatively different situation appears in T.508. There, we find a

to Ajatasatru. For the extant Sanskrit fragments of the MMPS, see Matsuda (1988); Habata (2007, esp.
XXXViii-XxxiX, xli-xlii) on the correspondence between the Central Asian fragments and the extant
Tibetan and Chinese versions; for the Gilgit fragments of the EA, see Tripathi (1995:120-218). The
Turfan fragments of the EA, almost all belong to the ekanipata “Book of the Ones” (see Waldschmidt et
al. 1971: Nos. 974, 975, 1000; Waldschmidt 1980: 169-170; Allon 2001: 10-11).

% In another Tibetan translation of the MMPS, made from an Indic original, there is no story of
Ajatasatru’s salvation, though the possibility of the purification of his crime is implied. See above n.79.
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prophecy that Ajatasatru will fall into hell in the next life in the way similar to the

bouncing of a ball (Chin. paiju 1% [var. $#H]), after which he will be continuously

reborn in the six heavens of the world of gods (devaloka) and then attain pratyeka-
buddha-hood as a human. While the prophecy of one’s continuous rebirths in the six
heavens followed by attainment of pratyekabuddha-hood is a genuine Indian motif
which occurs more than once in the Divyavadana, the comparison of one’s descent
into hell to the bouncing of a ball, so far as I know, seems to be only found in Chinese
sources, not attested in Indian-language texts, although the short process of Ajatasatru’s
falling into and then rising from hell is indeed attested in the Sanskrit and Tibetan
AjKV.’* The lack of relevant Indian evidence suggests that the afore-mentioned
metaphor of bouncing of a ball may not necessarily reflect an Indian idea, but is
possibly a local (Sinitic) trope, or the translator’s (or transmitter’s) own interpretation
of the original Indian text (if it ever existed).

Besides the use of Chinese sources, there is another important issue which
also needs to be considered when we study stories of Ajatasatru. It is the question
whether there is a clear-cut distinction between Mahayana and non-Mahayana
Buddhism in attitudes towards the salvation of Ajatasatru, which can demonstrate that
Mahayana Buddhism holds a more inclusive soteriological horizon than non-
Mahayana traditions. This issue is particularly relevant in the context of the Ajatasatru
stories, but it is also a part of a much larger issue regarding the validity of the frequent
assertion of discrete boundaries between Mahayana and non-Mahayana traditions of
Indian Buddhism. In the following section I will reconsider the dichotomy between
Mahayana and non-Mahayana sources proposed by Hirakawa Akira, regarding their

views on saving the patricide Ajatasatru. So far as I know, no critical assessment of

% Harrison and Hartmann 2000a: 204-205. For more details, see below Chapter Four.
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Hirakawa’s arguments with regards to the stories of the salvation of Ajatasatru has
been published. The reconsideration below may help to clarify some presumptions
about extant Buddhist sources related to this theme, and to draw attention to common

ground between Mahayana and non-Mahayana soteriological discourses.

1.3.2 Mahayana and non-Mahayana Buddhist Attitudes towards the Salvation

of Ajatasatru: Rethinking the Dichotomy

In his influential article Daijo kyoten no hattatsu to Ajaseo setsuwa, “The
Development of Mahayana Sutras and the Tale of King Ajatasatru”, Hirakawa suggests
that there is a contrast between Mahayana and non-Mahayana Buddhist traditions in
their attitudes towards saving the patricide Ajatasatru. He argues that the prohibition of
patricides and matricides from ordination stipulated in Buddhist monastic codes’”
implies that non-Mahayana Buddhism—or as Hirakawa calls it, Nikaya or Hinayana
Buddhism’®—exclude such criminals from being saved, in contrast to which Mahayana
Buddhism offers them opportunities for salvation. He says:

“Not to be allowed to become a bhiksu means not to be a person capable

of attaining the Buddhist path, and means that in Buddhism he will not

be saved forever...Thus, patricide or matricide is not an issue that can be

forgiven if one repents. [Rather,] they are serious issues insofar as [to a
patricide or matricide] the Dharma-gate will be closed forever [Jpn. 7k

DAALEDFIA & & & 1 5] (even though they can become lay
believers). This is clearly stated in the Vinaya-pitakas, which means that
in Hinayana Buddhism, namely Nikaya Buddhism, people who have
committed the five most serious crimes are not saved. On the other hand,

% On the prohibition of any offender of one of the five anantarya crimes from entering the Buddhist
Community, see also Silk (2007: 276).

% Hirakawa’s use of the term Nikaya Buddhism (i.e., Buddhism practiced by Nikaya or sectarian groups)
as the opposite of Mahayana Buddhism is evidently based on his erroneous theory of the lay origins of
Mahayana (see Silk 2002: 379-380). As for Hinayana, “an expression of derisive attitude toward non-
bodhisattva practitioners” (Nattier 2003: 174 n.6), is almost certainly a “rhetorical fiction” rather than a
designation of any actual institution or organization (Silk 2002: 367).
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there is a question of what happens to a patricide or matricide in

Mahayana Buddhism. Can we say that Mahayana Buddhism, when

referring to itself as Mahayana in opposition to Hinayana, does not leave

out people who have committed patricide or matricide? If we can say

that [Mahayana Buddhism] does not leave them out, there would have

been questions such as what the reason for this is. At least when looking

at stories of King Ajatasatru told in Mahayana siitras, we may take them

up from this perspective.”’
Following this, Hirakawa shows that the “Pure Practice” Chapter of the Chinese
Mahayana Mahaparinirvana-siitra in both its northern and southern versions contains
a section which may be seen as an expanded adaptation of the frame story of
Ajatasatru’s visit to the Buddha in the SPS. There, the salvation of Ajatasatru is
prominently featured. His patricide is said to have been erased due to his repentance
and faith in the Buddha and therefore, he will not have to fall into hell in the next life.
Hirakawa goes on to compare this section of the MMPS with the various versions of
the SPS, and observes that in most versions of the SPS (except T.22 and T.125 [43.7])
the salvation of Ajatasatru is not much featured, but only treated as a secondary theme.
He also observes that except for the SPS, no other text within the agama corpus gives
account of Ajatasatru’s repentance or salvation. Based on these observations, he says:

“In any case, in agama texts, King Ajatasatru’s crime of patricide is not

considered to be serious. Perhaps as a historical fact, King Ajatasatru’s

crime of patricide did not become a serious issue. This does not seem to

be well connected with [the stipulation] in the Vinaya-pitakas regarding

the exclusion of committers of the five most serious crimes from

entering the sarigha...”®

Here, Hirakawa contends that the few and unelaborated presentations of Ajatasatru’s

repentance and salvation in the agama corpus imply that Ajatasatru’s patricide is not

°7 Hirakawa 1971: 2. He further says that the contrast between Mahayana and non-Mahayana can also
be seen in Buddhist sources on the salvation of Devadatta. In fact, as in the case of Ajatasatru, more
than one non-Mahayana text predicts that after his life in hell Devadatta will finally become a pratyeka-
buddha (see below n.104). Clearly, Devadatta is also completely saved by non-Mahayana Buddhists.

%8 Hirakawa 1971: 7.
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taken seriously in the dgamas, which he finds inconsistent with the emphasis on the
high severity of patricide in the vinayas, as suggested by the ordination prohibition.
He goes on to introduce a number of Mahayana sitras—or rather, siitras he believes
to have been composed by Mahayanists’’—which contain extensive and detailed
accounts of the patricide and/or salvation of Ajatasatru. In introducing the AjKV, the
earliest extant Mahayana text centred on the salvation of Ajatasatru, Hirakawa says,
“King Ajatasatru’s crime of patricide, which was not considered to be
serious at the time of [the composition of] dgamas, is treated as a serious
religious crime in Mahayana Buddhism. This already appears in the
earliest Mahayana scriptures.”'
While it is understandable that, as Hirakawa observes, the theme of saving Ajatasatru
is treated differently in the MMPS, the SPS, the AjKV and in other related Buddhist
texts, it is nevertheless a question whether such differences can be generalized as a
distinction between Mahayana and non-Mahayana groups in their attitudes towards
Ajatasatru’s patricide and salvation, as Hirakawa argues. In order to answer this
question, we need to look at how Hirakawa constructs his arguments and whether they
are valid. In the beginning of his article, Hirakawa argues for the contrast between
Mahayana and non-Mahayana with regards to their attitudes towards patricides and
matricides in general. This argument, it seems to me, is problematic in three aspects:
First of all, the argument is clearly based on Hirakawa’s own theory that

Mahayana Buddhism was a movement initiated by lay believers who were

% Some of those texts which Hirakawa classifies as Mahayana siitras related to Ajatasatru, for instance,
the Weishengyuan-jing (T.507, *A4jatasatru-sitra) and the Asheshiwang-wen-wuni-jing (T.508), are not
definitely Mahayana. T.507 is a text mainly concerning the story of Ajatasatru’s patricide, which, as far as
I can discern, contains no elements characteristic of Mahayana (see a translation in Silk 1997: 224-229).
As for T.508, according to Mizuno (1996 [1989]: 429), it may be one of the remnants of Dharmanandi’s
lost translation of the Chinese EA.

100 Hirakawa 1971: 9.
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institutionally separate from Buddhist monastic communities.'®" It is on this basis
that Hirakawa argues that Mahayana Buddhism does not exclude patricides or
matricides for, as he assumes, Mahayanists were predominantly non-ordained lay
people who did not need to follow ordination rules made by Buddhist monks.
However, as many scholars have shown, Hirakawa’s theory of the lay origins of
Mahayana is invalid in a number of ways and in fact, increasing evidence suggests
that the Mahayana movement (or rather, movements) almost certainly arose within
traditional sectarian monastic communities, as an alternative path of religious

192 If that was the case, Mahayanists would also have had to follow the rules

practice.
and restrictions of monastic ordination, the same as their non-Mahayana brethren.
Secondly, while the prohibition of patricides and matricides from ordination
does prevent such criminals from attaining liberation in this life, it does not prevent
them from doing so in a future life. In other words, the ordination prohibition does not
constitute an obstacle for patricides and matricides to attain salvation in the long run.
In fact, it has been observed that Indian Buddhist traditions generally do not consider
the five anantarya crimes as causing eternal damnation or preventing future positive

possibilities.'”® Instead, there is evidence from both Mahayana and non-Mahayana

sources, showing that even committers of these most serious crimes can still attain

%" The main arguments of Hirakawa’s theory have been systematically and critically reviewed in Sasaki
1997 [English translation of the Japanese article published in 1995].

12 Besides Sasaki’s review, there have been a number of other reconsiderations and criticisms of
Hirakawa’s theory. See for instance, Harrison (1995: 52f.), Silk (2002: 378-382), Nattier (2003: 89-93),
Schopen (2005: 51f., 109f.), Boucher (2008: 40f.), and Williams (2009: 272 n.34). Moreover, the finds
of Sanskrit Mahayana manuscripts within Sarvastivadin monastic settings on the northern Silk Route,
as well as the recent discoveries of GandharT Mahayana manuscripts from the Bajaur and Bamiyan
areas which form parts of larger collections predominantly comprised of non-Mahayana or Mainstream
Buddhist texts, “could be taken as further evidence that practitioners of the Mahayana were ordained
members of various nik@ya communities” (Salomon and Allon 2010: 13-17).

19 Silk 2007 (esp. 273-276).
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liberation in the future after being released from hell.'® As shown in the chart above,
this is exactly the case for Ajatasatru in some Buddhist texts. For instance, while the
Pali version of the SPS says that Ajatasattu fails to gain the “Dhamma-eye” in this life
because of his patricide, in commenting on the Pali sutfa in question Buddhaghosa
says that Ajatasattu, after his next life in hell, will rise again and eventually attain
liberation in his last birth as a paccekabuddha. Thus, while Ajatasattu is not saved in
the Pali canon—if we understand “salvation” in its ultimate sense of an escape from
samsara forever—he is indeed saved in Pali commentarial literature. When we talk
about the salvation of Ajatasattu in Theravada Buddhism, we need to consider both
Pali canonical and non-canonical sources, and to appreciate changes and development
in attitudes towards this issue within Theravada Buddhism itself.

The same may also be said of other non-Mahayana traditions. For instance,
there are two siitras in the Chinese EA especially related to Ajatasatru’s patricide and
salvation: siitra 43.7 belonging to the textual family of the SPS, where Ajatasatru is
said to have failed to realize any spiritual attainment in this life because of his

patricide, and siitra 38.11 where Ajatasatru is predicted to be released from hell after

1% As Deeg (1999: 202 n.10) observes, even Devadatta who committed three of the five anantarya
crimes is not condemned forever in canonical texts. The Abhayarajakumara-sutta, “Discourse on
Prince Abhaya”, of the Pali MN contains a comment of the Buddha on Devadatta: “Devadatta is
doomed to a state of misery; Devadatta is doomed to hell; Devadatta is staying [in hell] for one kalpa;
Devadatta is incurable” (Trenckner 1888: 393.2-3: apayiko Devadatto, nerayiko Devadatto, kappattho
Devadatto, atekiccho Devadatto ti). This sentence also appears, with variants, elsewhere in the Pali
canon (for other occurrences, see CPD, i. 94b, s.v. a-tekiccha). The duration of one kalpa in hell as
referred to here—which is a standard punishment for anyone creating a schism in the sarigha—is
differently calculated in scholastic literature (Lamotte 1944-1980: i. 407n.1; v. 2105 n.1; CPD, iii. 174b.
s.v. kappa-ttha). In her introduction to the translation of the AN (Vol.III), C.A.F. Rhys Davids says that
the word “incurable” (atekiccha) used in the sentence in question has “the fearful implication, possibly
monkish, of a Buddhist hell that is unending” (Hare 1934: xiv). However, the word kappattha, “staying
for one kalpa”, clearly suggests that Devadatta will not endure in hell eternally, no matter how long
such a kalpa is supposed to be. The word atekiccha, “incurable”, used here may well refer to the
inevitability of Devadatta’s descent into hell in consequence of his serious crimes. As is well known,
Devadatta is predicted to become a buddha in the Lotus Sitra (see for instance, Ray 1994: 172-3). His
future pratyekabuddha-hood after being released from hell is predicted in the Pali Milindaparnha
(Trenckner 1880: 111.13-16 [text]; Horner 1963-1964: i.155-6 [translation]), the Dhammapada-
atthakatha (Norman 1906: 1.148.1-3 [text]; Burlingame 1921: i. 240 [translation]), the Chinese EA
(T.125 [49.9]) and the Sarighabhedavastu of the MSV (Gnoli 1977-1978: ii. 262.1-4 [Sanskrit text];
Panglung 1981: 124); see also Hiraoka (2006: 138, 146).
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falling into it and to eventually attain pratyekabuddha-hood in the future. In other
words, the Chinese EA contains two siitras separately corresponding to the Pali SPS
and to Buddhaghosa’s prophecy of Ajatasattu’s future rebirths in his commentary. In
his article mentioned above, Hirakawa only introduces siitra 43.7, without making
reference to siitra 38.11. What we see here is that even within one dgama collection
(the EA) there are different—though not incompatible—ways of handling the
salvation of Ajatadatru: in siztra 43.7 he is not saved (or at least, not completely saved),
while in siitra 38.11 he is completely saved. So what is the attitude of the compilers of
the Chinese EA towards Ajatasatru? Do they have him saved or not?'® This question
leads us to a third problematic aspect of Hirakawa’s argument for the contrast between
Mahayana and non-Mahayana in their attitudes towards patricides and matricides:

By simply dividing Buddhist sources into Mahayana and non-Mahayana,
Hirakawa fails to take into account dynamics within each category and possible
interactions between them. It can be certain that neither Mahayana nor non-Mahayana
Buddhists hold uniform, unchanging views on whether or how to save an anantarya
criminal, even though they may agree on the possiblity of ultimate salvation of such a
criminal. The afore-mentioned two siitras in the Chinese EA show that even within
one agama collection the issue of the salvation of Ajatasatru is treated differently. The
different treatments, as we will see, are intended for different emphases: in sitra 43.7
where Ajatasatru fails to make spiritual progress, the emphasis is on the destructive

consequence of his patricide; in siitra 38.11 where Ajatasatru is completely saved, the

19 Regarding the Chinese EA, Enomoto (1986: 25) says that “there are complicated questions which
have yet to be solved on the school, place of formation, language of its original text”. Enomoto (1984:
102-3) suggests that the original of T.125 may well have been compiled in North India, probably in
Kashmir. He observes that some siitras in T.125 seem to be combinations of pre-existing short siitras,
added with Mahayana elements. I have no access to the earlier study on the formation of T.125 by
Mayeda (1964). Whatever the sectarian affiliation of the compilers of T.125 might have been, whatever
their relationship to Mahayana was, it is clear that they give two different illustrations of the theme of
the salvation of Ajatasatru in two different sitras, for different purposes as I will argue below.
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emphasis is on the far-reaching benefits of his faith in the Buddha in this life. Given
the differences, it is hard to generalize whether the compilers of the Chinese EA have
Ajatasatru saved or not. Instead, we need to consider this issue within the specific
context of each of the two siitras. Further, even Buddhist authors who agree with each
other that Ajatasatru will be completely saved do not necessarily have him saved in
the same way. For instance, while both Buddhaghosa and the authors of siitra 38.11 of
the Chinese EA show that Ajatasatru will be reborn in hell in his next life and finally
attain pratyekabuddha-hood in the future, they nevertheless disagree on what will
happen to him between his next life in hell and his final life as a pratyekabuddha. The
disagreements, as I will suggest, signify the different strategies used by Buddhaghosa
and the authors of siitra 38.11 in reconciling the laws of karma and the salvific power
of the Buddha. On the other hand, among the Mahayana sources, even if we postulate
that the salvation story of Ajatasatru told in the “Pure Practice” Chapter of the northern
(T.374) and southern (T.375) Chinese recensions of the MMPS as such represents an
Indian narrative tradition—which is a point hard to substantiate since the story in its
entirety finds no parallel in the independent Tibetan translation of the MMPS or in any
extant Indian-language sources as far as I know—it is clear that in T.374 and T.375
Ajatasatru is saved in a way different from what we see in the AjJKV. The AjJKV
relates in detail Ajatasatru’s future rebirths and eventual buddha-hood, whereas T.374
and T.375 only tell us that Ajatasatru conceives the aspiration to supreme awakening
in this life, without saying anything further.'” Moreover, while in T.374 and T.375

Ajatasdatru is saved by the Buddha and his salvation is related to the doctrine of the

1% See T.374.484¢22-23 =T.375.728al14-15. F RN BB IR RS (R B I8 2 5 =% = 4L,
“The king [Ajatasatru] and his wives, as well as maids inside the palace, all conceived the aspiration of
supreme and perfect awakening (*anuttarasamyaksambodhicitta)”. The Tibetan translation, made from
Chinese, may be found at Derge Kanjur 119, mdo sde, nya 323b7-324al.
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. 107
icchantika

, in the AJKV he is saved by the Bodhisattva Mafijusri and his salvation
serves to demonstrate the efficacy of the theory of sunyata. Thus, even Mahayana
authors do not deal with the salvation of Ajatasatru in a uniform way. The dichotomy
of Mahayana and non-Mahayana, therefore, conceals the dynamics and varieties
within each of the two categories. Further, since Mahayana and non-Mahayana groups
are supposed to have lived together within a larger community of Buddhist monastics
rather than being isolated from each other—which is a point not agreed by Hirakawa
—it is conceivable that there were dialogues going on across those groups especially
regarding topics of common interest in Buddhist ethics and soteriology. In this regard,
Hirakawa’s dichotomy also fails to take into account possible interactions between
Mahayana and non-Mahayana traditions.

Hirakawa’s other argument that Ajatasatru’s patricide is not taken seriously
in the agama corpus is also untenable. Hirakawa is certainly right in observing that
compared with the MMPS (T.374 and T.375) the extant versions of the SPS illustrate
the theme of Ajatasatru’s salvation in a less prominent way, since in most versions the
focus of the SPS is on the fruits of the ascetic life as its title indicates. However, this
does not mean that the authors of those versions of the SPS do not take Ajatasatru’s
patricide seriously. As we will see in the next chapter, in almost all the extant versions
of the SPS (except T.22), Ajatasatru is said to fail to realize any spiritual attainment
during his visit to the Buddha due to his patricide. This detail shows that the authors
of those versions are fully aware of the heinous nature of Ajatasatru’s patricide and
the unsurpassable hindrance that such a crime has constituted for his spiritual growth
in this life. Moreover, the incapability of any anantarya criminal to make substantial

spiritual progress during the lifetime in which he committed the crime is clearly stated

197 On the connection of the salvation of Ajatasatru with the doctrine of icchantika in the MMPS, see
Mochizuki 1988: 149-150; Radich 2011: 39.
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in nikayalagama texts (for instance, in the Pali AN).'"® Thus, the agama corpus is
consistent with both the vinaya corpus and Mahayana siitras in emphasizing the
extreme severity of patricide as well as the other anantarya crimes. Hirakawa wants
to suggest that there is a discontinuous change in the understanding of the severity of
Ajatasatru’s patricide in the history of Indian Buddhism, during the period between
the formation of the nikdyas/agamas and the composition of the earliest Mahayana
siitras, while in reality such discontinuity does not exist.'”

In sum, Hirakawa’s dichotomy of Mahayana and non-Mahayana in terms of
their attitudes towards saving Ajatasatru is based on his untenable theory of the lay
origins of Mahayana. By arguing that Mahayana Buddhism does not exclude patricides
and matricides from salvation, while non-Mahayana Buddhism does, Hirakawa wants
to show that Mahayana in general has a more inclusive soteriological horizon and is
therefore a religious path easier to practice for the masses. However, as I have argued,
Hirakawa’s dichotomy is problematic. It conceals both dynamics within Mahayana and
non-Mahayana traditions and common ground between the two groups. As we have
seen, while there can be differences between one particular Mahayana text and
another particular non-Mahayana text in attitudes towards the salvation of Ajatasatru,
there is no radical ideological distinction between the two groups on this issue in
general, since attempts to bring Ajatasatru to ultimate liberation are seen in both
Mahayana and non-Mahayana texts. Meanwhile, it is also clear that even within
Mahayana and within non-Mahayana groups, there are different approaches to

handling his salvation. Thus a more reasonable way to study Buddhist stories of the

"% Morris and Hardy 1885-1900: iii. 436.17-26. For more details, see below p.66.

19 1t can be certain that not all nikayas/agamas in their extant form were produced before the earliest
Mahayana texts. As Nattier (2003: 100 n.45) points out: “Though the various Nikaya Buddhist canons
were theoretically closed at a relatively early date, there is substantial evidence to indicate that even after
this time adjustments were made to their content”. The presence of Mahayanist influences in the Chinese
EA clearly suggests that the text as we have it was produced after the emergence of Mahayana.
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salvation of Ajatasatru would be, as Skilling says, to “pay close attention to the unique
messages and values of individual Mahayana siitras” and individual non-Mahayana
texts as well.''” In other words, given the heterogeneous nature of both Mahayana
and non-Mahayana sources, it would make more sense to talk about the salvation of
Ajatadatru according to a specific text, or even a specific version of a text, rather than

according to the broad categories of Mahayana and non-Mahayana.

1.4 The Present Study: Contents and Scope

As I mentioned above, this study focuses on the narrative cycle of the
salvation of Ajatasatru in Indian Buddhism, particularly on stories which present his
visit to the Buddha (or his encounter with a deputy of the Buddha such as Manjusri)
after becoming repentant of his patricide, and on stories which contain prophecies of
Ajatasatru’s future rebirths and/or eventual attainment of awakening. The overall
purpose is to understand how and why Buddhist authors tell stories about the
salvation of this notorious criminal, and how this narrative theme is interpreted in
different contexts for different ideological ends. This study comprises five chapters,
the contents of which are as follows.

Chapter One gives an overview of the significance of the salvation of
Ajatadatru in Indian Buddhism, and the composition and features of the narrative
cycle surrounding this theme in Buddhist literature. It also offers methodological
considerations on how to legitimately use those stories as windows into ideological
orientations and self-understandings of Buddhist authors in ancient India.

Chapter Two is an examination of the salvation of Ajatasatru in the textual

10 Skilling 2005: 107.
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family of the Sramanyaphala-sitra, the best known Indian Buddhist text related to
this topic. I will systematically discuss forms and meanings of the story of Ajatasatru’s
visit to the Buddha in five versions and two adaptations of the SPS. As I will argue,
the differences between the accounts of the salvation of Ajatasatru in the extant
versions of the SPS could have been caused by a number of factors, including the
external context of a version of the SPS, its literary or ideological purposes, karmic
views of its Indian authors, and translators’ interpretation of Indian originals when
translating them into Chinese. I will further suggest that those accounts constitute a
multi-faceted complex, rather than a single line of development towards a more
radical salvation of Ajatasatru as argued in previous research.

Chapter Three introduces prophecies of Ajatasatru’s future rebirths and
eventual attainment of pratyekabuddha-hood in Buddhaghosa’s commentary on the
Pali SPS, siitra 38.11 of the Chinese EA and T.508. I will discuss the contexts of the
prophecies, different narrative strategies used in mitigating Ajatasatru’s future
suffering in hell and in reconciling the principles of karma and the salvific power of
the Buddha, and different soteriological emphases of the prophecies. I will also
introduce relevant stories in Buddhaghosa’s commentary on the Samyutta-Nikaya,
T.155, T.997, and the Bhaisajyavastu of the MSV. Ajatasatru’s future pratyekabuddha-
hood is also mentioned in the Ajatasatrupitrdrohavadana of the Bodhisattvavadana-
kalpalata composed by Ksemendra. The story will not be discussed in this study. It
deserves a detailed treatment elsewhere, especially in comparison with the parallel
account of Ajatasatru’s patricide as given in the MSV.

Chapter Four investigates a prophecy of Ajatasatru’s future rebirths and
eventual buddha-hood in the *Ajatasatrukaukrtyavinodana-siitra—the earliest extant
and also perhaps the most important Mahayana text related to the salvation of

Ajatasatru—and a parallel prophecy of his future buddha-hood in T.509. I will focus
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on two sections of the AjKV: the first half of the fifth chapter on Ajatasatru’s visit to
the Buddha and his request for mental relief, and the second half of the eleventh
chapter on Ajatasatru’s past and future lives under the guidance of Maijusri towards
final liberation. Through examining the two sections, I will analyze the meaning and
functions of the salvation of Ajatasatru in the AjKV. As for T.509, I will look into how
this text is constructed, its possible relationship to the AjKV, and the entirely different
implications of the prophecy of Ajatasatru’s buddha-hood in this text as compared to
that in the AjJKV.

As for the Mahayana Mahaparinirvana-sitra, I have outlined above in Table
1.1 the contents of the two stories of the salvation of Ajatasatru separately told in the
“Chapter on Pure Practice” and in the “Chapter on Kasyapa Bodhisattva” of the two
Chinese versions of this text (T.374 and T.375). Although both stories mention
Ajatadatru’s acquisition of faith and the erasure of his patricide, neither says anything
about his eventual spiritual status. These two stories—especially, the one told in the
“Chapter on Pure Practice”, which is of substantial length—have drawn much
attention of previous scholars and there have already been several studies which

" Moreover, as already mentioned, the MMPS

provide detailed discussions on them.
has a very complex textual history and any particular passage in T.374 and T.375 does
not necessarily go back to an Indic original. In view of these facts, I will not give a
specific examination of the two stories in this thesis. Some genuine Indian elements
so far identified in the two stories have been indicated in the notes above.''*

Chapter Five is a reconsideration of the salvation of the patricide Ajatasatru

based on the analyses in the previous five chapters. I will argue that there is no

11 See above n.80.

"2 See above n.82. For the episode in the independent Tibetan translation of the MMPS, where the
possibility of Ajatasatru’s purification of his crime is mentioned, see Appendix I, Textual Material 4.
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monolithic ideology of how to save Ajatasatru in Indian Buddhism. In fact, the term
“salvation”, when used in the case of Ajatasatru, may be unpacked in various
dimensions including, for instance, his transformation into an updasaka, his relief of
mental anguish, his acquisition of “rootless faith”, his spiritual attainment in this life
(if applicable), the mitigation or elimination of his future suffering in hell, and his
eventual attainment of liberation as a pratyekabuddha or a buddha. Each dimension
needs to be carefully measured within the specific context of a related text. As I will
suggest at the end of the thesis, an appreciation of those multiple dimensions is
important in any consideration of the history of Indian Buddhist interpretations of the
salvation of Ajatasatru.

There are four appendices at the end of the thesis, which contain primary
textual sources quoted and translated in this study (Appendix I), and some stories
which are mentioned in my discussion but can not be incorporated in extenso due to
space constraints, including Buddhist stories of the “conversion” of Ajatasatru
unrelated to his repentance for the patricide (Appendix II), Buddhist and Jaina stories
of the birth of Ajatasatru (Appendix III), and and two Jaina stories of the death of
Kinika (Appendix 1V). The appendices are by no means intended to cover all extant
stories related to the salvation of Ajatasatru, but only as a collection of textual sources
used in the thesis. Two other significant sources I indicated in the Table 1.1, the
Ajatasatruparibodhitavadana and the *Ajatasatrvavadana are not included for the
reasons given above.'"”

In view of the almost overwhelming abundance of narrative material related
to the patricide Ajatasatru in Buddhist literature, the present study can only provide a

very preliminary glimpse into the richness and complexities of this material and its

'3 See above p.35.
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important role in illuminating our appreciation of the diversity of Indian Buddhist
thoughts on moral culpability, karmic responsibility, the salvific power of the Buddha
and the Buddhist Dharma, and the basic question of how to handle the relationship
between the workings of karma and the ultimate soteriological goal of liberation for
all. Moreover, as I argued, given the unique connection between Ajatasatru and the
schismatic Devadatta, those materials also present us with good opportunities to
appreciate the significance of storytelling in Indian Buddhist anti-heterodox polemics.
I am fully aware that this study is far from—and also not meant to be—an exhaustive
examination of stories of the salvation of Ajatasatru in Indian Buddhism. I have
confined my focus to two groups of material, that is, the extant versions of the well-
known story of Ajatasatru’s visit to the Buddha after his patricide, and prophecies of
his future rebirths and/or eventual liberation. Some relevant and interesting stories, as
I mentioned above, will not be included in my discussion. Those stories to be included
will not be discussed in the same degree of detail. Nevertheless, I believe that this
study does present the main sources and some basic threads in understanding how the
theme of saving Ajatasatru was exploited and unfolded by ancient Indian Buddhist
authors. In this sense, it does provide a basis for further research towards a more
holistic and nuanced understanding of narrative representations of this theme. As |
emphasized, there are at least four narrative cycles about Ajatasatru in Buddhist
literature, and the present study only explores one of them. It is my expectation that
this very modest exploration will serve as a starting point for my future quest for a
broader and more synthetic picture of narrative traditions surrounding this fascinating

figure in the Indian Buddhist imaginaire.
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Chapter Two
The Salvation of Ajatasatru in the Textual Family of the

Sramanyaphala-siitra

2.1 Story of Ajatasatru in the Sramanyaphala-siitra: Problems and Prospects

To many modern scholars in Buddhist Studies, the Sramanyaphala-siitra,
“Siitra on the Fruits of the Ascetic Life”, is perhaps the most familiar Indian Buddhist
text which relates to the theme of the salvation of Ajatasatru. Here the story of
Ajatasatru’s visit to the Buddha serves as a narrative frame enclosing a discourse
concerning the benefits of being an ascetic, as indicated by the title of the text.''* The
latter half of the frame story, which appears immediately after the Buddha’s discourse,
narrates Ajatasatru’s confession of his patricide and his taking refuge in the Three
Jewels, and is therefore of direct relevance to the present study.

The SPS had been for a long time known to Western readers only through its
Pali version and through William W. Rockhill’s translation of a version preserved in
the Tibetan translation of the Milasarvastivada-vinaya.'"” This situation has changed

due to the publication of two monographs separately by Meisig and MacQueen, both

"% In most versions of the SPS, the benefits start with worldly advantages (respect and honour shown
to ascetics) and continue with spiritual attainments through progressive cultivation of the Buddhist path
which culminates in arhat-ship. The exposition of progressive cultivation appears a number of times in
the Pali canon, not only in most suttas of the Silakkhandhavagga, “Section on Moralities”, of the DN to
which the Pali version of the SPS belongs (Norman 1983: 32-6; von Hiniiber 1997: 29), but also in
some suttas of the MN (Gethin 2008: 6). The SPS also contains information about doctrines of the six
heretics contemporary to the Buddha, which is introduced through the mouth of Ajatasatru before the
Buddha’s sermon. For a comparison of doctrines of the six heretics in extant versions of the SPS, see
MacQueen 1984.

'3 Rockhill 1884: 95-106. There, no translation is made of the part of the text related to Ajatasatru’s
confession and only a summary is given. Rockhill’s book also includes Nanjio Bunyiu’s translation of
doctrines of the six heretics in two Chinese versions (255-9).
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of whom translate in extenso most other versions of the SPS preserved in Sanskrit and
in Chinese.''® Further, as both scholars observe, the extant versions of the SPS differ
notably from one another in content and structure. In particular, they point out that
those versions exhibit a “tendency” towards increasing the prominence of the theme
of the repentance and confession of Ajatasatru. The “tendency” is characterized by

Meisig as follows:

“The Theme ‘Repentance’ within the SPS is secondary... This theme is
illustrated considerably differently in each version: all versions mention
it following the sermon of the Tathagata (...). The DA repeats it twice in
the progression of the frame plot (...). The EA gives it the largest space
in the frame story, before (...) and after (...) the core narrative. One may
discern a tendency from this. The theme is attached more or less
importance by authors of each version. It is the most briefly represented
in the SBV, DN and E, already more often in the DA. Finally in the EA it
is treated repeatedly and in greatest detail. It appears there, just like a red
thread, throughout the whole siitra.”"!”

MacQueen also says,

“The theme of the king’s conversion gains in prominence in the
developing forms of the text...In the ancient text''® the extent of the
king’s conversion is not nearly as great as some of the later traditions
report...Of the extant versions of the sutra, P has made the least changes
relative to this theme...In C1 and M the conversion theme is altered
somewhat through addition of materials in the introductory (...) and
concluding (...) sections... The new introductory material not only adds
color to the narrative but takes the text in the direction of universalization.
C2... shows less of the tendency toward universalization and more of the
tendency to portray the king in the context of the developed legend [of
Devadatta].”'"”

1 Meisig (1987: 81f.); MacQueen (1988: 29f.); see also the reviews of Meisig’s book by Bareau
(1989: 94-5) and Vogel (1989: 320-322), and a review of MacQueen’s book by Vogel (1991: 233-5).

7 Meisig 1987: 31. The English translation is mine. SBV, DA, EA, DN, and E sepreately stands for
the versions of the SPS in the Gilgit Sanskrit Manuscript of the Sarighabhedavastu of the MSV, the
Chinese DA (T.1[20]), the Chinese EA (T. 125 [43.7]), the Pali DN, and T. 22. The word “Tendenz
(tendency)” is underlined by Meisig.

"8 The “ancient text”, as MacQueen (1988: 104) defines, refers to the text “ancestral” to all the extant
versions of the SPS.

19 MacQueen 1988: 214-233. P, C1, M, and C2 separately stand for the versions of the SPS in the Pali
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The term “tendency” used by both scholars, it seems to me, may not be appropriate
when referring to shifting portrayals of Ajatasatru’s repentance and “conversion” in
the extant versions of the SPS. This term appears to presuppose a relative chronology
of those versions, but whether any such chronology can be established is still an open
question.'” In fact, as Jan Nattier suggests in a different context, “[i]t is important to
realize, however, that even when it is possible to establish a plausible sequence in the
development of certain ideas and practices ... these developments may well have
occurred at vastly different rates in different geographical locations”; she also points
out that if a text was composed in an area where certain Buddhist ideas evolved quite
rapidly, it would be entirely possible for that text to be “more conceptually ‘advanced’
and yet older in chronological terms”.'*' We may apply Nattier’s suggestions to the
present case. That is to say, if a certain version of the SPS shows literary or conceptual
“development” in interpreting the theme of the salvation of Ajatasatru, that version is
not necessarily later; rather, it could have been composed at an earlier date but in a
milieu where the understanding of this theme (or certain related ideas) “evolved”
comparatively faster.

Be that as it may, both Meisig and Macqueen rightly observe that the extant

versions of the SPS give varying accounts of Ajatasatru’s repentance and confession

during his visit to the Buddha. A careful comparison of those accounts may provide

DN, the Chinese DA, the Sarighabhedavastu of the MSV (in Sanskrit, Chinese and Tibetan) and T.22.

120 MacQueen does establish a chronological stemma of the extant versions of the SPS. According to
him, P is the most archaic of all the versions (1988: 190); C1 is the closest to P and “M comes a close
second” (191); M and C2 “share an ancestor which is itself a descendent of the ancient text” (192); “C3
is in some ways very ‘developed’ but not usually in a way that obviously depends upon other texts”
(189); see also a family tree constructed in MacQueen (1984: 303).

121 Nattier (2003: 41-42) makes this suggestion in discussing complexities of using internal evidence to
estimate the approximate date of the composition of the Ugrapariprccha-sitra.
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insights into different attitudes of their authors towards the salvation of this notorious
criminal, which in turn may help to distinguish different views of those authors on

karma and karmic responsibility, as well as their different soteriological emphases. In
this chapter, I will consider presentations of Ajatasatru’s repentance and confession in

all the major versions of the SPS, which include:

Pali version: The Samanniaphala-sutta of the Digha-Nikaya (DN)

Sanskrit version: ~ One part of the Gilgit Mansucript of the Sarighabheda-
vastu of the Mulasarvastivada-vinaya (MSV)'#

Chinese version I: The Shamen-guo-jing YPFAEEL (*Sramanyaphala-siitra)

of the Chinese Dirghdagama (DA), T. 1 [20]

Chinese version II: ~ The Jizhi-guo-jing FESAE (T. 22)'%

Chinese version III:  An untitled siitra in the Chinese Ekottarikagama (EA),

T. 125 [43.7].

Although all the five versions are discussed by Meisig and MacQueen in their afore-
mentioned books, their discussions are not without limitations. In examining those
versions, both scholars aim to discover the oldest textual tradition of the SPS, either
through restoring the “ancient text” that was ancestral to all the versions'**, or through
stratifying contents of the SPS and thereby separating the “urspriinglichen Kern

(original core)” from later interpolations.'® In both cases, the focus is on determining

22 Gnoli 1977-1978: ii. 251.17-254.14.
' On this title and its possible Indian original, see discussion below.
124 MacQueen 1988: 104-198.

1 See Meisig (1987: 29-38), who stratifies the text into four main layers “die Frucht des Asketen-
lebens”, “Ajatasatru bereut den Vatermord”, “Ajatasatru flirchtet den Vatermord” and “Tathagata-
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the relative antiquity of various sections of the text through comparing the surviving
versions, so as to identify elements belonging to the “original” text.

To be sure, the stratification of textual layers and the restoration of the
“original text” are helpful in detecting diachronic developments of the SPS.
Nevertheless, to use such methods alone does not suffice when it comes to
understanding why an extant version of the text—however early or late it might be—
is constructed in a specific way, or why a certain version gives a distinctive
interpretation of the salvation of Ajatasatru, or how such an interpretation is related to
its own context. In order to answer these questions, we need to look into each version
individually and to reposition the story back to each specific context. This kind of
contextual reading of each individual version of the SPS is not provided by Meisig or
MacQueen in their books. Meisig gives a relatively brief treatment of the theme of the
repentance of Ajatasatru, for as he says in his preface his study focuses on the
“Tathagata-Predigt (sermon of the Tathagata)”.'** MacQueen considers the theme of
“the conversion of the king” in more detail and also offers very insightful analyses of
illustrations of this theme in the various versions of the SPS.'?’ However, since his
purpose is to establish the relative antiquity of those versions, he does not discuss the
illustrations in their entirety, but mainly focuses on their differences as compared with
the description in the restored “ancient text”. In fact, as I hope to demonstrate in this
chapter, an examination of those illustrations in their entirety is indispensable not only

for reconstructing a fuller picture of the textual history of the SPS, but also for

understanding the history of Indian Buddhist interpretations of salvation of Ajatasatru

Predigt”, plus four other minor layers.
126 .. s
Meisig 1987: ix, 31-33.

127 MacQueen 1988: 214-233.
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that particularly concerns us here.

Besides the five versions, there are two jatakas from the Pali Jatakattha-
vannand, “Explanation of the Meaning of the Jatakas” (henceforth JA), also related to
the SPS, namely, the Sanjiva-jataka (JA 150) and the Samkiccha-jataka (JA 530). Of
each of the two jatakas, the “story of the present” (paccuppanna-vatthu) may be
viewed as an adaptation of the frame story of Ajatasattu’s visit to the Buddha in the
Samarniniaphala-sutta. These two adaptations offer good opportunities for observing
how the frame story in question was reworked by the compiler(s) of the JA in order to
create backgrounds for the Buddha’s narration of certain jataka stories.

In the following discussion, I will examine the above-mentioned seven
versions one by one and then, at the end of this chapter, I will give a comparative
appraisal of them as a whole. The discussion of the two jatakas will immediately
follow that of the Samarifiaphala-sutta given their apparent connections. In examining
all those versions, I will focus on two issues: What function(s) does the story of
Ajatasatru’s repentance and confession serve in each version of the story? What
benefit(s) does each version assign to Ajatasatru as a result of his visit to the Buddha?
The examination is by no means intended to be exhaustive. I will not discuss in detail
the Tibetan version of the Sarighabhedavastu of the MSV given its close agreement

with the Sanskrit.'?®

I will also not consider in detail Yijing’s eighth-century Chinese
translation of the Sarighabheda-vastu (T. 1450), since it ends abruptly at a point even
before the Buddha’s discourse.'*’ In addition, in past decades some new versions of

the SPS in Indian languages (Sanskrit and Gandhari) have been found, all of which

have survived in fragmentary form. Among those newly discovered versions, none

"% In my annotated English translation of the Sanskrit MSV version of the SPS, I have indicated in
footnotes significant variants found in the Tibetan translation. See below.

"2 For more discussion on Yijing’s translation, see below.
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contains information directly relevant to Ajatasatru’s repentance or confession.

Therefore, they will not concern us here either.'*°

2.2 The Pali Samaiiriaphala-sutta

The Samarnniaphala-sutta, the second sutta of the Pali DN, is perhaps the best
known version of the SPS to Western readers. It has been translated a number of times,
either as an individual piece, or as a part of the DN."*' Considering various
discrepancies of extant translations, I would like to retranslate the section most
relevant to the present discussion, i.e., the latter half of the frame story which presents
Ajatadatru’s reaction to the Buddha’s sermon. It reads:

“... When these words had been spoken [by the Buddha], the Magadhan

king Ajatasattu, son of Vedehi, said to the Blessed One, ‘Excellent, Lord!

Excellent, Lord! Just as if one were to set upright that which has been

knocked down, or to uncover that which has been hidden, or to point out
the way to that who has got lost, or to bring an oil-lamp into darkness,

130" At least four Indian versions of the SPS have been discovered:

I.  Fragment Kat.-Nr.1290a of the Turfan Sanskrit manuscripts (Sander and Waldschmidt 1985: 204-
207), written in North Turkistan Brahmi script, covering the part of the text from Ajatasatru’s
setting out to visit the Buddha to the beginning of his report to the Buddha about Purana Kasyapa’s
answer to his question, corresponding to Gnoli (1977-1978: ii. 218.4-220.15).

II. Folios (435)r5-447(?)v2 (including three folios [442-444] of the Ambastha and one [445] of the
Brahmajala) of a Sanskrit manuscript of the DA written in Brahmf script and reported to have
come from Northern Pakistan (Hartmann 2000, 2002, 2004), whose content has not been reported.

III. Sanskrit Fragment Or.15003/30 from the Hoernle Collection in the British Library (Wille 2006:
74), corresponding to Gnoli (1977-1978: ii. 217.12-218.18), i.e., the part relating to two ministers’
suggestions to visit the six heretics, Jivaka’s suggestion to visit the Buddha, and Ajatasatru’s
procession to the Buddha’s place.

IV. A GandharT version in the scroll number 2 of the Senior Collection of Kharosth Manuscripts dated
probably around 140 A.D. According to Salomon (2003: 79), “Senior scroll 2, which is quite well
preserved and nearly complete with seventy-three lines of writing in total (recto and verso), covers
only the introductory portion of the Sramanyaphala-siitra, concluding at the point at which King
Ajatasatru encounters the Buddha”. This version of the SPS, along with other Senior manuscripts,
is now under study by Mark Allon, who states in an unpublished paper (Allon 2002) that this
Gandhari version of the SPS “on the level of structure of the narrative (i.e., course of events) ... is
closest to the Chinese DA version” (quoted from Salomon 2006: 362; I myself have no access to
Allon 2002); see also Allon (2007: 5; 2008: 164-165).

B Translations are found, for instance, in T. W. and C. A. F. Rhys Davids (1899-1921: i. 56-95),
Walshe (1987: 91-109), Bhikkhu Bodhi (1989: 18-56) and Gethin (2008: 5-36).
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[so that] those with eyes could see forms, in the same way, the Blessed
One had made the Dhamma known in various ways. And I, Lord, go for
refuge to the Blessed One, to the Dhamma and to the Community of
monks. May the Blessed One consider me as a lay disciple, from today
onwards, for as long as I live, as the one who has gone for refuge'*”.
Transgression overcame me, Lord, being so foolish, so deluded and so
wicked'? that I, for the sake of sovereignty, deprived my father, a
righteous man and righteous king, of his life. Lord, may the Blessed One
accept my transgression as a transgression'~*, for restraint in the future.

‘Indeed, Great King, transgression overcame you, being so foolish, so
deluded and so wicked that you deprived your father, a righteous man
and righteous king of his life. Since you, Great King, having seen the
transgression as a transgression, repent of it according to the Dhamma,
we accept your confession. Great King, this is growth in the discipline of
the Noble One'*’: that one, having seen his transgression as a
transgression, repents of it according to the Dhamma and attains restraint
in the future.’

When [the Buddha] had spoken thus, the Magadhan king Ajatasattu, son
of Vedehi, told the Blessed One, ‘Now, Lord, we have to go. We are busy
and have much to do.” ‘Do now, Great King, as you think fit.” Then the
Magadhan king Ajatasattu, son of Vedehi, delighted and rejoiced in the
Blessed One’s words, having arisen from his seat, saluted the Blessed
One and departed with his right side towards him. Then not long after the
Magadhan king Ajatasattu, son of Vedehi, had left, the Blessed One said

132 Walshe (1987: 108) does not take into account the final phrase saranam gatam “[as] the one who
has gone for refuge” and translates the sentence as “May the Blessed Lord accept me from this day
forth as a lay-follower as long as life shall last”. As La Vallée Poussin (1923-1931: iii. 70-71 n.2) and
Lamotte (1944-1980: ii. 829 n.3) note, this whole sentence including the final phrase is a formula of
taking refuge of an upasaka, which appears a number of times in the Pali canon and elsewhere.

3 Attwood (2008: 284, 302, n.5) suggests to construe yatha-balam, yatha-milham, yathd-akusalam as
adverbs, not as adjectives, and to translate the sentence as “I transgressed, Bhante, when foolishly, in
confusion, and unskillfully seeking to dominate I deprived my father, the good and just king, of his
life”; he argues that to translate the terms in question as adjectives “obscures an important moral point:
that in Buddhism it is actions or intentions, not people, that are skilful or un-skilful”.

13 Both the CPD (33b, s.v. accaya) and the PTSD (7b, s.v.) indicate that accayam accayato
patiganhati, which literally means “to accept a transgression as a transgression”, not only can denote
“to accept the confession of a transgression”, but also can denote “to pardon a transgression, to forgive”.
The second meaning is inapplicable in the present context. As we will see, the Buddha does not forgive
Ajatasattu and instead, he only accepts Ajatasattu’s confession as such.

135 Rhys Davids and Carpenter (1890-1911: i. 85.24-25) gives vuddhi h’esa maha-rdja ariyassa vinaye,
with no variant reading indicated. Elsewhere Rhys Davids (1899: 94) translates the phrase as “For that,
O king, is custom in the discipline of the noble ones” and he moreover comments, “Ariyanam. That is,
either of previous Buddhas, or perhaps of the Arahants” (94, n.3), but without indicating the edition
used. It seems that his translation was based on something like Vutti h’esa mahardja ariyanam vinaye.
My translation follows Buddhaghosa’s commentary (Rhys Davids and Carpenter 1886: 236. 30-31):

esd Mahardja ariyassa vinaye Buddhassa Bhagavato sasane vuddhi nama. “This is, Great king,
[growth] in the discipline of the Noble One, namely, growth in the instruction of the Blessed One, of
the Buddha”; that is, ariyassa vinaye refers to the discipline of the Buddha.
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to the monks, ‘Monks, this king is ruined. Monks, this king is destroyed.

If this king, Monks, had not deprived his father, a righteous man and

righteous king of his life, even on this seat the immaculate and spotless

Dhamma-eye would have arisen [in him].”'*®
The first two passages translated above consist of four formulae which refer to
Ajatasattu’s praise of the Buddha’s teaching, his declaration of being a lay follower,
his confession, and the Buddha’s response to his confession. Each formula also occurs
elsewhere in the Pali canon and relates to a wide variety of personages in different
contexts."”’ In the present case, the formulas are used to show that even the
paradigmatic criminal Ajatasattu is so convinced by the Buddha’s wisdom and so
overwhelmed by his personality that he could not help putting faith in the Buddha and
revealing his crime of patricide by which he has been deeply troubled. At first sight,
as Meisig points out, Ajatasattu’s confession as a reaction to the Buddha’s teaching
appears “unexpected”, for there seems no reason why an unscrupulous king, after
having heard a discourse on the benefits of being an ascetic, bursts into tears and
confesses his appalling crime in public.*® This unexpectedness, as Meisig suggests,
may indicate that the frame story in question was later attached to the discourse in
order to highlight the “Predigerpersonlichkeit (preacher-personality)” of the Buddha.'*’
Ajatasattu’s confession and his taking refuge are, therefore, devices used to illustrate

the great impact of the Buddha’s teaching and, ultimately, his personal charisma.

One terminological issue is also noteworthy. In the last two formulas which

136 Rhys Davids and Carpenter 1890-1911: i. 85.6-86.5. See Appendix I, Textual Material 5.

137 The first laudative formula also occurs, for instance, in the following texts from the DN (with users
of the formula indicated in parentheses): Ambattha-sutta (the brahmin Ambattha), Mahdasihanada-sutta
(the Venerable Kassapa), Mahapadana-sutta (Prince Kanda and a minister’s son Tissa), etc; see Rhys
Davids and Carpenter (1890-1911: 1. 110.18f., 176. 6f.; ii. 41.27f.). For the formula of taking refuge of
an upasaka, see Lamotte (1944-1980: ii. 829 n.3). For the formula of confession and that of the
Buddha’s reply thereto, see Walshe (1987: 547 n.138); Gethin (2008: 275); Attwood (2008: 285-290).

B8 Meisig 1987: 32.

139 1bid.: 33.
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present Ajatasattu’s confession and the Buddha’s response thereto, Ajatasattu requests
the Buddha to “accept [his] transgression as a transgression” (accayam accayato
patiganhati) and the Buddha does so on the ground that Ajatasattu, “having seen the
transgression as a transgression” (accayam accayato disva), “repents according to the
Dhamma” (yatha dhammam patikaroti). The word patikaroti (BHS. pratikaroti, fr.
prati-Nkr), often rendered as “to repair, to make amends, to expiate”'*’, has no such

meaning in the present context.'*!

In fact, as in the cases of the four other crimes of
immediate retribution, anyone who has committed patricide is “doomed to hell”
(nerayika) and “incurable” (atekiccha), for as the Anguttara-Nikdya says:
“Monks, these five are subject to a state of misery, doomed to hell, in
agony and incurable. What five? [By him] his mother has been deprived
of her life, his father has been deprived of his life, an arhat has been
deprived of his life; [by him] the Tathagata’s blood has been spilled with

an evil mind, [or] the sarigha has been spilt. Monks, these five are

subject to a state of misery, doomed to hell, in agony and incurable.”'**

The incurability implies that such crime, once committed, brings about inevitable
karmic retribution of falling into hell in the next birth, with no possibility of expiation
whatsoever. At least this is the case in Pali canonical literature. My translation of
vatha dhammam patikaroti as “[ Ajatasattu] repents according to the Dhamma” is
based on two grounds: The first is that in his commentary on this phrase Buddhaghosa

says, “‘yatha dhammam patikarosi’ means that you act exactly the way the Dhamma

140 PTSD, 392a, s.v.; see also the noun pratikarana “expiation” in the BHSD (361a, s.v.), where yatha-
dharma-pratikarana-ta is rendered as “state or condition of making expiation according to what is right”.

141 However, as we will see, outside the Pali canon, in some versions of the SPS Ajatasatru’s crime is
indeed removed, or can be removed, through repentance and gaining faith in the Buddha.

142 Morris and Hardy 1885-1900: iii. 146.26-32: Paiic’ime bhikkhave apayika nerayika parikuppa

hoti, Tathagatassa dutthena cittena lohitam uppaditam hoti, sanigho bhinno hoti. Ime kho bhikkhave
pariica apayika nerayika parikuppa atekiccha ti. Translated also in Hare (1934: 112). For atekiccha
“incurable, not to be rescued or saved”, see CPD, 94b, s.v.

63



stands, that is to say, you repent (khamapesi, more literally “you ask for acknowledge-

ment [of your transgression])”'**; secondly, as Mori Shoji shows in his thorough study

of uses of patikaroti in the Pali canon, this word usually means “to repent”.'**

In the third passage translated above, the most striking feature of Ajatasattu is
his low spiritual status which is vividly and ironically illustrated through the account
that Ajatasattu, who has just heard the Buddha’s teaching on the benefits of being an
ascetic, tells the Buddha that he has to rush off because he is busy and has much to
do."*® What Ajatasattu says here is another formula which appears a number of times
in the Pali canon.'* In the present case, it seems to imply the king’s rather low
spiritual status and his lack of appreciation of the Buddha’s discourse. Such a low
spiritual status, as MacQueen observes, makes Ajatasattu’s foregoing praise of the
Buddha’s discourse appear “weak and awkward” and the awkwardness may suggest

“its importation from other more suitable contexts”.'*’ On the other hand, it is also

notable that Ajatasattu’s hasty departure is consistent with his failure to gain the

43 Rhys Davids and Carpenter 1886: 236.27-28: yathd dhammam patikarositi, yatha dhammo thito
tath’ eva karosi, khamapesiti vuttam hoti. Buddhaghosa further says: Tan te mayam patiganhamati, tam
tava aparadham mayam khamdama “We accept your [confession]’ means that we acknowledge your
offence”. The PTSD explains khamati (Skt. ksamate or ksamati) as “to be patient, to forgive” and the
causative khamapeti as “to ask one’s pardon, to apologize”; none of these meanings fits in the present
context, for the Buddha does not forgive Ajatasattu. My translation of khamapesi as “you repent” is
based on Mori Shoji’s study of khamati and its derivatives in the Pali canon (Mori 1998a: 66-103). 1
have no access to a study of ksama by Hirakawa (1976).

144 As Mori (1998b) observes, in most if not all cases where Chinese parallels are available for
comparison, patikaroti corresponds to chanhui or huiguo in Chinese. He says, “[ W ]hen we look at both
usages in the Pali canon and in Chinese translations, we will find a certain commonality. This is
important as a matter of fact. If ‘patikaroti’ indeed has the meaning of ‘to repent’, it would become
easier to understand why {5 ‘to repent’ and Jfg5# ‘to repent of one’s transgression’ are used in
Chinese translations as correspondents to it” (p.15) [My translation of the Japanese].

143 Rhys Davids and Carpenter 1890-1911: i. 85.28-9: handa ca dani mayam bhante gacchama, bahu-
kicca mayam bahu-karaniya ti.

16 For instance, the formula is also found in the following suttas in the DN (with users indicated in
parentheses): Ambattha-sutta [the brahmin Ambattha], Mahaparinibbana-sutta [the minister Vassakara]
and Atanatiya-sutta [the Four Heavenly Kings] (see Rhys Davids and Carpenter 1890-1911: i. 106.
18-9, ii. 76. 4-6, iii. 205. 18-9).

7 MacQueen 1988: 221-222.
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Dhamma-eye, i.e., the basic insight into the Buddhist Truth, which is pointed out by
the Buddha at the end of the text. The failure, as the Buddha stresses, is exactly due to
his patricide. In other words, the perpetration of patricide not only causes Ajatasattu to
undergo the inevitable descent into hell in the next life, but also consequently deprives
him of the capability of making spiritual progress in this life. It is in this sense that the
Buddha says that Ajatasattu is “ruined” (khata) and “destroyed” (upahata), since his
capacity for religious cultivation has been destroyed by himself through the patricide
and there is no hope for him to reach any spiritual attainment (at least in this life).

Taken as a whole, the Samanriaphala-sutta provides us with a rather
“balanced” picture: on the one hand, it uses the worst criminal Ajatasattu’s confession
and his taking refuge as a tool to demonstrate the great impact of the Buddha’s
personality and his teaching; on the other hand, it also emphasizes the hindrance of
Ajatasattu’s own crime to his spiritual progress. The hindrance is the karmic effect of
his crime in this life, which cannot be changed in any way.

Ajatasattu’s failure to gain the Dhamma-eye due to his patricide as addressed
in the Samanrniaphala-sutta is by no means a special case. The impossiblity for any
committer of one of the crimes of immediate retribution to enter into the “fixity of
rightness” (sammatta-niyama, i.e., the certainty of attaining salvation) is explictly
stated elsewhere in the Pali canon.'*® For instance, in the Ariguttara-Nikaya we find
the following passage:

“O Monks, possessed of six conditions, even though hearing the good
Dhamma, one is incapable of entering into the fixity of rightness in good

148 The AKBh (ad VL. 26a) interprets samyaktva as nirvana (Pradhan 1967: 350.6: samyaktvam
nirvanam uktam sutre “in the siitra ‘rightness’ refers to the salvation nirvana”; translated also in La
Vallée Poussin 1923-1931: iv.180). On niyama “position, determination”, see ibid: iv. 180-181. As
Lamotte (1944-1980: iv. 1784) notes, in Buddhaghosa’s commentary on the SN, sammatta is explained
as ariyamagga “path of the noble ones” (Woodward 1929-1937: ii. 346.18-19: okkanto sammatta-
niyaman ti, pavittho ariyamaggam “‘entering into the position of rightness’ means getting on the path
of the noble ones).
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states. What six? [By him] his mother has been deprived of her life, his
father has been deprived of his life, an arhat has been deprived of his life;
[by him] the Tathagata’s blood has been spilled with an evil mind, the
Community has been split, [or he is] weak in wisdom, stupid, deaf and
dumb. Monks, possessed of these six conditions, even though hearing the
good Dhamma, one is incapable of entering into the fixity of rightness in
good states.”'*
In the Vibhanga, “Book of Analysis”, the second part of the Theravada Abhidhamma-
pitaka, we also find:
“Who are incapable beings? Those being who are possessed of the
hindrance of kamma, defilement, or result [of kamma], without faith,
without resolution, or lacking wisdom, are incapable of entering into the
position of rightness in good states. These are incapable beings.”'*°
The above passage reoccurs in Buddhaghosa’s Visuddhimagga, “Path of Purification”,
where Buddhaghosa clarifies that the “obstacle of kamma (kammavarana)” refers to
the anantarya crimes: Tattha kammdavaranena samannagata ti anantariyakamma-
samarngino, “Here ‘those possessed of the obstacle of kamma’ refer to those endowed
with the kamma entailing immediate retribution [of descent into hell in the next
birth]”"*!. The idea of the five anantarya crimes as a type of obstacle which prevents

one from getting on the Buddhist path to liberation is not only known to the

Theravadins. For instance, in the Sarvastivada Abhidharmakosabhasya we also find:

The obstacle of karma refers to the five crimes of immediate retribution,

149 Morris and Hardy (1885-1900: iii. 436.17-26): Chahi bhikkhave dhammehi samanndgato sunanto
pi saddhammam abhabbo niyamam okkamitum kusalesu dhammesu sammattam. Katamehi chahi?
Mata jivita voropita hoti, pitd jivita voropito hoti, arahd jivita voropito hoti, Tathagatassa dutthena
cittena lohitam uppaditam hoti, sargho bhinno hoti, dupparifio hoti jalo elamiuigo. Imehi kho bhikkave
chahi dhammehi sammanndagato pi saddhammam abhabbo niyamam okkamitum kusalesu dhammesu
sammattam. The passage is also translated in Hare (1934: 305).

150 Rhys Davids (1978 [1904]: 341. 37-41): Katame te satta abhabba? Ye te satta kammavaranena
samannagata kilesavaranena samannagata vipakavaranena samanndgata assaddha acchandika

dupparniiia abhabba niyamam okkamitum kusalesu dhammesu sammattam, ime te satta abhabba.

51 Rhys Davids 1975 [1920-1921]: 177.15-16. See also a translation in Nanamoli 1991 (1956): 177.
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namely, matricide, patricide, killing of an arhat, creating a schism, and
drawing the blood within the body of a Tathagata with an evil mind...To
what are these obstacles? [These are obstacles] to the path of the noble
ones,lth roots of goodness that are preparatory to the path of the noble
ones.

In the whole Pali canon, the Samarniiaphala-sutta is the only text which relates
to Ajatasattu’s confession and his taking refuge. To be sure, there are some other Pali
canonical texts presenting events which also show Ajatasattu’s respect or devotion to
the Buddha, including his sending of the minister Vassakara to consult the Buddha
about the chances of conquering the Vajjians, his anger at Upaka Mandika- putta who
has remonstrated with the Buddha, and his erection of a stiipa over one portion of the
Buddha’s relics.'>™ However, none of those texts give comments on Ajatasattu’s earlier
patricide, or say anything about his repentance. The Jatakatthavannana (JA), or more
specifically, the JA 150 Sarijiva-jataka and the JA 530 Samkiccha-jataka, provide rather
more information in this direction: according to these two sources, it is precisely due to
his fear of undergoing the same fate of descent into hell as Devadatta that Ajatasattu
desires to see the Buddha. Further, in each of the two jatakas, its “story of the present”
(paccuppanna-vatthu) is an adaptation of the narrative frame of the Samanriaphala-
sutta. There, the story of Ajatasattu’s visit to the Buddha is put to new uses, in that it not
only sets out the reason for the Buddha’s recalling of a jataka story, but also serves as a
device to highlight the “good friend” (kalyanamitta) image of the Buddha, in contrast to

the “evil friend” (papamitra) image of Devadatta.

32 AKBh ad IV 96a (Pradhan 1967: 259. 8-9, 14-15; translated also in La Vallée Poussin 1923-1931:
iii. 201, 203): paricanantaryani karmavaranam | tadyatha matrvadhah pitrvadho ‘rhadvadhah samgha-
bhedah tathagatasarive dustacittarudhirotpadanam | ...| kasyaitanyavaranani | aryamargasya
aryamargaprayogikanam ca kusalamillanam.

'3 For Vassakara’s visit to the Buddha, Ajatasattu’s claiming one share of the Buddha’s relics, and his
erection of the stiipa, see the Mahaparinibbana-sutta (Rhys Davids and Carpenter 1890-1911: ii. 72f.,
164f£.; English translation in Walshe 1987: 231f., 2751.); for his anger at Upaka, see the Yodhajiva-
vagga (§V. 19.188) of the AN (Morris and Hardy 1885-1900: ii.181f. [text]; Woodward 1933: 189f.
[translation]). See also a summary in Radich (2011: 19 n.74).
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2.3 The Paccuppanna-vatthu of the Saiijiva-jataka (JA 150)

In his detailed study of the Pali JA, von Hiniiber observes that stories of the
present of some jatakas contain references to texts in the Suttapitaka or the Vinaya-
pitaka.”>* He suggests that “[t]he occassional adoption of textual materials from
Sutta- and Vinaya- pitaka is established in the development of the Jataka-Collection
and moves it at the same time in a great closeness to these parts of the Canon™.'>> Von
Hintiber’s observation certainly applies to the Sa7ijiva-jataka and the Samkiccha-
Jjataka, where explicit mention is made of the Samariniaphala-sutta in the stories of the
present of both jatakas.">® Moreover, it is noteworthy that the close relationship of the
two jatakas with the Samarniaphala-sutta lies not only in their explicit references to
that sutta, but also in the fact that in both jatakas the stories of the present as such are
adaptations of the frame story of the sutta in question. The adaptations provide good
opportunities to observe how the editors of the JA recycle canonical sources for their
own literary and ideological ends. Let us first look at the Sa7ijiva-jataka, of which the
story of the present goes as follows:

“The one who favours the unworthy...” This story was told by the

Teacher while he was dwelling in the bamboo grove about King

Ajatasattu’s favouring of the unworthy. Having believed in the Buddha’s

rival, the immoral and evil-natured Devadatta, having favoured this

unworthy and bad person, [thinking,] “I shall do service for him”, he
spent much money erecting a monastery in Gayasisa. Exactly following

154 . Hiniiber 1998: 42-7.
155 1bid.: 53-4.

136 Regarding the Safijiva-jataka, v. Hiniiber (ibid.: 44) observes, “Therefore an entire text from the
Sutta- pitaka can also be adopted in the Paccuppannavatthu: dvihi bhanavarehi patimandetva
Samanniaphalasuttantam kathesi ([the Buddha] preached the Samarifiaphalasutta after putting it into
two sections of rectial; trans. by J. W.), Ja 1509, 32 (150. Safijiva-ja) with reference to Dighanikaya 2.
Samaififiaphala- suttanta (DN I 47-86)... ”.
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his [= Devadatta’s] words, he [= Ajatasattu] killed his father, a righteous
king, a stream-enterer, a noble disciple, [whereby] he extirpated his own
basis of the path of entry into the stream and suffered great destruction.

Having heard, “Devadatta has entered into the earth”, [thinking], “The
earth perhaps will also swallow me up”, terrified and fearful, he gained
no happiness in kingship and found no peace while sleeping (Pali sayane
assadam na vindati). Overwhelmed by this severe matter, he moved
around, trembling like a young elephant. [In imagination,] he saw the
earth splitting open, the blaze of the Avici hell coming forth, himself
being swallowed into the earth, and being smashed with iron stakes after
being laid down upon his back on the burning copper-ground. Trembling
just like a beaten cock, he had no ease even for one second. Desirous of
seeing the Fully-Awakened One, desirious of repenting [to him],
desirious of asking questions, because of the magnitude of his
transgressions, [however,] he was unable to visit him.

Then, in the city of Rajagaha, when the occasion of the night of the
month Kattika [i.e., the night of the pavarana festival]157 reached, with
the city adorned like a city of gods, on the great roof of the palace,
surrounded by a retinue of ministers, seated on his golden seat, having
seen Jivaka Komarabhacca sitting nearby, he thought as follows, “I shall
see the Fully-Awakened One with Jivaka. But I cannot say so straight-
forwardly, ‘Friend Jivaka, I cannot go by myself. Come! Take me in the
front of the Teacher.’ I should, after praising in some way the perfectness
of the night, say, ‘Which ascetic or brahmin shall we visit today, who,
when visiting him, would set our heart at peace?’ After hearing this,
ministers will praise their own teachers. Jivaka will also praise the
Fully-Awakened One. Then I will go with him to the presence of the
Teacher.” [Then,] he praised the night with five lines:

“Auspicious indeed, friends, is this moonlit night!
Beautiful indeed, friends, is this moonlit night!
Lovely indeed, friends, is this moonlit night!
Peaceful indeed, friends, is this moonlit night!
Delightful indeed, friends, is this moonlit night!

What ascetic or brahmin shall I visit today, so that my heart would be set
at peace?” Then one minister praised Purana Kassapa, one Makkhali-
gosala, one Ajitakesakambala, one Kakudhakaccayana, one Safjaya-
belatthiputta, and one Nathaputtanigantha. Having heard their talk, the
king remained silent, for he was expecting the great minister Jivaka’s
talk. Jivaka, also thinking, “I should make sure that the king said those
words in reference to me”, was seated nearby, keeping silent. Then the

157 The pavarana (Skt. pravarand) or invitation ceremony is held at the final day of a rainy retreat,
wherein monks or nuns invite each other to point out faults committed during the retreat and then make
confession in public. On this ceremony, see Chung (1998) and Heirman (2002: i. 217-221). In all the
extant versions of the SPS, Ajatasatru’s visit to the Buddha took place on the day of pravarana. This
time setting is no doubt purposeful, given the particular connection of pavarana with confession; for
more discussion, see MacQueen (1987: 215-7).
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king said to him, “But why, friend Jivaka, do you keep silent?”” At this
moment, Jivaka rose from his seat and having raised his cupped hands in
salutation towards where the Blessed One was, he said, “Lord, the Arahat
and Fully-Awakened One is staying in my mango grove with twelve
hundred and fifty monks. Moreover, this good report has been spread
about concerning the Blessed One.” Having recited the nine qualities [of
the Buddha] starting with arahat, having made known the great power of
the Buddha from his birth onwards, like the [thirty-two] foregoing signs
and such, he said, “Lord, please visit the Blessed One, hear the Dhamma
and ask questions.”

With his wish fulfilled, the king said, “Then, friend Jivaka, have the
riding-elephants made ready.” After the elephants were made ready, the
king in great royal splendour set off towards Jivaka’s mango grove. He
saw the Tathagata surrounded by an assembly of monks in a perfumed
pavilion. Having looked here and there, [seeing] the assembly of monks
motionless like a great ship in the middle of tranquil waves'*®, he said, “I
have never seen an assembly of such form.” Having found satisfaction in
the demeanour [of the monks], he performed salutation to the assembly
with cupped hands and praised. Having worshiped the Blessed One, he
seated himself on one side and asked the question about the fruit of the
ascetic life. Then the Blessed One preached to him the “Discourse on the
fruit of the ascetic life” divided into two recital sections. At the end of
the discourse, he felt uplifted and, having repented to the Blessed One,
he rose from his seat and departed with the right side [towards the
Blessed One]. The Teacher, soon after the king left, said to the monks,
“Monks, this king is ruined. Monks, if this king had not, for the reason of
rulership, deprived his father, a righteous man and righteous king, of his
life, even on this seat the immaculate and spotless eye of the Dhamma
would have arisen [in him]. However, due to Devadatta, having done
favour to the unworthy, he lost the fruit of stream-entry.

The next day, the monks started a discussion in the Dhamma-hall,
“Friend, Ajatasattu, indeed, having favoured the unworthy, due to the
immoral and wicked Devadatta, lost the fruit of stream-entry through
committing the crime of patricide. This king was destroyed by
Devadatta.” The Teacher came and asked, “Monks, for what discussion
are you sitting together here now?” When they told him, the Teacher said,
“Monks, not only in this life has Ajatasattu suffered great destruction
after favouring the unworthy; also in the past, through favouring the
unworth%/s,ghe destroyed himself.” Having said this, he told [a story of]

the past.

138 T follow the Burmese edition which reads santavicimajjhe mahanavam viya niccalam bhikkhu-
sangham. The PTS edition has mahannavam, “great ocean”, instead of mahanavam, “great ship”,
which seems problematic, for “a great ocean in the middle of tranquil waves” makes no sense.

'3 Fausbell 1877-1896: i. 508.9-510.11 (see Appendix I, Textual Material 6). Translated also in
Cowell 1895-1907: i. 319-321.
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In comparison with the frame story of the Samarifiaphala-sutta, the most striking
feature of the story of the present of the Sa7ijiva-jataka is its overall emphasis on the
immense destruction Ajatasattu suffers in consequence of his supporting Devadatta, as
articulated at the beginning of the story. The destruction is shown in psychological
and spiritual aspects:

First, according to this story, after having heard Devdatta’s descent into hell,
Ajatasattu is psychologically overwhelmed by the fear of undergoing the same fate.
Since, as the story emphasizes, it is “precisely following his [Devadatta’s] counsel”
(tass’ eva vacanam gahetvad) that Ajatasattu killed his father, therefore, it is Devadatta
who causes Ajatasattu to suffer both the infernal punishment in the next life and the
overwhelming fear thereof in this life. The story gives a vivid depiction of Ajatasattu’s
fearful imagination of hell and makes it clear that it is in hope of removing such fear
that Ajatasattu desires to see the Buddha. It, moreover, tells us that “because of the
magnititude of his offences” (aparadha-mahantatdya) Ajatasattu can not visit on his
own. Here, aparadha may be construed as a plural referring to both Ajatasattu’s
patricide and other evil deeds he had done in assisting Devadatta to attack the Buddha.

This depiction of Ajatasattu’s fear of hell and his feeling of guilt constitutes a
prelude to the following presentation of his visit to the Buddha. The prelude finds no
counterpart in the Samarnnaphalasutta, but nonetheless shows some correspondence to
Buddhaghosa’s commentary on that sutfa. There, Buddhaghosa also tells of Ajatasattu’s
imagination of infernal torment, and furthermore, his explanation of the reason why
Ajatasattu cannot go alone is also notably similar to that given in the story above:

“Could not he go to see the Blessed One on his own? No, he could not. Why?
[1t was] because of his great offences. For he had killed his own father, a
noble disciple and follower of the Blessed One, and also through him [i.e.,

under his support] Devadatta did much harm to the Blessed One. Thus, he
had committed great crimes. Because of the great crimes, he could not go on

71



his own.”!®°

It is possible that in composing this prelude the compilers of the JA recycled some
existing commentarial material written (or used) by Buddhaghosa.'®" The purpose of
such recycling is clearly to provide a background for Ajatasattu’s subsequent visit to
the Buddha, through relating it to his earlier association with Devadatta.

Secondly and more importantly, besides the psychological torment,
Ajatasattu also suffers a huge spiritual loss due to his adherence to Devadatta, insofar
as he has cut off his own “basis for the stage of entering the stream [of liberation]”
(sotapattimaggassa upanissayam) through committing the patricide instigated by
Devadatta. As told in the later part of the story, after Ajatasattu leaves, the Buddha
comments on his spiritual failure to gain the Dhamma-eye in consequence of his
patricide. This comment, as such, does not offer much new information, for it is
almost a verbatim quotation from the Samarifiaphala-sutta. But what the Buddha says
next is rather striking and not found in the sutta: “However, due to Devadatta, having
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favoured the unworthy, he lost the fruit of entering into the stream”.

Cowell rightly points out that the above sentence is an “interpolation” which

10 Rhys Davids and Carpenter (1886-1932: 1. 141.21-26): Kim sayam bhagavantam dassanaya upa-
gantum na sakkotiti? Ama na sakkoti. Kasma? Mahdaparadhataya. Tena hi bhagavato upatthéko ariva-
savako attano pita marito, devadatto ca tameva nissaya bhagavato bahum anattham akasi. Iti maha-
paradho esa. Taya mahaparadhataya sayam gantum na sakkoti.

11" Although the Theravada tradition ascribes the JA to Buddhaghosa, modern scholars have long noted
that the JA is stylistically very different from Buddhaghosa’s other works. See Winternitz (1920: 153);
Malalasekera (1928: 123-9). v. Hiniiber (1996: 149) dates the JA shortly after the time of Buddhaghosa;
however, Norman (1983: 127-8) contends that “[t]he reason for the difference in style could be the
difference in subject matter”, and that it was possible that “Buddhaghosa collected together a set of
traditional stories from commentarial sources and served as little more than an editor...” As v. Hiniiber
observes, in the JA “Buddhaghosa’s commentaries have been referred to for more detailed explanation
occasionally” (ibid.: 132) , while, on ther other hand, “the commentaries of Buddhaghosa do not yet
use the ‘classical’ Theravada form of the Ja [= JA]” (149), such as the beginning word atite. This
suggests a higher possibility that the JA was compiled by someone later than Buddhaghosa.

12 Fausbell 1877-1896: 1.510.4-5. Devadattam pana nissdya asantam paggaham katva sotapattiphala
parihino.
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is “interesting as suggesting the license with which words were put into the Master’s

mouth by Buddhist authors.”'®

The interpolative nature of this sentence can also be
discerned from the fact that while the earlier discussed quotation from the Samariria-
phala-sutta mentions Ajatasattu’s failure to gain the “Dhamma-eye” (dhamma-cakkhu),
1.e, the basic insight into the Buddhist Truth, this sentence relates to his loss of the
“fruit of stream-entry” (sotapatti-phala), i.e., the first of the four stages leading to
arhat-ship. The “Dhamma-eye” and the “fruit of stream-entry” are originally two
distinct concepts, but as we will see in the next chapter, in his commentary on the
Samannaphala-sutta, Buddhaghosa equates the “Dhamma-eye” used in that sutta with
the “fruit of stream-entry”. It is possible that the compilers of the JA adopted the
equation from Buddhaghosa (or from another source) when interpolating this sentence.
The purpose of such an interpolation is to make explicit the point that Ajatasattu’s
supporting of Devadatta was the ultimate reason for his spiritual failure. This point is
reinforced in the following discussion of the monks, where it is again emphasized that
Ajatasattu has lost the fruit of stream-entry due to the wicked Devadatta and that “by
Devadatta the king was destroyed” (Devadattena nasito raja). This discussion, in turn,
elicits the Buddha’s recalling of a “story of the past” (atitavatthu) which demonstrates
that Ajatasattu made a similar mistake in one of his past lives.

It has now become clear that the compilers of the JA made two major changes
to the frame story of the Samaniiaphala-sutta in adapting it into the paccuppanna-
vatthu in question. One is the addition of a prelude to Ajatasattu’s visit to the Buddha
that contextualises it in relation to his earlier association with Devadatta. The prelude
highlights Ajatasattu’s fear of hell and his feeling of guilt, thereby setting out the

reason for his visit to the Buddha. The other change is the addition and reiteration of

163 Cowell 1895-1907: i. 321 n.1.
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the point that Ajatasattu’s spiritual failure is ultimately caused by his earlier adherence
to Devadatta. Both changes are intended to illustrate the severe consequences
Ajatasattu suffers through supporting the unworthy Devadatta, and therefore, both are
consistent with the overall goal of this paccuppanna-vatthu, which is to provide a
setting for the Buddha’s narration of a parallel event in the past.

According to von Hiniiber, the composition of paccuppanna-vatthus most
likely took place at the stage of “concluding redaction” of the JA, given the great

164 1t is therefore conceivable that

number of cross-references in this part of the text.
those stories of the present may have been largely designed to match the existing
atita-vatthus, 1.e., the stories of the past. In the present case, the story of the past
relates to a young brahmin named Safijiva, as indicated by the title of the jataka, who,
in showing off his newly learned skill of raising the dead, brought a dead tiger to life
and was then killed by the tiger.'® As in many other jataka stories, here the
Bodhisatta appears as a sagacious teacher and commentator who gives advice to his
disciples by drawing a moral from this event. The moral is encapsulated in a verse
(i.e., the canonical part of the jataka) which says, “When one favours the unworthy or
serves the unworthy, [the result is] just as a tiger brought to life devours exactly that
person.”'® There is, in fact, an ironic pun in the name Safijiva, for it implies that the
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one who raised the dead to life finally lost his own life. ”’ At the end of the story, the

164y, Hiniiber 1998: 7.

15 For parallels to this jataka, see Grey (2000: 357-9). In summarizing its moral, Grey says, “[i]t is
important to note that the ignorant but boastful actor became a victim, while the onlookers were wise
enough to run for shelter. Lack of foresight is evident”. However, this may not be the main point of this
story. What the story really emphasizes is the harm of favouring the unworthy as clearly shown in the
headline asantam yo pagganhati.

1 Fausbell 1877-1896: i.511.1-2: Asantam yo pagganhati asantam ¢’ fipasevati | tam eva ghdasam
kurute vyaggho Sanijiviko yathd ti.

17 Cowell 1895-1907: i. 321 n.2. As explained in the veyyakarana, “exegesis”, of the verse (Fausbgll
1877-1896: i. 511.9-12): vyaggho Sarijiviko yatha ti yatha sanijivena manavena mantam parivattetva
matavyaggho sanjiviko jivitasampadanena sampaggahito attano jivitadayakam Safijivam eva jivita
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Buddha identifies himself with the teacher and Ajatasattu with Safijiva. It is clear that
this story of the past does not offer any karmic explanation of Ajatasattu’s spiritual
failure as a result of his supporting Devadatta, but simply presents a parallel event, or
to use Appleton’s words, a “karmic repetition” which has the same function as that of
a fable in “illustrating a moral point as a reflection of the present situation”.'®® The
karmic parallelism between a story of the present and its story of the past could create
a didactic effect upon a Buddhist audience for, as Appleton suggests, after hearing
such a story, “a Buddhist might aspire to eventual escape from the repetitive karmic

cycles that make repeating the same mistakes in birth after birth. ..almost inevitable”.'®

2.4 The Paccuppanna-vatthu of the Samkiccha-jataka (JA 530)

In the Samkiccha-jataka, the frame story of the Samanniaphala-sutta is adapted
into another shape, where the focus is not on Ajatasattu’s spiritual failure due to his
earlier ruinous friendship with Devadatta, but on the mental relief he gains through his

later beneficial friendship with the Buddha. There, the story of the present reads:

“Having seen the king seated...” This story was told by the Teacher
while he was dwelling in Jivaka’s mango grove concerning Ajatasattu’s
act of patricide. Because of Devadatta, at his instigation, Ajatasattu killed
his own father. Having heard that when illness occurred to the schismatic
Devadatta at the end of splitting the sarigha (samghabhedavasane),
[Devadatta thinking,] “I shall ask the Tathagata for pardon”, lying on a
litter, went to Savatthi and fell into the earth at the gate of the Bamboo

voropetva tatth’ eva patesi, evam afiiio pi yo asantapaggaham karoti, so dussilo tam attano
sampaggahakam eva vindseti. “Just as the tiger brought to life’ means that just as by the youth Safjiva,
practicing the magic charm, the dead tiger was brought to life, raised due to the attainment of life, and
destroyed and killed exactly Safijiva, the one who had given life to him [i.e., to the tiger]; in the same
way, if anyone does favour to the unworthy, the evil one destroys exactly the one who has done favour
to him.”

18 Appleton 2010: 39.

19 Ibid.: 148-9.
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Grove, he [= Ajatasattu] thought, “Devadatta, after having become an
opponent of the Fully-Awakened One, fell into the earth and is destined
for the Avici hell. 1, too, because of him, killed my father, a righteous
man and righteous king. I will also fall into the earth.” Terrified, he
found no peace of mind in his royal splendour. Thinking, “I shall sleep
for a while”, as soon as he went to sleep, [he felt] as if he had been
thrown onto an iron floor nine yojanas thick, struck with iron stakes,
eaten by dogs after being torn apart. Uttering a cry of terror, he woke up.

Then one day, on the full-moon day at the end of the four-month period
[of the rainy season], surrounded by a retinue of ministers, he pondered
on his own glory, thinking, “My father’s glory was greater than this.
Because of Devadatta, I killed such a righteous king.” While he was
thinking in this way, a fever sprang up in his body, and his whole body
was bathed in sweat. Then, thinking “Who can dispel this fear from me”,
and knowing “There is no one except the One possessing ten powers [i.e.,
the Buddha]”, considering “I have made great offenses against the
Tathagata, [so] who will guide me to see him”, he concluded, “There is
no one except Jivaka”. Using a strategy in order to go with him, he
uttered a joyful cry, “Delightful indeed, friends, is the moonlit night”,
and said, “Which ascetic or brahmin shall we visit today?” When the
virtues of Piirana and other teachers were put forward by their respective
disciples, without heeding their words, he put a question to Jivaka. When
he [=Jivaka] told of the virtue of the Tathagata and said, “Lord, please
visit the Blessed One”, he [= Ajatasattu] had riding-elephants made
ready and went to Jivaka’s mango grove. Having approached the
Tathagata and saluted [him], he was kindly welcomed by the Tathagata.
Having asked about the visable fruit of being an ascetic [in this life], he
heard a sweet Dhamma-discourse on the fruit of being an ascetic from
the Tathagata. At the end of the sutta, he announced the state of being a
lay disciple, having repented to the Tathagata, he departed. Thenceforth,
offering donation and upholding moral precept, keeping in contact with
the Tathagata, listening to his sweet discourse on the Dhamma, through
association with good friend, his fear was removed and the horripilation
[of terror] disappeared. Having gained peace of mind, he happily
cultivated the four ways of conduct.

Then one day, in the Dhamma-hall the monks started a discussion,
“Friend, Ajatasattu was afflicted with fear after committing patricide.
Gaining no peace of mind from his royal splendour, he suffered from
pain in all modes of behaviour. Now, after having approached the
Tathagata, through association with good friend, his fear has gone away
and he enjoys the happiness of rulership.” The Teacher came and asked,
“Monks, in what discussion are you sitting together here now?” When
they told him, he said, “Monks, not only in this life, but also in the past,
after having committing patricide, this man, because of me, dwelt at
peace.” Having said this, he told a story of the past.'”

170 Fausbell 1877-1896: v. 261.32-263.2 (see Appendix I, Textual Material 7); translated also in Cowell
1895-1907: v. 134-5.
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What is the most striking in this story is its complete silence on Ajatasattu’s spiritual
failure which is mentioned in both the Samaririaphala-sutta and the Sanjiva-jataka
discussed above. Here, the emphasis is entirely shifted to the benefit or more precisely,
the mental relief, which Ajatasattu gains through his visit and his subsequent good
relationship with the Buddha. It is interesting to note that in the part of the story which
introduces the visit, no mention is made of the Buddha’s comment on Ajatasattu’s
spiritual status. Instead, what the story tells us is Ajatasattu’s announcement of his lay
discipleship (upasakatta), his repentance (khamapetva) to the Buddha and, most
emphatically, the removal of his fear (pahinabhaya), and his acquisition of “enjoy-
ment of mind” (cittassada) through the “association with the good friend [i.e., the
Buddha]” (kalyanamitta-samsaggena). Such emphasis on Ajatasattu’s gaining relief,
instead his spiritual failure, may serve a dual purpose in the present context.

First, this emphasis may be intended to keep the story of the present in line
with the story of the past. As in the previous case of the Sarjiva-jataka, in the
Samkiccha-jataka the overall aim of recycling and adapting the frame story of the
Samannaphala-sutta is to provide a background for the Buddha’s relating a parallel
event in the past. Here, the past event concerns a prince Brahmadatta who, after
having killed his own father without listening to the advice of his friend Samkiccha
(later identified with the Bodhisatta himself), becomes afflicted with terror of hell and
finally gains comfort (assasam patilabhi) through listening to Samkiccha’s discourse
on infernal torments and heavenly rebirths separately as the karmic results of evil and
good deeds. While the discourse as such is basically an exhortation to do good deeds
in order to obtain better rebirths, the story of the past as a whole is actually a
demonstration of the Bodhisatta’s insight into the ineluctability of karma and his
ability to relieve the guilty of suffering consciousness. Thus, the central point of this
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story of the past lies in the Buddha’s wisdom and charisma, as demonstrated by
Brahmadatta’s regaining of his peace of mind. As I already said, the composition of
stories of the present most likely took place at the concluding stage of the redaction of
the JA. It is conceivable that when the compilers of the JA were adapting the frame
story of the Samariniaphala-sutta into the story of the present of the Samkiccha-jataka,
in keeping with the plot and the point of its story of the past, they could have naturally
shifted the emphasis from Ajatasattu’s spiritual failure to his success in acquiring
mental relief through contact with the Buddha, so as to illustrate the positive impact
the Buddha has on him.

Secondly, this shift of emphasis may also be intended to create a contrast
between the “good friend”, i.e., the Buddha, and the “bad friend”, i.e., Devadatta. As
in the Safijiva-jataka, here a prelude is added to the story of Ajatasattu’s visit to the
Buddha, which describes his fear of hell after knowing that Devadatta has been
swallowed by the earth. The story likewise emphasizes that it is because of Devadatta
that Ajatasattu has committed the patricide and thereby incurred the inevitable
retribution of going to hell. Therefore, it is Devadatta who causes him to be afflicted
with the fear of infernal torment. Now, through contact with the Buddha, his fear is
removed and he gains “happiness of rulership (issariya-sukha)”. Clearly, the focus of
the story is not on Ajatasattu’s spiritual status. In fact, it pictures him in a rather
mundane hue. What really matters here is the positive impact—however spiritually
insignificant it may appear—Ajatasattu receives from the Buddha, in contrast to the
destructive influence of the Buddha’s archrival Devadatta.

Further, in this story both the account of Devadatta’s descent into hell and
that of Ajatasattu’s fear of infernal torment are, once again, similar to what
Buddhaghosa presents in his commentary on the Samanriaphala-sutta. There,

Buddhaghosa also relates that Devadatta is swallowed by the earth on his way to
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Jetavana. He says:

“After having laid on the sickbed for nine months, he [= Devadatta]

became remorseful and asked, ‘Where is the Teacher now staying’.

When being told that [the Teacher was now] in Jetavana, he said, ‘Carry

me on the bed and let me see the Teacher.” Because he had not done an

act deserving of seeing the Blessed One, as he was being carried, right

beside the lotuspond in Jetavana the earth split apart. Having entered into

the earth, he fell into the great hell.”'”!
Also, in explaining why on the full-moon night Ajatasattu was seated on the terrace of
the palace, Buddhaghosa mentions the king’s fearful imagination of hell in a wording
very close to that used in the story discussed here:

“Why seated? In order to dispel sleep. This king, since the day he killed

his father, [whenever thinking,] ‘I shall go to sleep’, as soon as his eyes

were closed, [he felt] as if he were struck by one hundred spears. Crying

in terror, he woke up.”!"
These similarities suggest that, as in the foregoing case of the Safijiva-jataka, the
compilers of the JA may have recycled Buddhaghosa’s commentaries, or certain
sources used by him, in composing the prelude in question.

In sum, the stories of the present of the Safijiva-jataka and the Samkiccha-
Jjataka constitute two adaptations of the frame story of the Samarniaphala-sutta. In the
first adaptation, the emphasis is on the huge loss Ajatasattu suffers due to his supporting
Devadatta, particularly on his extirpation of the basis for spiritual progress through

committing patricide at the instigation of Devadatta. This adaptation serves as a

background for the Buddha’s subsequent narration of a parallel mistake Ajatasattu

7' Rhys Davids and Carpenter (1886: 138.26-139.3):...nava mase gilana-mafice nipajjitva vippatisari-
jato ‘Kuhim etarahi Sattha vasatiti’ pucchitva, ‘Jetavane’ti vutte, ‘Manicakena mam haritva Sattharam
dassethati’ vatva, ahariyamano Bhagavato dassanarahassa kammassa akatattda Jetavane pokkharani-
samipe yeva dvedhad bhinnam pathavim pavisitva Mahaniraye patitthito ti.

72 Ibid.: 140. 14-16: Kasma nisinno? Nidda-vinodanattham. Avam hi raja pitari upakkanta-divasato

patthaya ‘Niddam okkamissamiti,’ nimilita-mattesu yeva akkhisu satti-sata-samabbhahato viya kanda-
mano bhaya va pabujjhati. See also a translation in MacQueen (1988: 229).
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made in one of his previous lives. The parallelism between this story of the present
and the story of the past might arouse the aspiration of a Buddhist audience to
ultimately escape from samsara, thereby releasing themselves from such karmic
repetitions forever. In the second adaptation, the emphasis is not on the spiritual loss
of Ajatasattu, but on his regaining of peace of mind and his acquisition of mental
happiness through contact with the Buddha. This emphasis may be intended to keep
the story of the present in line with the story of the past in demonstrating the Buddha’s
wisdom and charisma. It may also be instrumental in creating a contrast between the
Buddha as the “good friend” with the “bad friend” Devadatta, as illustrated through
their positive and negative impacts on Ajatasattu.

The Sanjiva-jataka and the Samkiccha-jataka are not the only texts where the
Samanniaphala-sutta is placed within contexts related to Devadatta. As we will see, in
a parallel to the Samanniaphala-sutta embedded in the Sarighabhedavastu of the MSV,
the story of Ajatasatru’s remorse and confession is again linked with Devadatta, but

interpreted in a different way. It is to that parallel that we now turn.

2.5 The SPS in the Sarighabhedavastu of the Miilasarvastivada-vinaya

In his discussion on the present locations of the SPS in Buddhist canons,
MacQueen suggests two reasons for the insertion of the SPS into the Sarighabheda-
vastu of the MSV. As he rightly points out, the insertion is not only due to the general
tendency of the MSV as a whole to absorb narrative and siztra material, but more
importantly, it is determined by the particular concern of the Sarighabhedavastu with

the theme of schism as illustrated through the legend of Devadatta.'”® He states,

'3 MacQueen 1988: 105-7.
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“The events described in the Sramanyaphala Sitra. .. show Ajatasatru

repenting the murder of his father, promising to act morally in the future,

and going over to the Buddha’s party. This change of heart can be seen as

marking the downfall of Devadatta, who has thus lost his chief supporter.

And, in fact, it is precisely this way that the sutra is incorporated into the

Devadatta legend in the Miilasarvastivada Vinaya.”'”*
MacQueen’s suggestion directs our attention to the special function of the SPS in
demonstrating the “downfall of Devadatta” in the Sarighabhedavastu of the MSV.
This raises the following questions: how is such a function realized, what are the most
distinctive features of the MSV version of the SPS, and how does one make sense of
those features within the context of the legend of the schism? In order to answer these
questions, we need to look into this version, to consider how it is constructed, and
how it is related to other parts of the Devadatta legend in the MSV.

In the extant Sanskrit and Tibetan versions of the Sarighabhedavastu of the
MSYV, the SPS is inserted in full between the story of Devadatta’s previous birth as a
leader of a band of robbers and that of Devadatta’s killing of the Buddhist nun
Utpalavarna. The situation is different in the Chinese translation (T. 1450) made by

175 Moreover,

Yijing, which ends abruptly at some point before the Buddha’s sermon.
in Yijing’s version, while the SPS is also preceded by the birth story of Devadatta as a
leader of a band of robbers, it has no direct relation to the story of his killing of

Utpalavarna which appears, instead, in the middle of that version.'”® It is unclear

what caused such a different arrangement.

7% Ibid.:107.

' Yijing’s incomplete Chinese version of the SPS is found in T.1450, 205a9-206a14. It is translated in
full in MacQueen (1988: 90-99). One part of this version which relates to the six heretics is translated
in Vogel (1970: 45-48). It is not clear to me why Yijing’s translation ends so abruptly (Is it because the
rest of Yijing’s translation was lost?).

176 An account of Devadatta’s being stopped from entering into Ajatasatru’s palace and his subsequent
killing of Utpalavarna is given at the beginning of the tenth juan (T.1450.147c6f.) This Chinese
account is paraphrased in Lamotte (1944-1980: ii. 875 n.1).
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The following translation is based on the Sanskrit version preserved in the
Gilgit manuscript. Given the considerable length of this version, it is impossible to
translate it in full here. As in the case of the Pali Samarnnaphala-sutta, my translation
below is made of the part of the text that follows the Buddha’s sermon, in view of its
direct relevance to the present study. Most passages which I translate here have been
translated by MacQueen, except the last two which relate to events after the Buddha’s
dining at Ajatasatru’s palace.'”’ These two passages, as I will suggest, are very
important for understanding how the SPS is fitted into the legend of the schism, and
how it is “glued together” with other parts of that legend. In order to provide an
accurate picture of this process and to facilitate a discussion of the structure of the
salvation story of Ajatasatru in the MSV version of the SPS, I will retranslate those
passages which MacQueen has translated, together with the next two passages linked
to the story of Devadatta’s killing of Utpalavarna, which have never been translated
into any Western languages. The text reads:

. ...When this was said, King Ajatasatru of Magadha, son of Vaideht,

began to weep, shedding tears like rain. Then, King Ajatasatru, son of

Vaidehit, having wiped off tears with the edge of his robe and fallen at the

Blessed One’s feet, said to the Blessed One, “[I have] transgressed,

Blessed One. [ have] transgressed, Sugata.'”® Being so foolish, so

deluded, so unwise and so wicked, in association with an evil friend,

under the power of an evil friend, embraced by an evil friend, I deprived

my father, a righteous man and righteous king, of his life. Venerable One,

as I realize and see my transgression, may you out of compassion accept

my [confession of] the transgression.”

“Great King, it is true that you have committed a transgression'”’,

177" See MacQueen (1988: 99-103). Meisig (1987: 358-378) collates the Sanskrit MSV version of the
SPS with the Pali and Chinese parallels, without translating the Sanskrit.

78 As in the Pali version, here both Ajatasatru’s confession and the Buddha’s response thereto are
formed by formulae which also occur in other Buddhist texts. Note that in the thirty-third chapter of the
Divyavadana, the Sardilakarnavadana, the confession formula begins with atyayo me bhagavann
atyayo me sugata (Cowell and Neil 1886: 617. 17-18).

' Gnoli 1977-1978: ii. 251.26-27: tathyam tvam mahardja atyayam atyayatah. As Gnoli notes, there
is a verb missing in the Sanskrit. The corresponding Tibetan reads (Derge, nga 284b5; sTog, nga
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inasmuch as being so foolish, so deluded, so unwise and so wicked, in
association with an evil friend, under the power of an evil friend,
embraced by an evil friend, you deprived your father, a righteous man
and righteous king, of his life. Since you, Great King, realize and see the
transgression, and having seen it, you confess it and achieve restraint in
the future, for you an increase of good dharmas is to be expected, rather
than a decrease.'®® Why? Great King, for anyone who realizes and sees
his transgression, and confesses after having seen it and achieves
restraint in the future, an increase of good dharmas is to be expected,
rather than a decrease. Exactly in this way, Great King, since you
recognize and see the offence, and having seen it, you confess it and
achieve restraint in the future, for you an increase of good dharmas is to
be expected, rather than a decrease.”

Then King Ajatasatru of Magadha, son of Vaidehi, said this to the Blesed
One: “Blessed One, please agree with me to have a dinner tomorrow in
my house, together with the community of monks.'®'” The Blessed One
consented by silence to King Ajatasatru of Magadha, son of Vaidehi.
Then King Ajatasatru of Magadha, son of Vaidehi, having known the
Blessed One’s consent by silence, rejoiced and delighted in the Blessed
One’s [earlier] speech, venerated the Blessed One’s feet with his head
and departed from the presence of the Blessed One.

Then the Blessed One, knowing that King Ajatasatru of Magadha, son of
Vaideht, had not left for long, told the monks, “Monks, King Ajatasatru
of Magadha, son of Vaideht, is ruined and destroyed, who, in association
with an evil friend, under the power of an evil friend and being

concealed by an evil friend, deprived his father, a righteous man and
righteous king, a great king standing in righteousness, of his life. Monks,
if King Ajatasatru of Magadha, son of Vaideht, had not deprived his
father, a righteous man and righteous king, a great king standing in
righteousness, of his life, it is possible that even while sitting on this seat,
he would have penetrated the Four Noble Truths.'® Monks, King

392b3): nyes pa la nyes par khyod kyis khong du chud pa ni bden te “It is true that you have become
guilty of a crime”. Gnoli suggests that khong du chud pa indicates adhigata; see also TSD, 243a, s.v.
While both Tib. khong du chud pa and Skt. adhigata can mean “have penetrated, realized”, in the
present case they may simply mean “have gone into [a culpable state]”.

80" Gnoli 1977-1978: ii. 252.3-5: yah kascin mahardja atyayam janati atyayam pasyati tam dystva
desayati ayatyam ca samvaram apadyate vrddhir eva te pratikanksitavya kusalanam dharmanam na
hanih. This sentence is evidently a variation of Vuddhihesa, maharaja, ariyassa vinaye, yo accayam
accayato disva yathadhammam patikaroti, ayatim samvaram apajjati “Great King, this is growth in the
discipline of the Noble One: one having seen his transgression as a transgression, acts according to the
Dhamma and attains restraint in the future” in the Pali version.

B! Ibid.: 11.252.12. adhivasayatu me bhagavan svo ‘ntargrhe bhaktena sardham bhiksusamghena. This
is an invitation formula. The instrumental bhaktena used here is unusual, for as Edgerton points out, in
this kind of formula, “if object of invitation is expressed it is regularly acc[usative] as in Pali..., or
nom[inative] in passive expressions” (BHSD, 15b, s.v. adhivasayati); he notices that the object appears
only once in instrumental (i.e., in the Rastrapalapariprccha, cf. Finot 1901: 56.6), in a phrase close to
the one found here.

82 As Dutt (1939-1959: iii.4. 224 n.1) and Gnoli (1977-1978: ii. 252n.2) observe, the corresponding
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Ajatasatru of Magadha, son of Vaidehi, is thus ruined, thus destroyed.
Therefore, Monks, learn this: we shall not become angry even at a heated
pillar, much less at a living being with consciousness. Monks, this is to
be learnt.”

Then King Ajatasatru of Magadha, son of Vaidehi, on that very night,
prepared pure and finest food, both hard and soft. After he rose up at
daybreak, having arranged seats and placed water-pots, he had the time
told to the Blessed One through a messenger, “It is the time, Venerable
One. The food is ready. Blessed One, it is now time for you to do as you
think fit.” Then the Blessed One, having dressed in the morning and
taken his bowl and robe, surrounded by the retinue of monks,
accompanied by the community of monks, proceeded to the food
offering of King Ajatasatru of Magadha, son of Vaidehi. Having arrived,
he sat in front of the community of monks on a prepared seat. Then King
Ajatasatru of Magadha, son of Vaidehi, knowing that the community of
monks led by the Buddha was comfortably seated, with his own hands
served and satiated them with pure and finest food, both hard and soft.
Having with his own hands served and satiated them in manifold ways
with the pure and finest food, both hard and soft, knowing that the
Blessed One had finished eating and had washed his hands and put away
his bowl, he took a lower seat, and sat before the Blessed One to listen to
the Dharma.

Then the Blessed One applauded (abhyanumodate) the offering of King
Ajatasatru of Magadha, son of Vaidehi, with this applause (abhyanu-
modana):"®

Fire-offerings are foremost among sacrifices
(agnihotramukhayajiiah);
Savitr is the foremost among sacred hymns.'®

Tibetan unfolds the four noble truths (Derge, nga 285a6; sTog, nga 393b2) : ... phags pa’i bden pa
bzhi po ’di Ita ste | sdug bsdal dang | kun "byung dang | ’gog pa dang | lam... (*catvaryaryasatyani
tadyatha [or: yaduta] duhkham samudayah nirodho margah).

'8 As shown by Yajima Michihiko (1997: 57-8) and Peter Skilling (2003: 637-667), the following set
of verses starting with agnihotramukhd yajiah is a formula which appears with variants not only in
Buddhist texts, but also in the Mahabharata (see also Meisig 1987: 377-378 n.5), the Bhagavad-gita,
and the Jaina Uttaradhyayana-siitra. As Skilling suggests, the formula is not intended to express thanks
to the donor, but “to reassure the donor, by affirming that the recipient of his or her gift is the best
possible donee” (659). Skilling systematically examines various forms of the verses and identifies four
main versions, among which “‘Version B’, in ten padas, is by far the most common, represented by the
Milasarvastivadin versions, the Sarvastivadin (Madhyamdgama, Vinaya) versions, the Chinese Chi-
chih kuo ching (Taisho 22), the Kasyapiyas according to the Abhiniskramanasitra (Taishd 190). This
suggests that there was a fairly coherent (Mila)Sarvastivadins transmission” (655-656). Moreover, as
Skilling notes, the initial expression tad danam anaya abhyanumodanayabhyanumodate as found here
is “the stock phrase that introduces an abhyanumodanda gathd in (Mila)Sarvastivadin texts” (643 n.3).

'8 MacQueen (1988: 102) translates chandas as “metre”. However, in commenting on two variants
savitri and gayatri found in different versions of the pdda in question, Skilling (2003: 656) says, “[I]n
the context of the agnihotra verses the two terms were evidently considered interchangeable. This led to
the conclusion that chandas must refer here to Vedic hymns, and not, as in some translations, metre.”
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The king is the foremost of people.
The ocean is the foremost of rivers.'®®
The moon is the foremost of stars.

The sun is the foremost of illuminators.

Above, across, and below,
as far as migrating beings migrate,

in the world together with gods,
the Fully Awakened One is the best among those to be
worshiped.'*®

Then the Blessed One instructed, inspired, stimulated and delighted King
Ajatasatru of Magadha with a discourse on the Dharma. Having in
manifold ways instructed, inspired, stimulated and delighted [the king]
with a discourse on the Dharma, he arose from his seat and left.'

Since King Ajatasatru, son of Vaidehi, was established with rootless faith
by the Blessed One'™®, whenever he, standing on the roof of the palace or
climbing on an elephant’s body, saw the Blessed One, he loosened
himself [i.e., lost his self-control, Skt. tadatmanam muricati]. When on
one occasion while climbing on an elephant’s body he saw the Blessed
One, he thereupon loosed himself and was saved by the Blessed One
through supernatural power.'® Then he told a household servant'*’, “Sir,
know that from now on, as a disciple of the Blessed One I have gone for
refuge to the Blessed One, [and that] from now on, the door is open to
monks, nuns, laymen and laywomen who are disciples of the Blessed
One, [but] closed to disciples of Devadatta.”

'85 These two lines are not translated in MacQueen (1988: 102).

'8 The word ijyatam appears problematic. Skilling (2003: 657) points out that according to “an
analogy of other versions, ijyatam should be a genitive plural, but here it seems rather to be a passive
imperative. The meaning would then be: ‘Let the Fully Awakened One be sacrificed to!”” MacQueen
(1988: 103 n.180) suggests to take ijyatam as “a passive form with an active ending (= ijjyamananam)
used metri causa” as is often the case in the Buddhist Hybrid Sanskrit (BHSG, §37.14). I temporarily
follow MacQueen’s suggestion. The Tibetan counterpart to the last pada reads smra ba’i mchog ni
rdzogs sangs rgyas “The foremost of [those] speaking is the Fully Awakened One”. As Skilling notes,
the Tibetan “smra ba’i mchog = vadatam varah, which agrees with the Lokottaravadin version” of the
verses (641-2). In another occurrence of the verses in the Sarighabhedavastu of the MSV, we find the
same Tibetan translation, and Gnoli (1977-1978: ii. 29 n.3) also suggests smra ba referring to vadatam.

'87 This whole passage is a formula. As Edgerton (BHSD, 568, s.v. samddapyati) indicates, this
formula occurs with variants in many other texts (see below).

'8 As Dutt (1939-1959: ii. 4.225n.2) notes, the manuscript reads amiilyakaya. On this term, see below.
"% The former part of this passage is translated into Japanese by Omaru (1986: 81-82).

19 While here pauruseyam antarjanam is in singular, in the next sentence the vocative bhavantah is in
plural. Regarding the following verb Vjiia, the Gilgit Manuscript gives the singular janiyat. Both Dutt
(1939-1959: iii. 4. 226 n.3) and Gnoli (1977-1978: ii. 254 n.1) suggest a plural correction janiyuh.
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Even on one occasion when Devadatta was going to enter into King

Ajatadatru’s house, he was stopped by the door-keeper: “Remain here.

You cannot enter.” “What is the reason?” “The Lord gave the command:

‘From now on, as a disciple of the Blessed One I have gone for refuge to

the Blessed One. From now on, the door is open to monks, nuns, laymen

and laywomen who are diciples of the Blessed One, but closed to

Devadatta, Devadatta’s male disciples and female disciples.” Having

been stopped, he stood at the door. [At that time], the nun Utpalavarna,

having taken her almsbowl, left for the royal palace...'”"'*

The text goes on to tell us that Devadatta, considering the prevention of his entry an
intrigue plotted by Utpalavarna and Ajatasatru’s house servants, blames and strikes
Utpalavarna. With a broken head, Utpalavarna returns to the nunnery and shortly
passes away into parinirvana. In this way, through killing the arhati Utpalavarna,
Devadatta commits a third Gnantarya crime.'”” Since in the present context Devadatta
commits the killing out of anger over the prevention of his entry and this is ordered by
Ajatasdatru after his taking refuge in the Buddha, Devadatta’s third crime is therefore
ultimately triggered by Ajatasatru’s change of attitude towards him.

The MSV version of the SPS, compared with the Pali version, gives a more
extended account of Ajatasatru’s acts after listening to the Buddha’s discourse. This
account, except the final two passages, is constituted by a series of formulas which
also appear in other Buddhist texts. The chart below provides an overview of the
composition of this account in comparison with its counterpart in the Pali version. It

also indicates the formulas used therein, which, in many (though not all) cases, are

characteristic of texts from the Sarvastivada and Mulasarvastivada traditions.

1 The last two passages have a counterpart in Yijing’s version (T.1450.147¢6-25).

2 The Sanskrit is found in Dutt (1939-1959: iii. 4. 222, 18-226,13) and Gnoli (1977-1978: ii. 251.19-
254.12). See Appendix I, Textual Material 8. The corresponding Tibetan appears at the Derge Kanjur
1, ‘dul ba, nga 284b2-286b1 and the sTog Kanjur 1, ‘dul ba, nga 392a5-395b5.

195 For different versions of this story, see Lamotte (1944-1980: ii. 875-876).
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Table 2.1: A Comparison of Ajatasatru’s Acts after the Buddha’s Discourse in the

Pali DN and the MSV Versions of the SPS

The Pali DN Version

The MSV Versions (Sanskrit and Tibetan)

Ajatasattu’s praise of the discourse

Ajatasattu’s taking refuge

Ajatasattu’s confession and the
Buddha’s response

[without mention of papamitra]

Ajatasatru’s confession and the
Buddha’s response

[with mention of papamitra)

Formula One
(e.g. Divy 617.17-618.2 [Prakrti
Bhiksuni]; MSV iii.1.43,1-9
[King Agnidatta]; LV 379.6-14
[Mara’s daughters]'®*)

Ajatasatru’s invitation and the

Buddha’s consent by silence

Ajatasattu’s hasty departure

Ajatasatru’s departure (in no hurry)

Formula Two
(e.g. Divy 85.6-9 [King
Prasenajit]; MSV iii.1 .43,
17-44.4 [King Agnidatta]; MPS
ii.150-152. §6.5-6.6 [ Varsakara])

The Buddha’s comment on

Ajatasattu’s spiritual failure

The Buddha’s comment on

Ajatasatru’s spiritual failure

The Buddha’s instruction to the

monks

Formula Three
(e.g. Divy 197. 24-27 [Buddha to
Upali]); quoted almost verbatim
in Siks 149. 3-4)

Ajatasatru’s preparation of a meal and
his service to the Buddha and the monks

during the meal

Formula Four
(e.g. Divy 85.9-28 [King
Prasenajit]; MSV iii.1 .44,
10-45.10 [King Agnidatta]; MPS
ii.152-154. §6.7-6.9 [Varsakara])

The Buddha’s applause for the meal

with agnihotramukha yajiiah verses

Formula Five
(cf. Yajima 1997 [pp. 57-58],
Skilling 2003)

The Buddha’s use of a discourse on the
Dharma to instruct, inspire, stimulate
and delight Ajatasatru (...dharmyayad
kathaya samdarsayati samadapayati

samuttejayati sampraharsayati)

Formula Six
(e.g. Pali DN ii. 42.7-10 [VipassT
Buddha to Khanda and Tissa];
Divy 80.17-20 [Anathapindada],
84.30-85.3 [Prasenajit]; MSV
(Gnoli’s edition) ii. 29.20-22
[Kasyapa Buddha to King
Krkin]; Mv. i. 309.1-3 [Kasyapa
Buddha to Girl Malini])

Ajatasatru’s loss of self-control on
seeing the Buddha, and his

prescription of a prohibition barring

9% The version of the formula in the LV is less similar, for there is a gatha following the confession.
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Devadatta and his disciple from

entering the palace

Devadatta’s failure to enter the

— palace and his killing of Utpalavarna

As shown in the chart above, there are several notable differences between the MSV
version and the Pali version of this part of the SPS:

First, one may note that the MSV version does not mention Ajatasatru’s
public announcement of taking refuge, though his ensuing act of inviting the Buddha
and the monks for a meal does suggest his lay discipleship. MacQueen points out that
of all the extant versions of the SPS only the MSV version lacks this detail. He says,
“[i]t is peculiar that it should be missing here” given that “[i]t is a formal act whereby
the king acknowledges his support of the Buddha and goes over to his party”.'”>
Strictly speaking, the detail of taking refuge is not really missing in the MSV. While it
is not mentioned in the proper MSV version of the SPS (i.e., the part that corresponds
to the other canonical versions of the SPS), it nevertheless appears in a different form
in the following passages linked to the story of Devadatta’s killing of Utpalavarna.
There, in issuing an order that prohibits Devadatta and his disciples from entering the
palace, Ajatasatru tells his servant, “From today onwards, as a disciple of the Blessed
One, I have gone to the Blessed One for refuge” (adyagrenaham bhagavatah sravako
bhagavantam saranam gatah). This statement, along with the order, is later repeated
by the door-keeper to Devadatta who then becomes irritated and vents his anger on
Utpalavarna. It is possible that the compilers of the MSV deliberately placed
Ajatasatru’s announcement of taking refuge at the interface of the two stories, so as to

highlight Ajatasatru’s change of attitude towards Devadatta and, thereby, to set up a

19 MacQueen 1988: 187.
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background for the following story of his killing of Utpalavarna.'”

Equally noteworthy is Ajatasatru’s reference to Devadatta in his confession,
for as he says, “...in association with an evil friend (papamitra), under the power of
an evil friend, embraced by an evil friend, I deprived my father, a righteous man and
righteous king, of his life”."”” Here, the “evil friend” apparently refers to Devadatta.
It is significant that of all the extant versions of the SPS only the MSV version
mentions Devadatta in Ajatasatru’s confession, which unambiguously signifies an
attempt of its compilers to adapt the SPS into the legend of the schism.'®

Besides the mentioning of Devadatta, there is another detail which also
suggests the intent of the compilers to relate the SPS to the theme of schism. It is clear
that in the MSV version the Buddha’s comment after Ajatasatru’s departure is
different from that found in the Pali version. Here, the Buddha once again repeats
what Ajatasatru says in his confession and, moreover, emphasizes that due to his
patricide Ajatasatru has lost the capacity for even basic spiritual growth. While in the
present version basic growth is interpreted as the penetration of the Four Noble Truths
instead of the acquisition of the Dhamma-eye as in the Pali version, it is nevertheless
clear that in both cases the purpose is the same, that is, to suggest Ajatasatru’s utter
failure to make spiritual progress as a result of his crime. What appears even more
striking are the words the Buddha says next. According to our text, having commented

on Ajatasatru’s spiritual status, the Buddha warns the monks: “Therefore, Monks,

1% The same cannot be said about Yijing’s Chinese version which ends abruptly at a point before the
Buddha’s sermon. It is impossible to know whether the Indian original used by Yijing had the detail of
Ajatasatru’s taking refuge after the sermon. Although, like the Sanskrit and Tibetan versions, Yijing’s
version also mentions Ajatasatru’s statement of taking refuge to his household servants, this statement
along with the following story of Devadatta’s killing of Utpalavarna appears in the middle of Yijing’s
version, totally different from the SPS (see discussion above).

7 Gnoli 1977-1978: ii. 251.23-25.

1% A collation of accounts from the extant versions of the SPS regarding Ajatasatru’s repentance and
confession is given in Meisig (1987: 360-361).
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learn this: we shall not become angry even at [an inanimate object like] a burning
pillar, much less at a living person! Monks, this is to be learnt”.'"

While this warning is not found in any other versions of the SPS, it occurs
almost in the same form in the fifteenth Chapter of the Divyavadana, the Anyatama-
bhiksvavadana, “Story of a Certain Monk”. According to that story, one evening the
Buddha sees a monk prostrating at a “hair-and-nail stipa” (kesanakhastipa)™,
recollecting the nine qualities of the Buddha. Seeing this, the Buddha tells the monks
that this monk will enjoy “cakravartin kingship” (cakravartirajya) as many times as
the sands filling the ground walked by him and the gold-orb (karnicaracakra) eight
thousand yojanas beneath the earth.””’ Then, the Venerable Upali asks the Buddha:

“The Blessed One said that this monk has such a multitude of merit

(iyatpunyaskandha). How, Venerable One, will such a multitude of merit

go to diminution (tanutvam), reduction (pariksayam) and exhaustion
(paryadanam)? ****

The Buddha replied,

“Upali, I do not see any decay or loss, except in the case that a fellow
monk (sabrahmacari) [conceives a hostile mind (dustacittam utpadayati)]

" Dutt 1939-1959: iii. 4. 224, 8-10; Gnoli 1977-1978: ii. 252. 24-27: tasmat tarhi bhiksava evam
Siksitavyam <yad> dagdhasthuinayam api cittam na pradiisayisyamah prag eva savijiianake kaye, ity
evam vo bhiksavah Siksitavyam.

2% On this type of stipa, see Bareau (1962 [261-263], 1963 [106-123]), La Vallée Poussin (1937: 285-
287) and Schopen (1997 [1991]: 196 n.34).

2 Cowell and Neil 1886: 197.7-9: anena bhiksuna yavati bhiimir akranta adho ’Sitivojanasahasrani
yavat karicanacakram ity atrantard yavatyo valukas tavanty anena bhiksuna cakravartirajyasahasrani
paribhoktavyani. On karicaracakra, see BHSD, 1764, s.v.

292 Cowell and Neil 1886: 197. 19-21: yad uktam bhagavata asya bhiksor iyatpunyaskandha iti kutra
bhadanta iyatpunyaskandhas tanutvam pariksayam paryadanam gamisyati. 1 have no access to Hiraoka
Satoshi’s Japanese translation of this story. In Santideva’s quotation of this story (see below), Upali
mentioned “roots of goodness” (kusalamiilani) instead of “multitude of merit” (punyaskandha) in his
question (Bendall 1897-1902: 148.17-18: yad uktam bhagavatasya bhiksor evam mahanti kusalamiulani
| kutra imani bhagavan kusalamiilani tanutvam pariksayam parydadanam gacchanti “The Blessed One
said that this monk has such great roots of goodness. Blessed One, how do these roots of goodness go
to diminution, reduction and exhaustion?”
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towards his fellow monk (sabrahmacarino 'ntike)*®, then, Upali, the

great roots of goodness (kusalamiilani) will go to diminution, reduction

and exhaustion.”"* Therefore, in that case, Upali, this is to be learnt: we

shall not become angry even at a heated pillar, much less at a living

being with consciousness.”*"
In this story, the Buddha gives the warning in order to instruct the monks not to
conceive “hostile thought” (dustacitta) towards their fellow monks. It is striking that
here the warning is also related to disharmony within the monastic community, though
not particularly to schism. In his note on this story, La Vallée Poussin suggests that the
story addresses the “superabundant merit of the cult of these [hair-and-nail] stiipas”
and “how the merit is annihilated by a thought of animosity”. He renders the Buddha’s
instruction as follows: “Upali, we should not be angry even against a pole on fire,
much less against a living person.””® Moreover, as La Vallée Poussin points out, one

part of the story (including Upal1’s question and the Buddha’s answer) is quoted by

Santideva in his Siksasamuccaya and in turn repeated by Prajiiakaramati in his

23 Cowell and Neil 1886: 197. 22. yatha sabrahmacari sabrahmacarino 'ntike. As La Vallée Poussin
observes (1937: 286), this sentence is incorpplete, for it omits three words dustacittam utpadayati
“conceives an evil mind” which appear in Santideva’s quotation.

2% Note that the phrase imdni mahanti kusalamalani “the great roots of goodness” is inconsistent with
ivatpunyaskandha “such a mass of merits” in the foregoing question of Upali. Here, Cowell and Neil’s
edition of the Divyavadana seems to amalgamate two different versions of the story, which separately

mentioned kusalamiilani and punyaskandha at the places in question. Santideva’s quotation also reads

imani mahanti kusalamiilani here, which is consistent with Upali’s question (see above n.202).

295 Cowell and Neil 1886: 197.21-26: ndham Upalinn ito vahik samanupasyamy eva ksatim ca
upahatim ca yatha sabrahmacari sabrahmacarino ‘ntike | tatra Upalinn imani mahanti kusalamulani
tanutvam pariksayam parydadanam gacchanti | tasmat tarhi te Upalinn evam Siksitavyam, yad
dagdhasthunaya api cittam na pradusayisyamah prag eva savijiianake kaye || The form dagdha-
sthiindya seems to be a corruption of dagdhasthiinayam as given in Dutt’s and Gnoli’s editions of the
Gilgit manuscript of the Sarighabhedavastu.

296 1 3 Vallée Poussin 1937: 286. Most confusing to me is the case usage in the phrase prag eva
savijiianake kaye. As Edgerton (BHSD, 380, s.v. pradiisayati) notes, the locative savijianake kaye
appears to be unusual. Prof. Silk pointed out to me, “if absolutely forced, one might take °e as a Middle
Indic accusative, but also it is far from impossible that anusvara was misread as a vowel sign (mutatis
mutandis, obviously not in nagari)” (personal communication, 6th July 2012). In my translations of
both the present sentence and its parallel in the Sarighabhedavastu, 1 have followed La Vallée Poussin’s
interpretation. It is also noteworthy that Bendall (1897-1902: 149 n.1) translates the same sentence in
Santideva’s quotation as “even when [one is distraught] on the heated pillar, much less when the body
has all its powers of perception”. He construes savijiianake kaye not in the sense of “towards a conscious
body”, but as a locative-absolute-like construction, meaning “when the body has consciousness”.
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commentary on Santideva’s Bodhicaryavatara.®®’ In his Siksasamuccaya, Santideva
places the quotation besides passages taken from other Buddhist texts which also

208

address the negative effect of animosity leading to the destruction of merit.”" In

introducing the quotation in question Santideva says, “it is told [in a text] of the noble
Sarvastivadins” (aryasarvastivadanam ca pathyate), but without naming the text.*’
It is not clear whether the MSV or the Divyavadana (or some other text) is referred to
here.?'® Although it has long been observed that of the total thirty-eight stories in the
Divyavadana there are at least twenty-one extracted from the MSV, no parallel to the
Anyatamabhiksvavadana has so far been identified in the MSV.*!!
It is likely that the Buddha’s warning in the MSV version of the SPS

mentioned above was imported from another context related, directly or indirectly, to

the source on which the Anyatamabhiksvavadana was based. In its original context,

the warning may have been used to dissuade monks from holding any animosity

27 1 a Vallée Poussin 1937: 286. The quotations may be found separately in Bendall (1897-1902:
148.13-149.4; translated in Bendall and Rouse 1922: 147-148) and La Vallée Poussin (1904-1914:
168.3-169.2; Bodhicaryavatara ad V1, 1). See also Schopen (1997 [1991]) and Hiraoka (1998: 431). In
the extant eleventh-century Chinese translation (T. 1636) of the Siks@samuccaya, a counterpart to the
quotation may be found at 104b12-23.

% The passage preceding the quotation of our story is from the Ratnakiita [= Kasyapa-parivarta),
which concerns four things causing the reduction of “roots of goodness” of a bodhisattva, one of which
is “hatred towards and slander of [another] bodhisattva” (bodhisattvavidvesabhyakhyana); the passage
following the quotation is from the Marijusrivikriditasutra, which addresses the effect of “aversion”
(pratigha) in destroying the “root of goodness”. See Bendall (1897-1902: 148.8-149.6), translated in
Bendall and Rouse (1922: 147-148).

objectionable” (see Hiraoka 1998: 434 n.46).

219 Edgerton says the unnamed work referred to here is “doubtless MSV, tho not found there in i-iii
[vols of Dutt’s edition]” (BHSD, 176a, s.v. karicana-cakra). While this is probable, one cannot
completely rule out the possibility of the Divyavadana or some other text (see Hiraoka 1998: 431).

2! For a list of the twenty-one shared stories, see Lévi (1907: 107-109); see also a list of seventeen in
Huber (1906: 2-3). Both Huber and Lévi suggest that those stories were taken from the MSV by the
compiler(s) of the Divyavadana, not vice versa. Recently, this suggestion has been further supported by
Hiraoka (1998) who presents some very convincing evidence in this regard.
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towards their fellow monks. It seems to have been inserted into the present context in
the following way. The Buddha gives the warning immediately after his comment on
Ajatasatru’s spiritual failure due to his patricide at the instigation of Devadatta.
Through making use of the extreme negative example of Ajatasatru, the Buddha
demonstrates to the monks the severe consequence of being misled by Devadatta and
thereby urges them to avoid antagonism, so as to maintain the harmony of the
monastic community. The warning, therefore, may reflect a double function of the
SPS in the Devadatta legend of the Sarighabhedavastu, in that it not only serves as a
polemical device marking the downfall of Devadatta, but also as a pedagogical device
used by the Buddha to instruct the monks to be wary of antagonism, precisely through
the negative example of the utter spiritual ruination of Ajatasatru.

Yet another notable difference between the MSV and the Pali versions of the
SPS lies in Ajatasatru’s offering of a meal to the Buddha and his assembly. Here,
several episodes are related, including Ajatasatru’s invitation, his preparation of food,
his serving the Buddha and the monks during the meal, and the Buddha’s applause for
the meal with the agnihotramukha yajiiah verses. While none of those episodes are
told in the Pali version, some or all of them appear in the three Chinese versions to be
discussed, and are therefore not unique to the MSV version. In fact, what does
characterize the MSV version are those events taking place after the meal, presented
at the interface between the SPS and the story of Devadatta’s killing of Utpalavarna.
These “peripheral” events have usually not been seen as a part of the MSV version of
the SPS, given the lack of parallels in the other versions. However, as I have argued
above regarding the change of form and location of Ajatasatru’s announcement of
taking refuge in the MSV version, these “peripheral” events need to be taken into
account when we consider how the SPS is fitted into the legend of the schism and

how it is connected with another part of the legend (i.e., the story of Devadatta and
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Utpalavarna).
It is also at this connective point between the two stories that an important
notion related to Ajatasatru is introduced, i.e., the notion of “rootless faith™ (Skt.

*amiilaka/amiilika Sraddha, Tib. rtsa ba/gzhi med pa’i dad pa, Chin. wugen-xin #EfE
{5). According to the text, since Ajatasatru gains rootless faith in the Buddha, every

time he sees the Buddha he is overwhelmed by his faith and immediately loses his
self- control. Omaru Shinji contends that here the mentioning of “rootless faith” is
unexpected because this notion does not appear in the earlier part of the MSV version
of the SPS.*'* However, if we construe “rootless faith” in the sense of the faith gained
by Ajatasatru despite his extirpation of roots of goodness that constitute the basis for
spiritual progress, this notion is indeed implied—though not explicitly stated—in the
earlier part of the text, given the Buddha’s comment on Ajatasatru’s failure to penetrate
the Four Noble Truths. Moreover, there is also a problem regarding the Sanskrit term
used in the Gilgit Manuscript of the Sarighabhedavastu at the place in question:

In the edition of the Sanskrit manuscript published by Nalinaksha Dutt, we

find: yada bhagavata raja ajatasatrur vaidehiputro "millakaya sraddhaya

pratisthapitah..., “Since King Ajatasatru, son of Vaidehi, was established with

rootless faith by the Blessed One...”*"

In his note on amiilakaya, “rootless”, used
here, Dutt indicates that the manuscript originally reads amiilyakaya, “priceless”, and

that amiilakaya is a emendation based on the corresponding Tibetan gzhi med pa’i dad

pa la bzhag pa, “to be established in rootless faith”.*'* In his revised edition of the

212 Omaru (1986: 82): “In the Samghabheda-vastu, before this place the “Siitra on the Fruits of the
Ascetic Life’ in almost the same form as the Pali Samarniniaphala-sutta is presented, but there amitlaka
Sraddhd does not appear. Therefore, it seems somehow abrupt that in this passage amiilaka sraddha is
mentioned like a stock phrase.”

213 Dutt 1939-1959: iii. 4. 225, 16-17.

1% The Tibetan reads (Derge, nga 286a3; sTog, nga 394b3): gang gi tshe bcom ldan "das kyis
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manuscript, also based on the Tibetan, Gnoli suggests amiilikaya which, as Omaru
points out, is a synonymous variant of Dutt’s amiilakaya.*"> In contrast, Edgerton
insists on the original reading amiilyakaya, “priceless”, and contends that the
correction amiilakaya “gives an impossible mg. [= meaning]”.*'® Edgerton seems to
understand amiilaka in the sense of “groundless (therefore, false)” for, as he mentions,
in the Pratimoksasutra of the Sarvastivadins and some vastus of the MSV, amiilaka
almost always refers to a false accusation, or an invalid reason.”'” So the question
arises: what kind of faith does the manuscript attribute to Ajatasatru here, “rootless
faith” or “priceless faith”?

So far as I know, neither amiilyaka sraddha, “priceless faith”, nor any other
synonymous phrase is attested in Buddhist sources related to Ajatasatru. On the other
hand, it is noteworthy that in the Chinese counterpart of the afore-mentioned Sanskrit
sentence found in Yijing’s translation, the term wugen-xin, “rootless faith”, appears:218

At that time, after the World-Honoured One extensively expounded to

Ajatasatru the essentials of the Dharma, which caused the rootless faith
to arise [in him] ...

lus 'phags ma’i bu ma ga dha’i rgyal po ma skyes dgra gzhi med pa’i dad pa la bzhag pa... “When
King Ajatasatru of Magadha, son of Vaidehl, was established in the faith without foundation by the
Blessed One...” On Tib.gzAi as an rendition of Skt. miila (and, therefore, a synomyn of Tib. rtsa ba),
see TSD, 2042b, s.v.

215 Gnoli 1977-1978: ii. 253.26; Omaru 1986: 91n.22.
1 BHSD, 64a, s.v. amiilyaka.

27 BHSD, 63D, s.v. “a-milaka, f. °ika..., groundless, baseless (of an accusation)”. Pratimoksasiitra, V.
Patayantika 69 (Finot 1913: 519.7-8): [yah punar bhiksur bhiksu] (...)m amiilakena samghavasesena
dharmenanudhvamsayet patayantika “If a monk falsely accuses another monk of a groundless
samghavasesa offence, he commits patayantika offence ”; I have no access to v. Simson’s edition; the
online version http:/fiindolo.sub.uni-goettingen.de/gretil/l _sanskr/4_rellit/ buddh/prmosu_u.htm, gives
almost the same reading: yah punar bhiksur bhiksum amiilakena samghavasesena dharmena
anudhvamsayet patayantika 69; Posadhasthapanavastu (Dutt 1939-1959: iii. 3.109.19): amiilakena
krtena posadham sthapayati adharmikam posadhasthapanam “Due to a groundless matter one suspends
the posadha ceremony. The suspension of posadha is invalid.”

1% T.1450.147c6. M, HEEREHBMRAEQCTREREE, AERMEEALE -
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Yijing also used this term in his translation of the Bhaisajyavastu of the MSV in
reference to Ajatasatru. There, we find the following sentence:
At that time, the Blessed One thought, “This prince Ajatasatru has done

innumerable crimes. I shall make him be established in the rootless
faith...”"

The Chinese wugen-xin, once again, corresponds to gzhi med pa’i dad pa, “rootless

faith”, in the Tibetan parallel.”*

While the unavailability of a Sanskrit version of this
portion of the Bhaisajyavastu makes it impossible to ascertain what Sanskrit word
may have been used in this place, the repeated correspondence between Chin. wugen-
xin and Tib. gzhi med pa’i dad pa may suggest a higher possibility of *amiilaka/
*amiulika sraddha, “rootless faith”, than amiilyaka sraddha, “priceless faith”, as the
term used in the Gilgit manuscript of the Sarighabhedavastu referring to Ajatasatru.
In sum, four distinctive features of the MSV version of the SPS may be
discerned through a comparison with the Pali and other versions: The first is the lack
of mention of Ajatasatru’s taking refuge after the Buddha’s sermon. As I have argued,
this detail may not really be missing, but appears in a different form at the interface

between the SPS and the story of Devadatta’s killing of Utpalavarna. This arrangement

may have been made by the compilers of the MSV to highlight Ajatasatru’s change of

2 T.1448. 19c14. FEN, HEEWERS: “HRELRFEMETE FES MRS -...” In that

text, the notion of “rootless faith” is related to a totally different story of the salvation of Ajatasatru. For
more details, see below Chapter Three.

o

2% Derge Kanjur 1, *dul ba, kha 13b3; sTog Kanjur 1, ‘dul ba, ka 454b2: bcom Idan ’das kyis dgongs
pa | gzhon nu ma skyes dgra 'di bsod nams ma yin pa mang du sogs [S: bsags] kyis [S: + || ngas 'di
gzhi med pa’i dad pa la gzhag [S: bzhag] tu re zhig...“The Blessed One thought, ‘This prince
Ajatasatru has done many unmeritorious deeds, he should be established in the rootless faith (by
me)...  Note that in the Tibetan translation of the Ksudrakavastu of the MSV the variant rtsa ba med
pa’i dad pa, “rootless faith”, appears, which also refers to Ajatasatru’s faith: Derge 6, 'dul ba, da 290b7,
sTog 6, 'dul ba, tha 427b4: *di ltar lus 'phags ma’i bu rgyal po ma skyes dgra rtsa ba med pa’i dad pa
dang ldan pa des bcom ldan 'das yongs su mya ngan las ’das pa de thos par gyur na...“Thus, if
Vaideht’s son, King Ajatasatru who is endowed with rootless faith hears that the Blessed One has
passed away into parinirvana... Here, rtsa ba med pa’i dad pa dang ldan pa, “endowed with rootless
faith”, matches {EME#J2%, “[Ajatasatru] has just given birth to the faculty [or, root?] of faith”, in
Yijing’s Chinese translation of the Ksudrakavastu (T.1451.399b21).
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attitude towards Devadatta and to set up a background for the story of Devadatta and
Utpalavarna. The second distinctive feature is Ajatasatru’s reference to Devadatta in
his confession. This detail is not found in any other versions of the SPS, which
evidently shows the intent of the compilers to adapt the SPS into the legend of the
schism. The third distinctive feature lies in the Buddha’s comment after Ajatasatru’s
departure, where the Buddha points out Ajatasatru’s failure to penetrate the Four
Noble Truths and uses his failure as a negative example to instruct the monks to
refrain from antagonism. The warning may have been imported from another context
related, directly or indirectly, to the source on which the Anyatamabhiksvavadana of
the Divyavadana was based. In the present context, this seems to suggest another
attempt of the compilers of the MSV to locate the SPS within the legend of the schism
through using Ajatasatru’s spiritual ruination as a pedagogical device to instruct the
monks. The fourth distinctive feature of the MSV version of the SPS is its connection
with the story of Devadatta’s killing of Utpalavarna which is told immediately
afterwards in the MSV. The SPS provides a background for that story and shows that
the killing is triggered by Ajatasatru’s withdrawal of support for Devadatta after his
acquisition of “rootless faith” in the Buddha. As we can see, all the four features are
related, in one way or another, to the theme of schism to which the Sarighabhedavastu
is particularly devoted.

In the next section, I will turn to another version of the SPS preserved in an

independent Chinese translation titled Jizhiguo-jing FGEHRAL (T. 22), “Sitra on the

Fruits of Being a Tranquil-minded One (*Samana)”. This version bears some notable
resemblance to the MSV version, insofar as it also presents Ajatasatru’s offering a
meal to the sarigha and the Buddha’s applause for the meal with the same verses.

However, unlike the Pali and the MSV versions, T.22 tells us that Ajatasatru’s crime
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of patricide is diminished during his visit to the Buddha, and that he achieves a series

of spiritual attainments while listening to the Buddha’s sermon.

2.6 The Chinese Jizhiguo-jing (T. 22)

Before entering into a discussion of the contents of the Jizhiguo-jing, 1 would
like to consider some basic issues regarding its translator and title:
The Jizhiguo-jing is traditionally regarded as one of the translations produced

by the sramana Zhu Tanwulan = 2R (Dharmaratna?) in the late fourth century

CE. However, this ascription is not without problem. In the oldest extant catalogue of

Chinese Buddhist translations completed by Sengyou {&jif; around 515 CE, i.e., the
Chu-sanzang-jiji H =& 52, the Jizhiguo-jing is listed among the anonymous

scriptures.””' The present attribution to Zhu Tanwulan appears first in the Lidai-

sanbao-ji A =E#C compiled by Fei Changfang 2 5 in 597 CE, a catalogue

whose credibility is highly questionable.””* Given the unreliability of its source, the
traditional ascription of the Jizhiguo-jing may not be as authentic as it appears.
Further, as Meisig observes, some Chinese transliterations in the Jizhiguo-
jing indicate that the Indian original of this text “was not written in pure Sanskrit, but
rather carried Prakritic features”.”® The Prakritic feature can also be discerned from
the title of the Jizhiguo-jing. As Meisig and MacQueen both point out, the Chinese

term jizhi &, “tranquil-minded”, used in the title is apparently based on a traditional

22! 1n Sengyou’s catalogue, the Jizhiguo-jing is listed in the section called xinji-xuzhuan-shiyi-zajing-lu
HTEEAE RO SRR B%, “Catalogue of a New Collection of Miscellaneous Anonymous Subsequently
Composed Scriptures” (T.2145.21b17.28c7).

22 T.2034.69¢5.70b18. For studies on the unreliability of Fei’s catalogue, see Nattier (2008: 14-15).

2 Meisig 1988:19-2.
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etymological interpretation of sramana and its adjective sramanya as deriving from
\/éam, “to become calm”, instead from \/s'ram, “to exert oneself”.*** Such an
interpretation could only have been made based on a Prakrit original where the two
verbal roots would have shared the same form (for instance, Pali Vsam). Both scholars
suggest samana, i.e., the Pali form of Skt. sramana, as the underlying Indic original of
Chin. jizhi. This suggestion is reasonable especially given that, as Nattier notes in
another context, the derivation of samana from \/s'am, “to become quiet”, is indeed
known to Pali sources.””* For instance, the Dhammapada verse 265 says: yo ca
sameti papani anumthiilani sabbaso | samitatta hi papanam samano ti pavuccati,
“But he who quietens evils, small or large, in every way, because of the quieting of
evils is called an ascetic”.**® Here, samana means “one who quiets [others]”. This

etymology of samana is also often mentioned in Pali commentarial literature.”?’

It is also noteworthy that in the Chinese jizhi (&, the word zhi &, “mind”,

appears to have been translated from the verb Vman, “to think”. That is to say, if Pkt.

samana was indeed the underlying Indian form of Chin. jizhi f{Z, “tranquil-minded”,

2% Meisig 1987: 21; MacQueen 1988: 241.

225 Nattier 2003: 286 n.514. There, Nattier deals with a similar term xixin S, “one whose heart is

calmed”, used in An Xuan and Yan Fotiao’s Chinese translation of the Ugrapariprccha (T. 322). As she
shows, the term xixin is based on the same etymological interpretation as the term jizhi discussed here.

226 The Pali is found in v. Hiniiber and K. R. Norman (1995: 74); here I follow the English translation
in K. R. Norman (1997: 39).

21 The Dhammapada Commentary says (H. C. Norman 1906-1914: iii.84.1-2): samitapdpatta samano
ti, “because of quieting the evil one is called an ascetic”; see also Buddhaghosa’s commentaries on the
DN (Rhys Davids and Carpenter 1886: 246. 21), on the MN (Woods and Kosambi 1928: 314. 26-7, 327.
24-5), on the AN (Walleser and Kopp 1924-1957: ii. 286.12), on the Udana (Woodward 1926: 195.13-
14, 378.6), etc. In comparison, the verbs \sam, “to become quiet”, and \$ram, “to exert oneself”,
would not necessarily be synonyms in Gandhari. In the Gandhart Dharmapada the corresponding verse
(§189) reads (Brough 1962: 149): ...va pavani ta vifiu sramana vidu samadhare va pafva]ni Sramano
di pravucadi. Brough comments: “We may imagine that the learned form sramana is used here in an
attempt to make the quasi-etymology from sam- appear less harsh. Elsewhere in the manuscript the
regularly developed form samana is used” (ibid.: 240). While in GandharT the same form Vsam, “to
become quiet”, is used as in Sanskrit, the regular Gandhart equivalent to Skt. \/s’ram, “to exert oneself”,
is Vsam (that is, sr > ), different from \sam.
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it may have been taken as derived from Vsam (“to be tranquil”) + Nman (“to think”)
during the translation. This derivation clearly reflects the nirvacana tradition of Indian
semantic analysis.**® Strictly speaking, the term jiz/i in the title Jizhiguo-jing could
not have been directly translated from samana, but from its derivative corresponding
to Pali samarnina, “samana-hood”, and Skt. sramanya, “sramana-hood”, given that the
Indian original of this title is supposed to have been an equivalent to the Pali
Samaniaphala-sutta and the Sanskrit Sramanyaphala-sitra.

The interpretation of samana and its adjective as etymologically derived
from \sam, “to become quiet”, rather than \sram, “to exert oneself”, is by no means
only a matter of semantics. In fact, as MacQueen observes, this interpretation fits well
with the overall emphasis of T. 22 on the theme of mental peace, which indicates that
“[t]he transmitters of the text...seem to have used the flexibility of the Prakrit medium
rather consciously to effect the desired changes in emphasis™*’. The theme of mental
peace is highlighted from the very beginning of T. 22, where Ajatasatru’s lack of inner
peace before his visit to the Buddha is made explicit. He is shown as urgently desiring
relief from anxiety and fear, both of which are supposed to have been aroused by the
immediate retribution of descent into hell that lies in store for him. Considering that
this illustration of Ajatasatru’s lack of inner peace is not seen in the Pali or MSV

230

versions of the SPS, it is necessary to introduce it here.” The text reads:

[I] have heard this. At one time, the Buddha was sojourning in the city of
Rajagrha, at the mango grove of Jivaka, together with an assembly of
twelve hundred and fifty bhiksus. At that time, King Ajatasatru, on the

% On nirvacana-anaysis tradition, see Deeg 1995; for a discussion of relevant examples in Chinese
Buddhist translations, see Deeg 2010.

22 MacQueen 1988: 242.

239 Full translations of T.22 may be found in Meisig (1987: 86-379 [indicated with the siglum “E”])
and MacQueen (1988: 51-71). One part of T.22 which relates to doctrines of the six heretics is also
translated by Nanjio Bunyiu in Rockhill (1884: 255-9).
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fifteenth day of the seventh month (i.e., the day of pravarana), was
celebrating the new [religious] year (i.e., the first day after the rainy
season), together with many ministers and hundreds of officials, and
surrounded by his retinue. [As everyone was] in utmost tranquility, he
quietly looked around and addressed his ministers, “Sirs, you should
know: [while] I am doing [the celebration] in this way, my unseasonable
anxiety does not change. Though we have this new year [festival], it does
not reduce my distress. Through what means can I dispel this fear?”

One of the ministers said to the king, “You shall dispel your anxiety
through the five pleasures.” One of the ministers said, “You shall engage
yourself in playing music and singing with famous performers and
beautiful female singers, [whereby] your anxiety could be healed.” One
of the ministers said to the king, “’You shall dispel your distress with four
kinds of brave and courageous troops [comprising] elephants, cavalry,
chariots and infantry.” One of the ministers said to the king, “All those
teachers—Pirana Kasyapa, MaskarT Gosaliputra, Ajita Ke§akambala,
Katyayana, Safjjay1 Vairattiputra and Nirgranthaputra—, each with an
assembly of five hundred, are staying in this great city. You can have
your royal mount made ready and go to meet them. [ Through] talking
and listening to them, you will become joyful, and will be freed from
your troubles.”

At that time, there was a young man, a king of physicians named Jivaka,
holding a fan and attending upon the king. The king looked at him and
said, “Sir, why are you silent? Only you have suggested nothing.” Jivaka
said to the king, “If you want to remove your burning (i.e., your mental
affliction), to forget your worries and to dispel your troubles—now, the
Buddha, the World-Honoured One, is staying with his disciples in my
mango grove. You can go to where the Buddha is, bow your head and
pay reverence. [If] you consult him about your doubts, you will receive
illumination.””

The text further tells us that Ajatasatru immediately adopts Jivaka’s advice and sets
out to visit the Buddha. Arriving at the mango grove, he is so astounded by the
quietude of monks that he cannot believe it. On seeing the Buddha, he goes forth to
salute him. Deeply amazed by the serenity of the Buddha and his assembly, the king
expresses his wish for peace as follows:

“The Buddha’s mind is tranquil, wondrous and free from [false] thoughts.

So are the disciples. May you let my mind be set at wondrous stillness
like this.” There was a youth, named Bo Xian (/f&f, Udayabhadra?),

21 T.22.271al-17 (See Appendix I, Textual Material 9.1).
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speaking to the king, “Great King, do you wish to attain such conduct?”
The King said to the Buddha, “Yes, World-Honoured One, I wish to take
delighte in the assembly of monks, whose hearts are joyful.”**

Ajatasatru goes on to ask the Buddha whether any living beings engaged in secular
activities can “attain realization of the path [to the religious Truth]” through practicing
doctrines and disciplines of the Buddha.”*® The Buddha asks him if he has ever put
such question to heretics. After reporting the question he has asked Puirana Kasyapa,
Ajatasatru once again addresses his wish for mental peace. He says to the Buddha,
“I once went to Piirana Kasyapa to ask him: ‘All elephant[-riders],
horse[-riders], chariot-riders and [those] on foot, treasury- guards and
storehouse-guards, strong men, brave and valiant ones, those [riding]
great elephant-chariots, [those] enjoying pleasure and sleep, [those]
mingling with gods and men®*, chief ministers with official seals,
hundreds of [minor] officials and followers, astrologers and soothsayers,
[who] know everything about men, [all those] respectable, and [all those]
having achievements, seek comfort and ease either for themselves or for
their parents, wives and servants. They worship sramanas and
brahmanas, with the best offerings. In this way, will I attain the rightness
of doctrines and disciplines, and enter the path of tranquillity?”**
Ajatasatru then reports the answers he has received from Piirana Kasyapa and from
the other heretics, none of which satisfy him. The Buddha answers his question

through preaching a sermon on the fruits of the ascetic path. Having heard the sermon,

the king reacts as follows:

22 T.22.271b5-10. “fCBER » OIS - 55 TONE - ST OE T M EME < B8 7,
ZERE, AHES: “KFEREETI? 7 EOfS: ‘MR, e, FEssE, HOonR

23 271b17-18. A TIINEMEE » HEEART 2
2% Chin. &€ K A. It is unclear what this phrase refers to here.

25 T.22.271b19-25 (see Texutal Material 9.2). The meaning of this passage is not entirely clear. It is
rendered almost totally differently by Meisig (1987: 125) and MacQueen (1988: 56). My translation
largely agrees with Meisig’s, which remains in basic agreement with the counterparts in the Pali and the
Sanskrit MSV versions. MacQueen understands Ajatasatru instead of the various people as the subject
of the whole passage, on the basis that the first person “I”” appears in the ending question. On this
question, see discussion below.
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Then King Ajatasatru of Magadha rose from his seat and bowed his head
to the Buddha’s feet. He confessed his crime, “I wish the
World-Honoured One to pardon my crime. Like a little child I was
ignorant and unwise, deluded and with a lost mind, and without
resourcefulness. The Buddha is the Dharma-king, father and mother of
all. He constantly establishes the true Dharma. [In order to] save those
who have got lost, he establishes the Dharma. He is free from the
hindrances of wrath and malice. If now I could be reborn, I wish the
World-Honoured One to accept my existence [as the one who] has taken
refuge. I see my evil transgression, and moreover, I accept [your]
admonition. I will rectify my past transgressions and obediently cultivate
[good deeds in] the future.” The Buddha said, “Great King, just as you
said, indeed like a little child, ignorant, unwise, deluded and without
expediencies, you deprived your father and mother of their lives. Now
you have taken refuge in the Dharma-king and thereby attained another
life. [Since you] see your crime, in this [system of] doctrines and
disciplines you will gain good profit, instead of suffering loss.”

At that time, King Ajatasatru folding his hands in direction of the
Buddha [said,] “I hope that the World-Honoured One will accept my
offering [of a meal] along with the assembly of bhiksus.” Then the
Buddha silently accepted the invitation. [ When] the king knew that [the
Buddha] had accepted the invitation, his heart was delighted. He
circumambulated the Buddha three times and having bowed his head, he
departed.

At that time, [after] the king had left, not far away from the Buddha, he
told the youth Jivaka, “You have benefited me a lot, by letting me visit
the Buddha to receive his instruction on the Dharma. [Because of you] |
have been able to see the World-Honoured One, [whereby] I have been
released from my crime, and my heavy transgression has been made
light.”

The Buddha told the bhiksus, “King Ajatasatru has already attained the
production of the [intellectual] receptivity [to knowledge of the Buddhist
Truth]*®. Although he killed a righteous king, he has completely done
away with impurities and defilements, and has become free from
outflows. He has already been established in the Dharma and will not
retrogress. On this seat, the dust-free and immaculate eye of the Dharma
has arisen [in him].”

The king returned to his palace and at that very night he prepared one
hundred kinds of foods, viands and delicacies. The next morning he went
to where the Buddha was. He bowed his head to the Buddha’s feet and
told the Buddha, “The time has arrived. I beg the Blessed One to humble
yourself”. Then the Buddha together with the assembly of bhiksus,
surrounded by a retinue [of monks], went to the king’s palace. [When]

26 On this translation, see discussion below.
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the Buddha and his assembly were seated, after they had finished
washing, [ Ajatasatru] distributed food, serving it with his own hands.
After they had finished eating and washing, the king took a small seat
and sat in front of the Buddha, to listen to the Buddha’s exposition of the
sutra.

The king told the Buddha, “World-Honoured One, I hope that you will
accept my invitation [to spend] one summer in the palace of Rajagrha. I
will provide you, as well as the assembly of bhiksus, with whatever you
lack. I will, for the Buddha, errect five hundred viharas, so that twelve
hundred and fifty people would have places to sleep and rest. Whatever
rice and grains there are in granaries, whatever items there are in the
inner palace, whether small or big, I will present to you as offerings.”
The Buddha said, “[As long as] you, Great King, are happy to do it, what
you offer is enough. [However,] I have already accepted the invitation of
the Elder Sudatta [= the sresthin Anathapindada] in the country of
Sravasti [to spend] one summer.” The king said to the Buddha, “The
Elder of that country will gain profit because the Buddha, the god among
gods, has first accepted his invitation.” Then the Buddha expounded the
Dharma for King Ajatasatru, [thereby] illuminating his mind. The
Buddha uttered the following verses:

“Those who perform the fire sacrifice,
all call their own [i.e., the fire sacrifice] the utmost.

The king is the honourable among people;
The ocean is the source of all streams.

The moon is the brightest among all stars;
The sun in the day lets fall its rays.

Above and below, wherever one comes and goes,
[for] whatever can be called ‘creatures’,

in the heaven and in this world,
the Path of the Buddha is the most honourable.”

When the Buddha expounded the siitra, King Ajatasatru, the assembly of
bhiksus, gods and asuras, heard the siitra and rejoiced. Having paid
salutations [to the Buddha], they departed.”’

In comparison with the Pali and MSV versions discussed above, T.22 is notably

different in a number of aspects:

First, as MacQueen observes, while the theme of mental peace appears in all

37 T.22.275¢28-276b6 (see Textual Material 9.3)
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the extant versions of the SPS, it is treated most emphatically in T.22.%*® As we have
seen, T.22 illustrates from its very beginning Ajatasatru’s urgent desire to find a
solution to his mental problem. He asks his ministers through what means he can
dispel his fear. Neither the Pali nor the MSV version gives such direct revelation of
the patricide’s internal turmoil. In the Pali version, Ajatasatru asks, “What ascetic or
brahmin shall we visit today, so that our heart would be set at peace?**’ Although
this question does imply his underlying agitation of mind, it does not make it explicit.
In the MSV version of the SPS, having praised the beauty of the full-moon night, the
king simply asks, “What shall we do”, with no mention of peace or fear.**" This is
also the case in the Chinese DA and EA versions.**' Different from all of these, T.22
makes explicit Ajatasatru’s mental trouble and his desire to dispel it, thereby
highlighting his lack of peace before the visit to the Buddha.

Further, as T.22 shows, after having arrived at Jivaka’s mango grove, amazed
by the serenity of the Buddha and the monks, Ajatasatru once again expresses his
longing for peace. He entreats the Buddha, “May you let my mind be set at wondrous
stillness like this”.*** This detail is unique to T.22 and finds no parallel in other
versions of the SPS. In fact, the Pali, the MSV, as well as the Chinese DA and EA

versions, all tell us that instead of for himself, Ajatasatru wishes for his son Udayi-

bhadra (var. Udayin) to have the calmness of the monks.** While Udayibhadra also

2% For a discussion on this theme in the various versions of the SPS, see MacQueen (1988: 233-245).

239 Rhys Davids and Carpenter 1890-1911: i. 47. 13-14: Kam nu kh’ajja samanam va brahmanam va
payirupdaseyyama, yam no payirupdasato cittam pasideyyati.

0 Gnoli 1977-1978: ii. 216. 16: ... Kim asmabhih karaniyam syad?
1 See T.1.107a24-25; T.125.762al2.
2 T.2227108. FESBLE T HIVEENE -

8 In the Pali version, Ajatasattu says, “Sir, may my son Prince Udayibhadda be endowed with such
calmness with which the assembly of monks is now endowed” (see Rhys Davids and Carpenter 1890-
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seems to be mentioned in T.22—if we assume Chin. boxian F,Ef as a translation of

**_he does not appear as Ajatagatru’s son, but as a

Udayibhadra (or its variant form)
youth belonging to the Buddha’s assembly. He asks Ajatasatru if he really wants to
attain the quiet state of the monks. In answering this question, Ajatasatru confirms his
wish for peace by saying to the Buddha: “Yes, World-Honoured One, I wish to [be

1.72% This account as a whole is

like] the assembly of monks whose hearts are joyfu
peculiar and has no parallel in any other versions of the SPS. MacQueen suggests that
the underlying text of T.22 could have been currupt here.**® He says,

“...The prayer is no longer for Udayi Bhadra, but for the king himself.

This change may be based on a textual corruption, but in any case it

moves in the direction of increased emphasis on the king’s specific

spiritual state (characterized by lack of peace), which is the general

tendency of C2 [=T.22].”
MacQueen’s suggestion sounds very sensible to me. If the Indian original of T. 22 was
corrupt here, the present account of Ajatasatru’s wish for mental peace would, to a
large extent, reflect the translator’s understanding of the text. In fact, a close reading
of T. 22 suggests that the translator may have played a significant role in causing this
change, for there is another piece of evidence which clearly indicates the translator’s
intent to shift the emphasis to Ajatasatru’s own desire for mental peace.

In T.22, in his question to Piirana Kasyapa, Ajatasatru mentioned various

types of people engaged in secular activities and at the end, he asked: “In this way,

1911: 1. 50. 29-31); see also a similar sentence in the MSV version (Gnoli 1977-1978: ii. 219.15-18).

2% In the name Bo Xian, the second word xian &, “virtuous, wise”, is a common rendition of bhadra,

o

but the first word bo &, “undyed silk”, has no direct relation to udaya or udaya, “rising, prosperous”.
MacQueen translates Bo Xian as “Wealth Honored One”, which appears problematic to me.

¥ T.22. 271010 MESR T - FEEERAG - HLLEIR.

6 MacQueen 1988: 240.
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will I attain the rightness of doctrines and disciplines and enter the path of
tranquillity?”**” Here, the appearance of the first person “I” is very striking. To be
sure, in the extant versions of the SPS Ajatasatru’s question to Pirana is not
consistently formulated. In the Pali version, he asked: “Is it is possible to point out a
fruit of the ascetic life that is similarly visible here and now™;**® in the Sanskrit and
the Tibetan MSV versions, he asked: “Is it possible to point out a visible fruit of the
ascetic life, the same as those kinds [of people engaged in secular activities] have”.**’
The question in the Chinese DA version is similar to that in the Pali.”>° In the Chinese
EA version, AjataSatru asked another question: “If one makes merits in the present life,
will one receive present karmic rewards?”>>! Despite the inconsistencies and
differences, it is clear that in all these versions Ajatasatru’s question is about living
beings in general. In contrast, in T. 22 what he poses is a question specifically related

to himself. He is shown to have been particularly concerned about whether he himself

can enter the “path of tranquillity” (Chin. jiran-dao F{ZRH).

Although we do not know exactly what the Indian original of T.22 said here,
given that almost all the other versions (except the Chinese EA version) of the SPS

mention or allude to the “ascetic life” (Pali samariia, Skt. sSramanya, Tib. dge sbyong

T T.22.271b24-5. FREEEEZIE » AFSRET 2 Here, it is unclear to me if the word zheng 1F

should be read in its literal sense “rightness” or as a variant reading of zheng &, “to realize”.

% Rhys Davids and Carpenter (1890-1911: i. 52.18-20): sakka nu kho bho Kassapa evam evam ditthe
va dhamme sanditthikam samaniia-phalam paniniapetum ti?

% Gnoli (1977-1978: ii. 220.23-4): labhyam evamriipanam sandystikam sramanyaphala prajiiaptum;

the corresponding Tibetan at Derge Kanjur 1, ‘dul ba, nga 261a5-6; In the Chinese MSV, Ajatasatru’s
question to Plirana is not specifically described (see MacQueen 1988: 94).

20 T.1.108a26. 4B HIIEEE » FESER 2 “Now this assembly [of ascetics] cultivate the
[religious] Path. Will they gain resultant rewards here and now?”

BT 125.763b3. BIHHIERE - 132 2
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gi tshul) at the place in question”?, it is likely that the Chinese expression jiran-dao,
“path of tranquillity”, in T.22 was based on a derivative of Pkt. *samana which can be
related to both Skt. \/s'am, “to be tranquil”, and \/s'ram, “to exert oneself”. It is notable
that in the sentence Ajatasatru says to Piirana exactly before his question the term
shamen YD) appears, where Ajatasatru mentions ordinary people’s making offerings

to Sramanas (shamen Y5[") and brahmanas (fanzhi %£:5).%> The term shamen is the

standard Chinese transliteration of Skt. sramana (or rather, its Prakrit equivalent like

254

the Gandhart samana)™". As MacQueen and Meisig both observe, except in the title

of T.22, shamen is used almost throughout that text (but with one significant

. 255
exception, see below).

The use of this term shows that the translator was clearly
aware of the meaning “ascetic” of Pkt. *samana. What is interesting is that in
translating Ajatasatru’s question to Piirana the translator avoided this meaning of Pkt.
*samana and instead chose another meaning: “one who is tranquil”. That is to say,
here he chose to equate Pkt. *samana with Skt. samana rather than sramana. This
choice may betray the translator’s attempt to emphasize the theme of mental peace
particularly in relation to Ajatasatru, given that the question is asked by Ajatasatru
about whether he himself can enter the path of tranquillity. This attempt, it seems to
me, may in turn betray another broader and deeper concern of the translator, that is, to
correlate the frame story of the SPS with its enframed doctrinal content.

As mentioned earlier in my discussion of the Pali version, the frame story of

Ajatadatru’s confession and his taking refuge, as such, has no direct relation to the

2 The Pali, the Sanskrit and the Tibetan MSV versions all explicitly mention the “fruit of ascetic life”
here, whereas the Chinese DA version only implies this notion (see above n.250).

23 T 22.271b16.
234 Karashima 2010: 405, s.v. Y5 shamén.
5 Meisig 1987: 21; MacQueen 1988: 241-2.
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Buddha’s discourse on the fruit of the ascetic life. One may find it hard to understand
why a patricidal king with a very low level of morality and spirituality should have
been interested in the ascetic life, and why he should have confessed his crime after
hearing a discourse on this topic. In fact, as Meisig and MacQueen both point out, the
purpose of using the story of Ajatasatru to frame the Buddha’s discourse in question is
mainly to demonstrate the charisma of the Buddha as a successful preacher and

religious teacher.”®

Apart from this function of demonstration, there remains a
distance between the frame story and the doctrinal content. The translator of T.22,
who may have been aware of this distance and attempted to bridge it, seems to have
connected the discourse on the samana-/sramana-hood with the frame story of
Ajatasatru through exploiting the quasi-etymology of Pkt. *samana, “ascetic”, as
derived from Skt. \Sam, “to be tranquil”, and moreover correlating the theme of
tranquillity with Ajatasatru.

This attempt may also be discerned in another detail of T.22. It is clear that
throughout T.22 the Chinese term jizhi F{&, “tranquil-minded”, occurs only twice,
once in the title and once in the question Ajatasatru asks the Buddha after he reports
all the unsatisfactory answers received earlier from the heretics. He asks the Buddha:
“How do tranquil-minded ones (jizhi ;&) and brahmanas (fanzhi 55, in this
[system of] doctrines and disciplines, attain the realization of the path [to the religious
Truth]?”*’ 1t should be noted that elsewhere in T.22 the combination of shamen-

Sfanzhi YOI'PEE, “Sramanas and brahmanas™, is consistently used. Only here the

2% Meisig (1987: 33) suggests that in the SPS the repentance of Ajatasatru may be used to highlight
the “Predigerpersonlichkeit” of the Buddha. MacQueen (1988: 201-5) considers that the “conversion”
of Ajatasatru serves as a demonstration of the Buddha’s ability to “pass the test”, that is, to successfully
answer a test question.

BT 272612, FAAEGE ~ AEREEESEIEEZ 2 This question is different from the one Ajatasatru
asks of the Buddha at the beginning of his meeting with the Buddha (see above p.102).
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translator uses the translation jizhi, “tranquil-minded”, instead of the transliteration
shamen, “Sramana, ascetic”. This change may not be random. Given that the afore-
mentioned question directly elicits the Buddha’s discourse on the fruits of the ascetic
life, it seems likely that the translator made this change in order to strengthen the
relation between the content of the discourse and the story of Ajatasatru. That is to say,
through a shift of emphasis from the meaning “ascetic” of Pkt. *samana to its meaning
“tranquil”, the translator attempts to flag Ajatasatru’s interest in the cultivation of the
Buddhist path. Here, the translator shows us a relatively consistent picture that a terror-
stricken patricide, who is lacking mental peace but urgently desires it, wants to know
what kind of experience a peaceful-minded one like a Buddhist ascetic could attain.
Further, strikingly different from all the other versions of the SPS, T. 22 tells
us that through his visit to the Buddha Ajatasatru gains incredible karmic and spiritual
benefits. After having heard the Buddha’s sermon and confessed his crime, on his way
back Ajatasatru thanks Jivaka for bringing him to see the Buddha and says, “[Because
of you] I have been able to see the World-Honoured One, [whereby] I have been
released from my crime and my heavy transgression has been made light.”258 While
in the Chinese DA version, as we will see, Ajatasatru is also said to have thanked
Jivaka, there he only mentions his illumination of mind, with nothing said about his
release from the crime.” In the present context, the remission of Ajatagatru’s crime
is truly significant, for it shows that the appalling patricide Ajatasatru has committed
1s simply wiped out through his acts of listening to the Buddha’s sermon, confessing

to the Buddha and taking refuge in the Buddha.”®® He will not have to undergo the

B8 276a12-13. 1B BEIEL > AELHEL -
% The diminution of Ajatasatru’s crime is told elsewhere in the Chinese DA version. See below.

260 According to the Taishd edition of T.22, in his reply to Ajatasatru’s confession, the Buddha says
that Ajatasatru has killed both his parents (2 A4 RJr), not just his father. It is worthwhile to check
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retribution of going to hell after death, and the cause of his fear is thereby removed
forever. What one can see from this remarkable result is nothing but an annihilation of
the power of karma through an exaltation of the salvific power of the Buddha.

The exaltation does not stop at this point. As T.22 goes on to show, after
Ajatasatru’s departure, the Buddha tells the monks that the king gains four major
spiritual attainments during the visit. The first attainment is that of one kind of ksanti,

“endurance”, referred to here by the Chinese phrase yi-de-sheng-ren 2454 5. There
are at least three possible interpretations of the expression shengren 4 5.

MacQueen translates it as “the receptivity of ordinary beings” and says:
“This seems to correspond to the ‘faith of ordinary beings’ (pothujjanika saddha)

ascribed to Ajatasatru in the Sumargalavilasini”.*®'

The correspondence between
shengren and pothujjanika saddhd is possible but problematic, for one has to explain

why the translator chose Chin. ren 72, “endurance”, a standard translation of Skt.

ksanti / Pali khanti, to render Skt. sraddha / Pali saddha, “faith”, which usually

corresponds to another word xin {3, “faith”, in Chinese.

Second, one might also suggest *sattvaksanti as the Indian original of
shengren. This interpretation seems to be adopted by Meisig who renders shengren as
“sympathy for living beings.**®> However, *sattvaksanti does not really fit into the
present context, given that this term is conventionally used in Mahayana literature

referring to one of the two modes of ksanti practice cultivated by bodhisattvas, i.e.,

whether Fangshan edition also has the same reading. Given that everywhere in Ajatasatru’s confession,
except in this phrase, we have four-character units, the word mu £, “mother”, probably can be deleted.

1 MacQueen 1988: 225. For Buddhaghosa’s mentioning of pothujjanika saddha referring to Ajatasattu,
see above p.8.

262 Meisig 1987: 373.
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the practice of patient acceptance with regard to sentient beings.”* If we consider the
Chinese shengren here referring to *sattvaksanti, it would be hard to explain why the
Buddha, in the first place, mentions Ajatasatru’s endurance with sentient beings as his
foremost attainment through the visit.

A third possible interpretation is to construe Chin. shengren in the sense of

the “production of endurance” (that is, to read sheng “I= as a verb instead of a noun),
and to translate the phrase 454 %, as “[Ajatadatru] had attained the production of

endurance” or simply, “he had attained the endurance”. Strictly speaking, if we adopt

this interpretation, the Chinese word ren 7. used here might be better understood as

referring to the cognitive rather than the moral dimension of ksa@nti. That is to say,
here ren more likely refers to (dharma-)ksanti, “cognitive receptivity [to knowledge
of the Buddhist Truth]”, rather than (sattva-)ksanti, “endurance, tolerance [in the face
of hostility of other living beings]”.*** In the present context, Ajatasatru’s acquisition
of this kind of ksanti means that, through listening to the Buddha’s discourse, he

reaches the state of “being ready in advance to accept knowledge” [of the Buddhist

Truth].® There is a good reason to adopt this interpretation. Vasubandhu’s

23 1 discussing the notion of ksanti in Mahayana literature, Pagel (1995: 185) addresses a distinction
between “patient acceptance with regard to beings (sattvaksanti) and patient acceptance with regard to
the factors of existence (dharmaksanti)” in early Mahayana sitras. He says, “This distinction is found in
the Astadasahasarika Prajiiaparamita and recurs as the most fundental one in many other discussions of
patience acceptance.” On the “patient acceptance with regard to beings” (Chin. shengren, Skt. *sattva-
ksanti), see a definition in the Mpp$ (T.1509.164b19-22; translated in Lamotte 1944-1980: ii. 867]).

264 Pagel (1995: 182-3 n.288) suggests that the two senses of ksanti may indicate two etymologies of
this word, i.e., ksanti, “tolerance”, derived from Vksam, “to endure”, and ksanti, “intellectual receptivity,
conviction”, from Vkam, “to like, to be inclined to”. Pagel’s suggestion is based on Sasaki (1958) who
argues that ksanti referring to mental acceptance is a wrong sanskritization of Pali khanti derived from
\kam, “to be willing to”, and that the right sanskritization should be kanti. However, Sasaki’s argument
is reexamined by Sakurabe (1966) who suggests that “we cannot ... come to so hasty a conclusion that
the Pali word khanti was wrongly sanskritized as ksanti” (p. 887). He observes that “[i]n Pali canon
apparently coexist the both senses of the word khanti, ‘patience’ < ksam and ‘willing to’, ‘desire’ <
Vkam”, which correspond to two senses of ksanti in Buddhist Sanskrit literature. Sakurabe suggests that
the cognitive sense of ksanti has no relation to Pali khanti < \/kam, but directly comes from \/ksam.

265 See BHSD, 199b, s.v. ksanti.
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Abhidharmakosa states: “He who obtains the patience does not go to the unpleasant
destinies”.”*® Here, the “patience” (ksanti) refers to one of the stages of the “path of
seeing the Truth” (satyadarsanamarga) that is preparatory to the “path of meditation”
(bhavanamarga). In his autocommentary Abhidharmakosa-bhasya Vasubandhu
explains this sentence as follows:
“Even when one’s patience suffers from loss, he does not go to the
unpleasant destinies, because he is removed from the actions and
defilements leading to those states. Exactly due to the acquisition of the
patience, he obtains the non-arising quality of certain destinies, wombs,
rebirths, bodily forms, the eighth and ninth [rebirths, because he will
attain nirvana in his seventh rebirth], existences and defilements.” %’
This implication of acquisition of ksanti fits well into the present context, for as we
have seen, Ajatasatru is already redeemed from his crime through the visit and

therefore, he will not go to hell in the next birth. If we adopt this interpretation of the

Chinese phrase =154 %, Ajatasatru’s first spiritual attainment would be the

realization of a mental precondition for understanding the Buddhist Truth, not “a
rather low level of devotion without insight” as MacQueen suggests.*®

In mentioning Ajatasatru’s second spiritual attainment, the Buddha says:
“Though he killed a righteous king, he has completely done away with impurities
(*upaklesa), and has become free from outflows (*anasravalnirasrava).”*® This
statement grants Ajatasatru an extremely high spiritual status for, as is well known, in

so-called Mainstream Buddhism freedom from outflows is equivalent to attainment of

266 AK (Pradhan 1967: 348. 3) 23b: ksantilabhy anapayagah.

27 AKBh ad V1.23b (Pradhan 1967, 348.5-6, translated in La Vallée Poussin 1923-1931: iv. 174):
vihindayam api ksantau na punar apayan yati tadbhiimikakarmaklesadurikaranat | ksantilabhad eva hi
gatiyonyupapattyasrayastamadibhavaklesanam kesam cid anutpattidharmata pratilabhate |

2% MacQueen 1988: 225.

9 T.22.276al4. BEEELET - TR - G 25 -
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arhat-ship.””® Such high status appears inconsistent with Ajatasatru’s acquisition of
ksanti mentioned earlier which only refers to a preliminary stage of the cultivation of
the Buddhist path. It is not clear what the Indian original of T.22 said here. In any case,
this detail is evidently intended—either by the author or by the translator—to upgrade
Ajatasatru’s spiritual status after the visit and thereby to highlight the great impact the
Buddha exerts on him. Ajatasatru’s third spiritual attainment, as the Buddha says, is
his firm establishment in the Dharma and his non-retrogression (*avaivartikatva)*’",
which mean that he now has firmly set out on the path to enlightenment. This
attainment implies that Ajatasatru has obtained at least the first fruit of the path, i.e.,
the “fruit of stream-entry” (srotapattiphala), given that a “stream-enterer” is assured
of enlightenment (sambodhiparayana).*’* Ajataatru’s last attainment is that of the
Dharma-eye (*dharmacaksu), for as the Buddha says, while he is listening to the
discourse, “the dust-free and spotless eye of the Dharma has arisen [in him]” (*tasya
virajo vigatamalam dharmesu dharmacaksur utpannam). This statement is exactly the
opposite of what we have seen in the Pali version, where the Buddha says that due to
his patricide Ajatasattu fails to attain the Dhamma-eye.

It is clear that T.22 shows us a rather disorderly picture of Ajatasatru’s
spiritual attainments, starting from his acqusition of ksanti which is a preparatory state
of the cultivation of the Buddhist path, to a complete destruction of outflows which is
equal to the realization of arhat-ship, then to his firm establishment in the Dharma
which implies his attainment of the fruit of stream-entry, and finally to his acqusition

of the Dharma-eye that is the basic insight into the Buddhist Truth. As MacQueen

1% See for instance, CPD, 240, s.v. asavakkhaya; BHSD, 111-2, s.v. dsrava.
7 T.22.276al5. EUERA o AN -

7 On definitions of srotapattiphala in canonical sources, see Lamotte (1944-1980: v. 2214 n.3).
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suggests, the inconsistency of the Buddha’s statements of Ajatasatru’s spiritual status,
may “betray a process of awkward change and development in the textual tradition”
of T.22.™ If this was the case, the change and development were without doubt
intended to emphasize Ajatasatru’s spiritual progress through the visit and thereby
demonstrate the spectacular benefit of direct contact with the Buddha.

The exaltation of the Buddha can also be discerned in Ajatasatru’s statement
of confession in T.22. Having admitted his foolishness and delusion, instead of
confessing his patricide, Ajatasatru praises the Buddha as the Dharma-king (*dharma-

raja), who “constantly establishes the true Dharma (%17 11-3%)”. This praise is unique

to T.22. In corresponding places, most of the other versions of the SPS mention
Ajatasatru’s confession of killing his father who is a righteous king and/or righteous
man. For instance, in the Pali version he says, “...for the sake of kingship, I have
deprived my father, a righteous king and righteous man, of his life”.*’* In the Sanskrit
MSYV version he likewise says, “...I have deprived my father, a righteous king and
righteous man, of his life”.?”> It is possible that Ajatasatru’s praise of the Buddha in
T.22 was based on something similar to the phrases used in the Pali and the Sanskrit
MSV versions, but with a different reading or interpretation which renders dharmiko
dharmardja as referring not to Bimbisara but to the Buddha. It is also possible that the
Indian original of T.22 had a corruption here. In any case, it can be certain that the

praise in question is intended to show that through listening to the Buddha’s sermon

> MacQueen 1988: 226.

" Rhys Davids and Carpenter 1890-1911: i. 85. 16-8: ...so [B: yo] "ham pitaram dhammikam dhamma-
rajanam issariyakarand jivita voropesim.

5 Gnoli 1977-1978: ii. 251. 23-25....yena maya...pita dharmiko dharmardjo jivitad vyaparopitah. In
the Tibetan translation, Ajatasatru says that he killed his father who is a righteous king (Derge, nga
284b3; sTog, nga 392bl: ...chos kyi rgyal po bkum pas). In the Chinese DA version, Ajatasatru says,
“My father King Bimbisara of Magadha who ruled in righteousness, without partiality and injustice”
(T.1.109b15). In the Chinese EA version, he says, “My father king was innocent but I put him to death”
(T.125.763a22).
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Ajatasatru is entirely convinced of the Buddha’s wisdom and gains full faith in him.
Ajatadatru’s faith is subsequently illustrated through his offering of a meal to the
Buddha and the monks, as well as through inviting the Buddha to spend one summer
in Rajagrha. The invitation to the summer retreat is characteristic of T.22 and finds no
parallel in any other versions of the SPS. In the present context, this event has the
same function as that of the meal-offering, that is, to “show us the new role of the

276 which in turn demonstrates the Buddha’s success in transforming

king as updsaka
even the worst criminal.

In sum, there are two major distinctive features of T.22 as compared with the
other versions of the SPS. The first is its overall emphasis on the theme of mental
peace, which is expressed by Ajatasatru’s lack of mental peace before the visit, his
urgent desire for peace, his concern with whether he himself can enter the “path of
tranquillity”, his interest in the life of the tranquil-minded ascetics, and his eventual
acquisition of mental peace through listening to the Buddha’s sermon. The translator
of T.22 seems to have played a significant role in creating such emphasis, particularly
through a conscious exploitation of the quasi-etymology of Pkt. *samana, “ascetic”,
as derived from Skt. Vsam, “to become quiet”. This exploitation, as I have suggested,
may in turn reflect another broader attempt of the translator to correlate the frame
story of the SPS with its doctrinal content. The second distinctive feature of T.22 is its
account of the great karmic and spiritual benefits Ajatasatru gains through the visit.
We are told that Ajatasatru is cleansed of his crime, and that he achieves multiple
spiritual attainments ranging from the acquisition of ksanti up to the realization of

arhat-ship. Since all the benefits are gained by Ajatasatru through his visit to the

Buddha, all of them are ultimately owed to the Buddha. Seen from this perspective,

% MacQueen 1988: 223.
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the story of Ajatasatru as told in T.22 is essentially a demonstration of the salvific
power of the Buddha and the benefit of direct encounter with him. Similar to T.22, the
Chinese DA version of the SPS to be discussed below also claims that Ajatasatru’s

crime is diminished during his visit to the Buddha, but with a different emphasis.

2.7 The SPS in the Chinese Translation of the Dirghagama (T. 1 [27])

The Chang-ahan-jing F[&#& (T.1), i.e., the Chinese translation of the
Dirghagama (DA), was made by Fo Tuoyeshe {fifZH[5<> (Buddhaya$as) and Zhu
Fonian “Z{jfi7& in 413 CE. While it has been widely accepted that the Chinese DA

belongs to the Dharmaguptaka sect’’”, this ascription is not without problem, for as
Boucher points out, whether there is a definite connection between vinaya lineage
(nikaya) and agama recension remains an open question.””®

One version of the SPS is preserved as the twenty-seventh siztra of the

Chinese DA, titled Shamenguo-jing yS["1 54K, “Sitra on the Fruits of the

Sramana[-hood]”. This version, different from T.22, gives no account of Ajatasatru’s
mental trouble in the former part of the frame story. Rather, like the Pali and MSV
versions, it features his repentance and confession only in the latter part of the frame
story which follows the Buddha’s sermon. That part reads:

At that time, King Ajatasatru arose from his seat and venerated the

Buddha’s feet with his forehead. He said to the Buddha, “I hope that the
World-Honoured One can accept my repentance of transgression. I was

217 On this sectarian affiliation, see for instance, Waldschmidt (1980: 162-169). This affiliation is
“determined as such by almost all scholars in Japan” (Mayeda 1985: 97).

28 As Boucher (2000: 67-70) argues, the Dharmaguptaka affiliation of the Chinese DA “is founded on
surprisingly litte data” and the conventional hypothesis that “there must be a close connection between
nikaya and siitra recension” requires a serious reexamination.
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frantic, foolish, benighted and senseless. My father, King Bimbisara of
Magadha, ruled in righteousness, without partiality or injustice, but I was
deluded by the five desires [insofar as I] actually killed my father king. I
hope that the World-Honoured One, taking pity and compassion on me,
can accept my repentance of transgression.” The Buddha said to the king,
“You were foolish, deluded and senseless. Nevertheless, you yourself
have repented your transgression. Deluded by the five desires, you killed
your father, the king. Now, in the Dharma of the Noble One, one who is
able to repent his own transgression brings benefit to himself. Because I
have pity on you, I accept your repentance of transgression.”

At that time, King Ajatadatru, after having venerated the feet of the
World-Honoured One, sat on one side. The Buddha expounded the
Dharma to him, instructing, teaching benefiting and delighting him. After
having heard the teachings of the Buddha, the king said to the Buddha,
“Now I go for refuge to the Buddha, to the Dharma, and to the Sargha.
Please allow me to abide in the true Dharma as an upasaka. From today
onwards, for the rest of my life, I will not commit killing, theft, sexual
misconduct, cheating, or drinking liquor. I hope that the World-
Honoured One along with the great assembly accept my invitation for
tomorrow.” At that time, the World-Honoured One consented by silence.
Then the king, after having seen the Buddha accept his invitation by
silence, rose to venerate the Buddha. He circumambulated [the Buddha]
three times and then went back.

Not long after he had left, the Buddha said to the bhiksus, “As for this
king Ajatasatru, his crime is diminished. He has removed a severe
offense. If King Ajatasatru had not killed his father, he would have on
this very seat gained the pure eye of the Dharma. However, [as] King
Ajatasatru himself has now repented his transgression, his crime is
diminished. He has removed a weighty offense.”

When King Ajatasatru was along the way, he said to the youth Jivaka,
“Excellent! Excellent! Today you have benefited me a lot.You first
praised the Tathagata [as to his ability] to give instructions and
inspirations. Later you brought me to visit the World-Honored One,
[whereby] I was able to receive illumination. I am deeply aware of your
favor and will never forget it.”

Then the king returned to his palace and prepared viands and delicacies,
various kinds of drinks and foods. The next day when the time was due,
[the king said,] “The Noble One knows the [right] time.” At that time,
the World-Honoured One put on his robes and took up his almsbowl.
Together with his assembly of twelve hundred and fifty disciples, he
went to visit the royal palace. He proceeded to a seat and sat down. Then
the king with his own hands served [food and drink] to the Buddha and
the sarigha. When they finished eating and put away their bowls, after
they finished washing, he venerated the feet of the World-Honored One
and said, “Now I once again repent my transgression. I was frantic,
foolish, benighted and senseless. My father, King Bimbisara of Magadha,
ruled in righteousness, without partiality or injustice, but I was deluded
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by the five desires [insofar as I] actually killed my father king. I hope
that the World-Honoured One, taking pity and compassion on me, can
accept my repentance of transgression.”The Buddha said to the king,
“You were foolish, deluded and senseless. Deluded by the five desires,
you killed your father king. Now in the Dharma of the Noble One, one
who is able to repent his own transgression brings benefit to himself. I
have pity on you and accept your repentance of transgression.”

Then the king, having venerated the feet of the Buddha, took a small seat
to sit in front of the Buddha. The Buddha expounded the Dharma to him,
instructing, teaching, benefiting and delighting him. After having heard
the teachings of the Buddha, the king once again said to the Buddha,
“Now I once again go for refuge to the Buddha, to the Dharma, and to
the Community. May [the Buddha] allow me to abide in the true Dharma
as an upasaka. From now on, for as long as I live, I will not commit
killing, theft, sexual misconduct, cheating, or drinking liquor.”

At that time, after the World-Honoured One expounded the Dharma to
King Ajatasatru, instructing, teaching, benefiting and delighting him, he
arose from his seat and left. When King Ajatasatru and the youth Jivaka
heard what the Buddha said, they rejoiced and put it into practice.””
The chart below shows the basic differences between the Chinese DA version and the
two other (the Pali DN and the MSV) versions of the SPS, regarding Ajatasatru’s

reaction to the Buddha’s discourse. It also indicates the formulae used in passages

translated above, as well as their occurrences elsewhere in the Chinese DA:

Table 2.2: A Comparison of Ajatasatru’s Acts after the Buddha’s Discourse in the

Pali DN, the MSV and the Chinese DA Versions of the SPS

The Pali Version The MSV Versions The Chinese DA Version
(Sanskrit and Tibetan)

Ajatasattu’s praise of the — —

discourse

Ajatasattu’s taking refuge — —

Ajatasattu’s confession Ajatasatru’s confession and Ajatasatru’s confession and
and the Buddha’s response the Buddha’s response the Buddha’s response
— — The Buddha’s use of a Almost the same
discourse on the Dharma to Forumula in the

2% T.1.109b12-¢20 (see Appendix I, Textual Material 10). Translated also in Meisig (1987: 360-379)
and MacQueen (1988:47-50). I have no access to a Japanese translation published by Hajime et al.
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instruct, inspire, stimulate

and delight Ajatasatru

Ajatasatru’s taking refuge
and his vow to observe the

five precepts

Ajatasatru’s invitation and
the Buddha’s consent by

silence

Ajatasatru’s invitation and
the Buddha’s consent by

silence

Ajatasattu’s departure

Ajatasatru’s departure

Ajatasatru’s departure

Chinese DA:**
E.g. DA 2 (12b4f.
[Lay people in
Pataliputra], 13b24f.
[Lady Amrapali]), DA
20 (87c27f. [Brahmin
Puskarasari]), DA 23
(100c24f. [Brahmin
Kitadanta))

The Buddha’s comment on
Ajatasattu’s spiritual

failure

The Buddha’s comment on

Ajatasatru’s spiritual failure

The Buddha’s comment on
Ajatasatru’s spiritual failure
and the diminution of his

crime

The Buddha’s warning to

the monks

Ajatadatru’s gratitude to
Jivaka [also in T.22]

Ajatasatru’s preparation of
a meal and his service to
the Buddha and the monks
during the meal

Ajatasatru’s preparation of
a meal and his service to
the Buddha and the monks

during the meal

The Same Formula in
the Chinese DA:
E.g. DA 2 (12¢11f.
[Lay people in
Pataliputra]), DA 20
(88a3f. [Puskarasari]),
DA 23 (101a2f.
[Kiitadanta]), DA 29
(113a27f. [Lohitya])

Ajatasatru’s confession and

the Buddha’s response

[Repetition]
The Buddha’s applause for
— the meal with agnihotra- —
mukha yajiiah verses
The Buddha’s use of a The Same repetition in

discourse on the Dharma to
instruct, inspire, stimulate
and delight Ajatasatru
[Repetition]

Ajatasatru’s taking refuge
and his vow to observe the

five precepts [Repetition]

the Chinese DA:
E.g. DA 2 (14b26f.
[Amrapali]); DA 20
(88al4f.[Puskarasari]),
DA 23 (101al4f.
[Kitadanta])

The Buddha’s use of a
discourse on the Dharma to

instruct, inspire, stimulate

The Buddha’s use of a
discourse on the Dharma to

instruct, inspire, stimulate

20 The account of the four events as a whole constitutes one formula which appears a number of times
in the Chinese DA, though with some variants. For instance, in the case of Amrapali (Pali Ambapali), a
residence invitation instead of a meal was offered to the Buddha. In the case of Puskarasart (Pali
Pokkharasati) and Kutadanta, the Buddha’s preaching of the Dharma is not mentioned.
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and delight Ajatasatru and delight Ajatasatru
[Repetition]

— The Buddha’s departure The Buddha’s departure

Ajatasatru’s loss of
— self-control on seeing the —
Buddha (...)

As shown in the chart above, compared with the Pali DN and the MSV versions, the
Chinese DA version has three distinctive features. The first is its more complicated
formulation of Ajatasatru’s request to become an updasaka, which comprises not only
his taking refuge, but also his vow to uphold the five precepts (paricasila) practiced by
upasakas. The second is a repetition of Ajatasatru’s confession, the Buddha’s response
thereto, his instruction to Ajatasatru, and Ajatasatru’s request for lay discipleship after
the meal-offering. The repetition is no doubt intended to reinforce the theme of the
“conversion” of Ajatasatru and thereby to highlight the great impact the Buddha

exerts on him. The third distinctive feature is the Buddha’s comment on Ajatasatru’s
spiritual failure and the diminution of his crime. Let us take a close look at this feature,
given that it has the most significant implication for the present study.

According to the Chinese DA version, after Ajatasatru has left, the Buddha
tells the monks: “[As for] this king Ajatasatru, his crime is diminished. He has already
removed a severe offense”.*' The Buddha goes on to say: “If King Ajatasatru had
not killed his father, he would have gained the pure Dharma-eye on this seat. But
[since] King Ajatasatru himself has now repented, his crime is diminished”.*** As we
have seen, in the Pali version the Buddha also points out Ajatasatru’s failure to gain

the Dhamma-eye because of his patricide. But there the Buddha does not mention the

1T 1.109b27. FHPRIEEHE F @SR - TIREL -

2 T.1.109b28-c1. FPffE T ARREAE » BIEA AL FASEEIRE - PRt £45 B e - SR8
WK CHREL -
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diminution of Ajatasatru’s crime and instead, he says: “Monks, this king is ruined.
Monks, this king is destroyed” (Khatayam bhikkhave raja, upahatayam bhikkhave

% In his discussion of the Chinese DA version of the SPS, MacQueen suggests

raja).
that the Buddha’s comment on the diminution of Ajatasatru’s crime “may easily been
seen as involving a corruption or interpretation of a reading similar to that found in P
[= the Pali version]”.*** He draws our attention to T. W. Rhys Davids’ translation of
the Pali version, where the afore-mentioned Pali sentence is rendered as follows:

285 This rendition

“This king, brethren, was deeply affected, he was touched in heart.
is of course problematic as Walshe already pointed out**®, for the words khata and
upahata in the sentence in question do not refer to the influence Ajatasattu receives
from the Buddha’s sermon, but to the extirpation of his basis for spiritual progress.
Nonetheless, what is interesting here is the “logic” behind Rhys Davids’ rendition
which, as MacQueen suggests, may offer us some clue as to the appearance of the
diminution of Ajatasatru’s crime in the Chinese DA. MacQueen says,

“Presumably Rhys Davids found it difficult to believe that the sutra

would end with the statement that the Buddha’s discourse has been

unsuccessful, and hence he searched for meanings for the terms khata

and upahata that would allow things to turn out happily. It is very likely

that a similar attitude on the part of the transmitters of C1 [= the Chinese

DA version] resulted in the reading found in that text.” 2%’

According to MacQueen, the Buddha’s comment on the diminution of Ajatasatru’s

crime in the Chinese DA version may result from the translators’ positive

¥ Rhys Davids and Carpenter 1890-1911: i. 86.2.
2 MacQueen 1988: 186.

> Rhys Davids 1899: 95.

2

0

% Walshe 1987: 547 n.139.

%7 MacQueen 1988: 186.
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interpretation of the Indic original which could have, like the Pali version, actually
referred to the extirpation of Ajatasatru’s spiritual capacity.”® In other words, the Indic
original of the Chinese DA could have had something like khatayam bhikkhave rdja,
upahatayam bhikkhave rdja here, referring to Ajatasatru’s ruination caused by his
own crime. This is certainly possible. Meanwhile, we cannot rule out another
possibility that the diminution of Ajatasatru’s crime was not introduced by the
translators, but indeed stated in the underlying Indic text of the Chinese DA. If this
was the case, the Indic original of the Chinese DA would have taken a different
approach to handling the salvation of Ajatasatru as compared with the other versions
of the SPS: on one hand, it acknowledged that Ajatasatru is hindered by his own crime
from making spiritual progress while listening to the sermon, but on the other hand, it
emphasized that through the power of repentance and confession after the sermon
Ajatadatru’s heinous crime is eventually diminished.

In either case—no matter whether the diminution of Ajatasatru’s crime
results from the translators’ positive interpretation, or from a variant Indic textual
tradition of the SPS—it is noteworthy that his repentance is singled out as the reason
for the diminution. This means that Ajatasatru will not have to undergo the supposed
karmic result of going into hell in the next life incurred by his patricide, precisely
because of his showing repentance during the visit. The salvation story of Ajatasatru
as told in the Chinese DA, therefore, demonstrates the purificatory efficacy of
repentance and confession. As we will see, the theme of repentance is illustrated even

more extensively in the Chinese EA version of the SPS, where Ajatasatru confesses

28 1f MacQueen’s hypothesis is right, the translators of the Chinese DA would have read the afore-
mentioned Pali sentence in the same way as Hirakawa (1971: 5) who also renders it as “The root (of the
crime) of this king is uprooted and destroyed”. Nevertheless, Hirakawa is not sure about this rendition,
for as he says in his note (p. 11, n.16), “Here, the translation ‘The root (of the crime) is uprooted and
destoryed’ refers to the two words khata and upahata, but the text does not clarify what is destroyed.
Perhaps one should understand it in the sense that the wholesome root of the king is destroyed?”’
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his crime three times and repents to the Buddha even before listening to the sermon.

2.8 The SPS in the Chinese Translation of the Ekottarikagama (T. 125 [43.7])

No agreement has yet been reached among scholars over the translator of the
Chinese translation of the Ekottarikagama (EA). So far two different possibilities
have been proposed: The first is that the extant Chinese EA was a translation by
Dharmanandi in 384-5 CE;289 the second is that Dharmanandi’s translation of the EA
was lost, and that T. 125 as we now have it is a re-translation or revised translation by
Sanghadeva in 397-8 CE.”° This latter possibility is most thoroughly examined by

291

Mizuno Kogen.”" 1 will look at some of his arguments in the next chapter. It has been

pointed out that the Chinese EA was “not translated from the Sanskrit but from some

Middle Indic or mixed dialect of Prakrit with Sanskrit elements”.*** The original text

293 As for the sectarian affiliation of the

may have been composed in North India
Chinese EA, various opinions have been raised, with no consensus yet reached.”** It

has been observed that the Chinese EA shows definite Mahayana influences.””> While

the “Mahayana colour”—to use Mizuno’s words—is quite clear in some parts of the

% This opinion is held, for instance, by Ui and Hirakawa; see Mayeda (1985: 102).

% T amotte (1967: 105); Waldschmidt (1980: 137 n.4, 169 n.168); Enomoto (1984, 1986); Mizuno
(1996 [1989]). For other references, see Meisig (1987: 17n.1).

1 Mizuno 1996 (1989): 426-435.

2 Waldschmidt 1980: 137.

23 Przyluski (1918-1920: 435; 1923: 206-7, 21); Lamotte (1967: 106); Enomoto (1984: 102).
% Mayeda (1985: 103); MacQueen (1988: 26-9, 192-3); Enomoto (1984: 102).

25 Demiéville (1951: 374); Lamotte (1958 [170-1]; 1967 [106]); Mayeda (1985: 103); Enomoto (1984:
102-3); Meisig (1987: 17); MacQueen (1988: 27); Harrison (1997: 279-280).
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Chinese EA®®, it seems not notable in the story of Ajatasatru to be discussed below.
Like other siitras collected in the Chinese EA, the SPS is not titled.

Nevertheless, it is referred to as wugen-xin #EFE{Z, “Rootless Faith”, in a summary

(uddana) at the end of the section to which it belongs. The term wugen-xin could be
the real title of the Chinese EA version of the SPS.*7 It could also be an abbreviated
reference to it. In either case, it is probably not accidental that the compilers chose this
term to refer to the siitra in question.””® As we will see, at the end of this sitra the
Buddha tells the monks that among his lay disciples Ajatasatru is the one who has
gained the “rootless faith”.*®” Therefore, in the present siitra the “rootless faith”
represents a distinctive achievement of Ajatasatru. It is perhaps to highlight this
feature of Ajatasatru and thereby to show that even the worst criminal has gained faith
in the Buddha that the compilers chose “Rootless Faith” to refer to this sitra.

Let us now take a closer look at the contents of the Chinese EA version of the
SPS: On the full-moon night of the pravarana day Ajatasatru asks each of his wives,
sons and ministers, what he shall do to pass the bright night. Various suggestions are
raised but none accords with his will. When Prince Abhaya and some ministers
propose to visit the six heretics, he is not satisfied and thinks: “Those people are all

foolish and deluded. They cannot distinguish true from false, and have no skillful

¥ Mizuno 1996 (1989): 436-9. As he observes, the Chinese EA shows a number of Mahayana features
including the mention of Mahayana and a subdivision of Buddhist works named vaipulya scriptures,
the enumeration of six paramitas, the mention of bodhisattvayana, prophecies of future Buddhahood,
and the mention of Tathagatas in other buddha-fields, etc.

#7 Akanuma (1990 [1929]: 149) indicates “Rootless Faith” as the title of this sitra.

% Tt is very possible that the compilers of the Chinese EA who made the uddanas were not the actual
authors of the siitra in question. Therefore, the choice of “Rootless Faith” to refer to this sitra, strictly
speaking, can only represent the compilers’ understanding of it.

29 T.125.764b10-11. For more discussion, see below.
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means.”* This detail is not found in any other versions of the SPS. Here, it shows
that Ajatasatru is clearly aware of the worthlessness of those teachers. Up to this point,
the text makes no mention or hint of Ajatasatru’s internal turmoil. However, what
comes next is rather striking: Ajatasatru puts the same question to Jivaka, who
suggests him to visit the Buddha. Hearing Jivaka’s suggestion, the king immediately

becomes excited, insofar as he even reveals to Jivaka his remorse for the patricide:

At that time, King Ajatasatru, after having heard Jivaka’s words, became
delighted, enraptured, and gave rise to a wholesome state of mind. He
immediately praised Jivaka, “Excellent! Excellent! Young man, the
words you said are wonderful! The reason is this: Now my body and
mind are utterly burning, and I have for no [justifiable] reason killed my
father king. I have been pondering for a long time (*dirgharatram),
‘Who is able to illuminate my mind?’ Now, what Jivaka just said accords
exactly with my will. It is extremely wonderful, extremely marvellous, to
hear the voice of the Tathagata and to be greatly illuminated.” Then the
king spoke to Jivaka these gathas:

“Today it is extremely clear and bright,
[but my] mind has not been illuminated.

Each of you please tell me,
to whom should I go to ask about this matter?

Piirana, Ajita,
Nigrantha, [and] the Brahma’s disciples,

Those people cannot be relied on.
[They] are not able to help one out.

Today it is extremely clear and bright.
The moon is full, without stain.

Now I ask Jivaka,
to whom I should go to ask about this matter?”

At that time, Jivaka replied to the king also in gathas,

“When hearing his [= the Tathagata’s] soft voice,
you will escape from the Makara-fish.>'

0 762b14. [HEE NEHTEEE  RANEF - HaT5(H -

' On various versions of the story of how a boatload of passengers is rescured from the belly of a
sea-monster (makara or timinigila) through calling upon the Buddha, see Silk (2009: 115-123).
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Please now visit the Buddha,
[so that] you could forever abide in a fearless state.”

Then the king replied also in gathas,

“[As for] what I did in the past,
nothing is beneficial to the Buddha.

I killed the true disciple of the Buddha,
who was named Bimbisara.

Now I feel extremely shameful,
and cannot face the World-Honoured One.

What can you say now,
to have me go and see him?”

At that time, Jivaka replied to the king also in gathas,

“All buddhas have no [discrimination of] this and that.
All fetters have already been removed forever.

They are impartial and have no second mind [i.e., single-minded].
This is the meaning of the Dharma of the Buddha.

If someone anoints the right hand [of the Buddha]
with the [cooling] candana-perfume,

and [another one] cuts off his left hand with a hatchet, ,
his mind would not have increase or decrease [i.e., no
preference to one or ther other]*"

When he grieved for his son Rahula,
he sighed only once, not even twice.

He restrains his mind towards Devadatta,
[regarding] enemies and relatives indifferently.

Great King, please humble yourself,
to go to look upon the face of the Tathagata.

392 As Bloomfield (1920 [339-343], 1923 [260 n.3, 306]) observes, the metaphor of sandalwood and
hatchet (*vasi-/vasi-candana-kalpa) is a stock trope used in both Buddhist and Jaina literature to refer
to the dispassionate nature of an advanced ascetic. The term véasi-candana-kalpa often appears as an
epithet of such an ascetic. Bloomfield translates this term as “(ascetic) to whom the (burning) sword
and the (cooling) sandal are all the same” and suggests that the term represents “another of the many
technical specialities that connect, in this sphere, Jaina and Buddhist conceptions” (1923, 260n.3). See
also BHSD, 479a, s.v. vasi-candana-kalpa. In Jaina literature, the term vasi-candana-kalpa occurs for
instance, in the Kalpasutra (§119 [Jacobi 1879: 63.23-24], translated in Jacobi 1884: i. 262) and the
Uttaradhyayana (§ 19.92 [Charpentier 1922: 151.21] translated in Jacobi 1884: ii. 99 n.1).
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He will end your doubts.
Let there be no delay.”**

The text goes on to tell us that Ajatasatru immediately adopts Jivaka’s advice and sets
out to visit the Buddha. Having arrived at the Buddha’s place, seeing his appearance,

the king reacts as follows:

Then King Ajatasatru immediately came to where the Buddha was and
prostrated himself on the ground. With his hands placed on the
Tathagata’s feet, he said, “Please, World-Honoured One, have pity on me
and accept my repentance of transgression. My father king was innocent
but I put him to death. Please accept my repentance. Henceforth I will
not transgress again. I will rectify my past [transgression] and cultivate
[good deeds in] the future*®.”

The World-Honoured One said, “Now is exactly the right time. It is fitting
that you now repent your transgression, without missing out anything.

When a person lives in this world, if he has committed a transgression [but]
is able to set himself right, he is called ‘superior person’ (Chin.shangren |-

A, arya?). In the Dharma of mine, this [i.e., rectifying oneself after a
transgression] is extremely significant. It is fitting that you repent now.” At

that time, the king venerated the Tathagata’s feet and sat on one side.**
Ajatasatru then asks the Buddha whether a person collecting merits (i.e., doing good
deeds) in this life will receive rewards here and now. He reports answers received
earlier from the six heretics and expresses his discontent with them. Through a
dialogue with the king, the Buddha demonstrates that one can receive karmic rewards

for meritorious deeds in the same lifetime. Having heard the Buddha’s exposition,

303 T.125.762b21-¢23 (see Appendix I, Textual Material 11.1).

3% Chin. EEME2K. The term gaiwang 4L, “to rectify the past”, as well as similar expressions
(BEEEE U, EFTS) in the following passages, may not be taken in their literal sense, since
crimes, once committed, cannot be corrected in any way even if they can be remitted (as in the present
case of Ajatasatru). What the text seems to mean here is one’s self-adjustment through abandoning evil
deeds and setting oneself right. MacQueen (1988: 80) translates cf¥: literally as “correct what is past”,
while Meisig (1987: 114) construes it in the sense of repentance and translates, “repent of one’s past”.

305 T, 125.763a19-26 (see Textual Material 11.2).
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Ajatasatru reacts as follows:

The king said to the Buddha, “I have now, through these examples,
gained an understanding. Today the World-Honoured One has repeatedly
explained this matter. From now onwards I will believe in and accept
[your explanation of] this matter. Please, World-Honoured One, accept
me as a disciple. I take refuge in the Buddha, the Dharma and the
community of bhiksus. Now I once again repent: [I was] so foolish and
so deluded that although my father, the king, was innocent, I put him to
death. Now I take refuge as long as [ am alive (yavajjivam pranopetam?).
Please, World-Honoured One, remove that crimes [I committed] and
preach the true Dharma. For a long time [I could] do nothing, for I know
that the result of the crimes I committed lack all roots of good.”

The Buddha said to the king, “In this world there are two kinds of people
who are free from crime and will, when they finish their lives, be reborn
in heaven as quickly as the bending and stretching of one’s arms. What
are the two? The first is the one who produces no roots of evil and
cultivates good deeds. The second is the one who commits a crime [but]
corrects what he has done (24 H:ffT3Zi). These two kinds of people, when

they finish their lives, will be reborn in heavens above, without delay.”
At that time, the World-Honoured One pronounced this gatha,

“[Although] a person has done extremely evil deeds,
Through repenting [his crime] becomes diminished.

If he daily repents without laxness,
His roots of guilt will be forever eradicated.”

“For this reason, Great King, you should rule lawfully, not unlawfully.
One who rules lawfully, after the dissolution of his body, at the end of his
life, will be reborn in good realms, in heaven above. When he finishes
his life, his fame will spread afar, and will be heard in four directions.
Following generations will pass it on that in the past there was a king
who ruled lawfully, without injustice. People will praise and pass on the
place where this man was born. [If a king rules lawfully,] his life span
will be increased and he will not die young. For this reason, Great King,
you should give rise to a joyful mind towards the three Honourable
Ones—the Buddha, the Dharma and the Holy Assembly. In this way,
Great King, this is to be learnt.”

At that time, King Ajatasatru rose from his seat. He venerated the feet of
the Buddha with his forehead and then departed. When the king was not
far away, the Buddha said to the bhiksus, “Now this king Ajatasatru, if he
had not killed his father king, he would have attained the realization of
the first fruit of sramana-hood, among the four pairs [of persons] and
eight types [of individuals] (*catvari purusayuganyastau purusa-
pudgalah). He would have also attained the noble eightfold path, freed
from the eight cravings, and have overcome the eight difficult
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[circumstances]. Even so, now he has still obtained great bliss and
gained the rootless faith. Therefore, Bhiksus, a person who has
committed a crime should seek means to gain the rootless faith. Among
my updsakas, the one who has gained the rootless faith is Ajatasatru.”**°

As both Meisig and MacQueen observe, of all the extant versions of the SPS the
Chinese EA version gives the most prominence to the repentance of Ajatasatru.*”’
Throughout this version Ajatasatru confesses his crime three times:

He first expresses his remorse to Jivaka before visiting the Buddha. As we
have seen, having heard Jivaka’s praise of the Buddha, Ajatasatru is extremely excited.
He reveals to Jivaka the anguish he has been suffering since committing the patricide
and his wish for being illuminated by the Buddha. He also tells Jivaka that he is
hesitant to go due to the shame of his earlier actions against the Buddha, which
apparently refers to his previous support for Devadatta. In persuading the king, Jivaka
illustrates to him the dispassionate nature of the Buddha through a series of examples.
This conversation shows that Ajatasatru has gained faith in the Buddha even before
the visit. He does not need Jivaka to tell him the value of the Buddha, for he knows it
already. What he needs is only an encouragement to overcome his hesitation.
Ajatasatru’s faith in the Buddha may also be discerned from a detail preceding the
conversation, which emphasizes that he is unhappy with the ministers’ suggestions of
visiting the six heretics whom he deprecates as foolish and deluded. The deprecation
shows that the king clearly knows the uselessness of the six heretics in contrast to the
worthiness of the Buddha.

This conversation between Ajatasatru and Jivaka, as well as Ajatasatru’s

deprecation of the six heretics, is unique to the EA version of the SPS. It signifies a

306 T.125. 764a13-b12 (see Textual Material 11.3).

37 Meisig 1987: 31, 34; MacQueen 1988: 226-7, 275-6.
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radical change in the meaning of the story of Ajatasatru in the SPS, for as MacQueen
says, “from this point on there is no doubt whatsoever that he is going to seek
forgiveness and to take refuge...The king does not need to be brought to faith, for he
has it from the outset.”*”® Since Ajatasatru has already gained faith before the visit,
his following meeting with the Buddha no more serves to demonstrate the success of
the Buddha as a religious preacher as in the other versions of the SPS. Rather, as we
will see, it demonstrates that even the worst criminal can be released from his crime
and attain heavenly rebirth through repentance and faith in the Buddha. The purpose
of the EA version of the SPS, therefore, is not to show how the criminal Ajatasatru is
“converted”, but to turn him into a model of faithfulness for all criminals to follow.
This shift of meaning is crucially important for understanding why at the end of the
version the Buddha credits Ajatasatru as the foremost in gaining the “rootless faith”,
and why he says that people who have committed crimes should gain the “rootless
faith”, just like Ajatasatru.

Ajatasatru makes his second confession shortly after his arrival at the
Buddha’s dwelling place. There, on hearing the Buddha’s voice and before asking any
question, he prostrates himself, entreating the Buddha to accept his confession and
promising that he will restrain himself in the future. The Buddha approves him. This
account of Ajatasatru’s confession before the Buddha’s sermon is once again unique
to the EA version of the SPS. It is consistent with the foregoing presentation of
Ajatasatru’s faith before the visit and illustrates his devotion even more explicitly.
This detail changes the nature of his following question to the Buddha, for the
question is no more a test of the Buddha’s wisdom but a pious plea for illumination.

Ajatasatru makes his third confession after the Buddha’s sermon, where he

3% MacQueen 1988: 227.
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admits his foolishness and delusion under which he has committed the patricide. He
also takes refuge in the Three Jewels and requests the Buddha to accept him as a lay
disciple. At first glance, this account appears parallel to Ajatasatru’s confession told in
the other versions of the SPS. But in fact, in the present context, since Ajatasatru
already confesses twice before the Buddha’s sermon, his third confession functions
only as a reiteration and reinforcement of his repentance and faith in the Buddha. It no
more represents a sudden change of heart aroused by the overwhelming charisma of
the Buddha as a preacher, and therefore has a rather different implication from
Ajatadatru’s confession told in the other versions.

Following his third confession, Ajatasatru entreats the Buddha to remove his
crime and expresses his deep concern over the bad karmic result caused. Clearly, he
wants to escape the future punishment incurred by his patricide. The Buddha’s reply
in this regard is very striking: he tells Ajatasatru that two kinds of people can be
reborn in heaven after death, “one who produces no roots of evil and cultivates good
deeds”, and “one who commits a crime but corrects what he has done”, both free of

309

crime.”” The Chinese expression gai-gi-suozao I FT3d, “to correct what one has

done”, as used here might have been based on something related to prati-Vkr “to
repent”, given that these two kinds of people are also mentioned in other Buddhist
texts, where the word pratikaroti (or its Chinese equivalent, see below) frequently
occurs.’'® For instance, in the Pandulohitaka-vastu, “Section on Panduka and

Lohitaka”, of the Millasarvastivadins, the Buddha says to the monk Udayin,

399 T 125. 764a19-23.

310 Skt. pratikaroti / Pali patikaroti literally means “someone repairs, requites, or makes amends”. This
has developed into the meaning “repentance”. Mori (1998b) observes that in the Pali canon patikaroti
is most frequently used in the sense of “repentance”. Based on a close study of related sources, he
summarizes: “The above actions, including voluntarily ‘confessing one’s crime to others’, ‘repenting of
transgression’, ‘vowing not to commit again’, ‘apologizing and asking for pardon’, that is, those actions
shown in ‘Formula A’, can be referred to by one collective term “pati-karoti’”(p.29).
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“There are two wise people, two clever people, two good people: one
who commits no crime, and one who, [although] committing a crime,
repents according to the Dharma. Two people enkindle the torch of the
Dharma, the light of the Dharma, ..., the radiance of the Dharma. What
are the two? One who commits no crime, and one who, [although]
committing a crime, repents according to the Dharma.” '

This passage also appears in Yijing’s translation of the * Ekasatakarman of the Miila-

sarvastivadins (T. 1453), where Yijing renders yathadharmam pratikaroti as rufa-

huichu Q1151 EER, literally, “to repent of and [thereby] remove [a crime] according to

the Dharma”. Moreover, in Xuanzang’s translation of the Vibhasa, we also find:

As the Vinaya says’"?, there are two kinds of individuals who can be
called the pure: the one who never commits a crime, and the one who,
after committing a crime, repents of and thereby removes it according to
the Dharma (U ER, *vathadharmam pratikaroti). The first is by
nature undefiled, therefore called the pure. The second is purified from
defilements, therefore called the pure.*'?

It is possible that the expression i H. i, “to correct what one has done”, in the

Chinese EA was also translated from a phrase like *apattim (yathadharmam) prati-
karoti, which actually refers to one’s repentance for a past misdeed. Through telling

Ajatasatru that a criminal can be absolved from his crime through repentance and can

3 Dutt 1939-1959: iii. 3.57, 11-15; Yamagiwa 2001: 138, §7.5.10: dvau panditau dvau vyaktau dvau
satpurusau | yascapattim napadyate yascapattim apanno yathadharmam pratikaroti | dvau dharmolkam
prajvalayato ... dharmapradyotam| katamau dvau | yascapattim napadyate yascapattimapanno yatha-
dharmam pratikaroti. Note that the Sanskrit fragments of the Mulasarvastivada Ekottarikagama from
Gilgit also mention “two wise people”; see Tripatht (1995: 111, 215, §35.12): dvau panditau | yas ca
atyayam atyayato jandti, yas catyayam atyaya(to jidatva yathadharmam pratikaroti) || “There are two
wise people, one who realizes his crime, and one who, after realizing his crime as a crime, repents
according to the Dharma.” The Sanskrit fo jiiatva yathdadharmam pratikaroti in the parentheses is
reconstructed by Tripatht.

312 T have not been able to identify any extant vinaya text which contains such a passage.

T 1545.293b18-21 ANERZRIRER, H FERERHIME A REE: —HARUESK, —FEL,
UNENEER - B AVESRGY, RS o S8 IERSIR, A TETF. This passage seems to have no
parallel in the AKBh, for as Hirakawa’s index shows, pratikaroti does not appear in that text (Hirakawa
et al. 1973: 245-246). However, it finds a parallel in Xuanzang’s translation of a Mahayana text titled
*Dasacakraksitigarbha (T.411.757¢14-28).
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attain heavenly rebirth just like one who has never transgressed, the Buddha suggests
to him the efficacy of repentance in purifying negative karma. The purificatory power
of repentance as addressed here bears a similarity to that addressed in the passage
quoted from the Vibhasa. However, as we saw earlier, in the Vibhasa Ajatasatru is said
to go to hell in his next life as a result of his patricide, despite his repentance and faith
in the Buddha.’"* Therefore, in the context of the Vibhdsa, the passage above only
represents a general proposition, which does not actually apply to the extreme case of
Ajatasatru. In contrast, in the present context, the Buddha makes the statement to
Ajatasatru, which implies that not just ordinary criminals, but even the worst criminal
such as Ajatasatru can be freed from culpability through repentance. So here the
purificatory power of repentance is unconditional and of utmost applicability.

This idea is, in fact, made explicit in the following part of the text, where the
Buddha speaks a verse to Ajatasatru, according to which whatever evil deeds one has
done can be erased through continuous repentance. Although the Buddha does not say
that Ajatasatru’s crime is indeed diminished during the visit as in the Chinese DA
version, through revealing to him the efficacy of repentance the Buddha shows him a
way to remove his crime, whereby he can be exempted from the karmic result of
going to hell in the next life. The verse the Buddha speaks here is a formula which
also occurs in similar form in another siitra of the Chinese EA, where it is recited by
the Buddha to King Prasenajit who is said to have come to the Buddha to confess his
crime of killing “one hundred sons of [his] concubine-mothers (?)*'"° for the sake of

seizing the throne. The verse given in that sitra reads:

314 See above p.33.
31 Chin. JiER}E . T am not clear about the meaning of this term. It could also refer to “one hundred

sons of mothers of ordinary families”. The text gives no details of this event. It might be related to the
story of Pasenadi’s holding prisoners in chains as told in the Bandhana-sutta of the Pali SN.

134



“Although it is the source of extreme evil,
it can gradually become diminished through repentance.

At that time, in this world,

the root [of your crime] will be completely extirpated.”'®

Verses of this kind, proclaiming the purificatory power of repentance, are also found
in other Buddhist texts, either related or unrelated to Ajatasatru. So far I have not been
able to identify any Indian versions of such verses. This, of course, does not mean that
they did not exist in Indian sources. In the Chinese Buddhist canon, a similar verse
appears, for instance, in Dharmaraksa’s translation of the Mahayana Svapnanirdesa-
siitra, “Sutra on the Teachings about Dreams”. There, the Buddha speaks a verse
regarding Ajatasatru:

For instance, Ajatasatru killed his own father,

and also harboured evil thought towards the Tathagata.

Yet, in one [moment of] thought, he [arouses] the mind of deep remorse

for his crime.

This can immediately remove the retribution of his crime, to release him

from suffering in the evil destinies.!”
The counterpart in the extant Tibetan translation of the Svapnanirdesa-sitra does not
mention repentance explicitly. It only says, “Ajatasatru killed his own father, and was
even engaged in the killing of the Tathagata. [But] due to that one thought (sems gcig,

*ekacitta) he was released from the evil destiny. How much more will good persons

[be so liberated]?"® Although the Tibetan does not make it explicit, we can assume

MO T, 125 [52.8]. 829b1-2: HEFSMARIG o HEEHIEM o PR > ARASE I -

N

1T T.310 [4]. 91a6-9: BEAIRTRAfE - FEEFYCIA « SLPAAIAHT » ML - SHAR—&r
IR o BIAERRIESR - MEAAREE TS . Translated also in Hirakawa (1971: 7).

*
T

yo:
e

3% Derge Kanjur 48, dkon brisegs, ka 236a5-6; sTog Kanjur 11.4, dkon brisegs, ka 361b3-4: ma skyes
dgra yis pha ni bsad gyur cing | de bzhin gshegs pa bgrongs par sbyar byas kyang || de sems gcig gis
ngan ‘gro rnam grol na || gang zag dam [S: dag)| pa gang yin smos ci dgos | The Tibetan translation
was made by the Indian master Prajiavarma and the Tibetan translator Ye-shes sde in the late eighth or
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that here the “one thought” refers to his repentance and faith in the Buddha after the
patricide. Moreover, as mentioned earlier, the possibility for Ajatasatru to purify
himself of his crime through repentance is also implied in the independent Tibetan
translation of the Mahayana Mahdaparinirvana-sitra, which suggests that such a
possibility represents a genuine Indian idea. Beside the Mahayana sources, another
canonical scripture extant in Chinese entitled Fo-wei-shoujia-zhangzhe-shuo-baoye-
chabie-jing R R ZZRZEHARIFE (T.80), “Sutra on the Buddha’s Exposition
to the Householder Suka regarding Differences of Karmic Retributions”, contains a

passage where the Buddha also speaks a verse to explain the purificatory power of

repentance and once again relates it to Ajatasatru:>"’

[The Buddha said,] “Further, there is a certain action which can make
sentient beings [who are destined to] fall into hell temporarily enter and
immediately get out: supposing that a sentient being has done an act
[destined to bring him to] hell, after having done it, he becomes fearful
and [in him] arises surpassing faith. He produces a remorseful mind,
loathing and abandoning evil, deeply repenting, and will never do it
again. For instance, King Ajatasatru who committed patricide and other
crimes, after having entered into hell, was released immediately.” Then,
the World-Honoured One spoke the gatha:

“If a person has committed a weighty crime,
after having done it, he deeply reproaches himself.

He repents [and resolves] not to do it again.

This suffices to extirpate the root of his [evil] action.”?°

The efficacy of repentance in purifying one’s misdeeds as claimed in the Chinese EA

early ninth century CE.

397,80 is traditionally listed as a translation produced by Fazhi %% in 582 CE. This attribution first
appears in Fei Changfang’s catalogue (T. 2034.102b17-18), where it is mentioned under the title SE
FRIFE, “Sitra on Differences of Karmic Retribution”. Tt has been regarded as one of the Chinese

parallels of the Cizlakammavibhanga-sutta, “Sutta on the Shorter Exposition of Action”, of the Pali MN
(Demiéville, Durt and Seidel 1978: 23).

320 T, 80. 893¢6-13 (see Appendix I, Textual Material 12).
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and in the other Buddhist texts strikes me as somehow similar to—though still
different from—the notion of prayascitta (Pkt. payacchitta, pacchitta), “penance,
expiation”, in Brahmanical and Jaina literature.*®' For instance, the Manava-
Dharmasastra, “Manu’s Code of Law”, the most famous Brahmanical legal treatise of
ancient India, says: “A sin committed unintentionally is cleansed by vedic recitation,
whereas a sin committed deliberately through folly is cleansed with various types of
penance.”** The Uttarajjhdya, “Later Chapters”, a canonical text of the Svetambara
Jainas, also says: “‘Sir, what does a soul attain through practicing penance?’ ‘Through
practicing penance, he attains the purification of sin...””.**> Although prayascitta
serves different social and religious functions in Brahmanical and Jaina contexts, it is
clear that in both cases this notion opens up the possibility of individual control over
the maturation of karma, particularly in preventing karmically negative deeds from
bearing undesirable fruits for those who have committed them. As Enomoto observes,
the notion of prayascitta is rejected by some early Buddhist writers who maintain that
one cannot escape the retribution of karma by any means.*** For instance, the
Therigatha, “Verses of the Elder Nuns”, states, “...If you fear suffering, if you feel

suffering unpleasant, do not do an evil action, either openly or secretly. If you do or

21 On the etymology of prayascitta and its original function as a method for repairing errors in Vedic
rituals, see Gampert (1939: 23-29, 200).

322 Manava-Dharmasastra 11.46 (Olivelle 2005: 845): akamatah krtam papam vedabhyasena sudhyati |
kamatastu krtam mohat prayascittaih prthagvidhaih. 1 follow Olivelle’s translation (ibid.: 217). Chapter
Eleven deals with various transgressions and correspondent penances, though parricide is not
specifically mentioned.

33 Uttaradhayayana 29.16 (Charpentier 1922: 201.17-18): payacchittakaranenam bhante jive kim
Janayai || payacchittakaranenam pavavisohim janayai niraiyare vavi bhavai. The question is put by the
mendicant Jambii to his teacher Sudharman who goes on to say (ibid.: 201.18-20): sammam ca nam
payacchittam padivajjamane maggam ca maggaphalam ca visohei ayaram ca ayaraphalam ca arahei,
“When one performs penance correctly, one has the Way and the fruit of the Way purified, and gains
[good] conduct and the fruit of [good] conduct”. Translated also in Jacobi (1884-1895: ii. 164). On
payacchitta in Jaina literature, see Caillat (1975 [1965]: 107-120).

324 Enomoto 1996 (esp. 4-8).
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are going to do an evil action, there is no release from suffering for you, even if you

323 Through claiming the purificatory efficacy of

are flying up and running away.
repentance, the authors of Chinese EA stand in a position closer to Brahminical and
Jaina writers, than to those Buddhist coreligionists who are uncompromising towards
karmic responsibility. The purpose of the authors of the Chinese EA in negotiating the
laws of karma through promoting the efficacy of repentance, it seems to me, could be
both soteriological and propagandistic. The negotiation may not only be intended to
offer criminals an opportunity to cast off their crimes and to gain heavenly rebirth, as
the text itself claims, but also as a device to arouse faith in an unbelieving audience,
and to strenghten faith of believers in the salvific power of the Buddha’s teaching. The
choice of the EA authors to use the salvation story of Ajatasatru as a locus to carry out
such an agenda is no doubt deliberate. One may easily see its underlying implication:
it is possible even for the worst criminal such as Ajatasatru, let alone for an ordinary
wrongdoer, to remove his crime and to be reborn in heaven through repentance and
faith in the Buddha.

Ajatasatru’s role as a model of faithfulness for all criminals is made clear in
the final part of the Chinese EA version of the SPS. After Ajatasatru has left, the

Buddha points out his failure to attain “realization of the first fruit of sramana-hood”
(PP EEE), namely, the fruit of stream-entry (srotapattiphala). He says that if
Ajatasatru had not killed his own father he would have been among the “four pairs [of
people] and eight types [of individuals]” (*catvari purusayuganyastau purusa-

pudgalah). In other words, due to his patricide Ajatasatru fails to become a candidate

3 Therigatha 12. 246c¢d-248ab (Oldenberg and Pischel 1966 [1883]: 146): ... sace bhayasi dukkhassa
sace te dukkham appiyam | ma kasi papakam kammam avi va yadi va raho | sace ca papakam kammam
karissasi karosi va || na te dukkha pamuty atthi upeccapi palayato | Translated also in Norman (1995
[1971]: 26) and Enomoto (1996: 6-7).
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for the fruit of stream-entry that is the lowest of the eight types of individuals.’*® Tt is
clear that in the EA version AjataSatru’s patricide is still regarded as a hindrance to his
spiritual progress as in the Pali and the MSV versions. But the difference is that here
the hindrance bears less importance. The Buddha goes on to emphasize Ajatasatru’s
success in gaining “rootless faith” despite his spiritual failure and to clarify that all
criminals should gain such faith. Although put into the mouth of the Buddha, this
comment appears to me as a kind of self-manifesto of the authors of the EA version to
explain the purpose of their story, that is, to persuade the immoral to follow in the
footsteps of Ajatasatru to repent of their crimes and to take refuge in the Buddha. Seen
from this perspective, the Buddha’s closing comment provides a key to understanding

the overall meaning of the story of Ajatasatru in question.

2.9 The Shifting Picture of Ajatasatru’s Salvation in the SPS: An Overall View

What can we conclude, then, about the theme of the salvation of Ajatasatru in
the various versions of the SPS? It is clear that no versions give exactly the same
illustration or interpretation of this theme. Both form and meaning of the salvation story
of Ajatasatru vary from one version to another, as the context and purpose of the story
change. Based on the discussion above, we may summarize the differences between the

extant versions of the SPS in their accounts of the salvation of Ajatasatru as follows:

Table 2.3: Basic Comparison of Presentations of the Salvation Story of Ajatasatru

326 The eight types of individuals are prathamaphalapratipannaka, “candidate for the first fruit [of
stream-entry]”, srotapanna, “‘stream-enterer”, dvitiyaphalapratipannaka, “candidate for the second fruit
[of once-returning]”, sakrddagamin, “once-returner”, trtiyaphalapratipannaka, “candidate for the third
fruit [of non-returning]”, anagamin, “non-returner”, arhattvaphalapratipannaka, “candidate for the
fruit of arhat-ship” and arhat. The four pairs are comprised by the eight types of individuals when
taken into pairs (i.e., srotapanna and candidate for such fruit, and so forth). See Lamotte (1944-1980:
iii. 1136 n.407).
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in the Textual Family of the SPS

Pali DN 2 Pali JA 150: Pali JA530: | Sanskrit and Tibetan T. 22 Chinese DA 27 Chinese EA 43.7
Safijiva-jataka| Samkiccha- | MSV Versions (Part
jataka of Sarighabhedavastu)
Three times
Confession After the After the After the After the sermon After the sermon Twice after the [before the visit;
sermon sermon sermon sermon before and after
the sermon]
—O
Taking After the After the [Interface between After the sermon Twice after the After the sermon
Refuge sermon — sermon the SPS and the sermon
story of Devadatta’s
killing Utpalavarna
1. Acquisition of
[dharma-]ksanti
Spiritual | Failure to 1. Failure to — Failure to penetrate | 2. Freedom from Failure to gain the | Failure to attain
Status gain the gain the the Four Noble Truths| outflows Dharma-eye the fruit of stream-
“Dhamma- | Dhamma-eye 3. Firm establishment entry
eye” 2. Loss of the in the Dharma
fruit of stream- [= Attainment of the
entry fruit of stream-entry]
4. Acqusition of the
Dharma-eye
1. Possibility
of removing the
Reduction of] — — — — Diminution Diminution crime through
Crime repentance
2. Possibility of
being reborn in
heaven after death
Acqusition of
Other — — Psychological Acquisition of — — rootless faith
Benefits relief and rootless faith [Ajatasatru as a
happiness model of rootless
faith]
Demonstrationy Demonstration | Demonstration | 1. Demonstration of | 1. Demonstration of | 1. Demonstration of | 1. Demonstration
Major of great impact| of Ajatasatru’s | of benefits of | Devadatta’s downfall | great impact ofthe | great impact of the | of tthe Buddha’s
Purpose(s) | ofthe ruin by contact with the 2. Pedagogical Buddha’s sermon Buddha’s sermon salvific power
of the Story| Buddha’s Devadatta Buddha function of 2. Demonstration of | 2. Demonstration of | 2. Device to
sermon Ajatasatru’s failure | the salvific power the salvific power of| encourage others
of the Buddha the Buddha to gain faith

It has been argued that the divergent accounts of the salvation of Ajatasatru in the

extant versions of the SPS show a tendency, or a line of development, towards a more

thorough salvation of this notorious criminal. For instance, in his study of Buddhist
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stories about Ajatasatru, in a section titled “Ajatasatru’s contrition and salvation grow
gradually more perfect”, Radich gives an appraisal of the various versions of the SPS.
He points out that the Samanriaphala-sutta and its parallels “tend to exclusively focus
on Ajatasatru’s repentance, and do not mention Devadatta suborning Ajatasatru to his
patricide-regicide”. He goes on to say:

“Within the steady frame of this consistent focus, however, considerable

variation and development takes place, with an overall tendency for

Ajatasatru’s salvation by the Buddha to become more and more complete

and radical over time. The Pali Samarniiaphala merely shows the Buddha

accepting Ajatasattu as a lay disciple, and lamenting the fact that his

actions have ‘destroyed’ him. In later versions of Sramanyaphala,

however, such as the Skt. found in MSV SBV [= Sarighabhedavastu], a

new pericope says that Ajatasatru is granted the ‘rootless faith’ (...) by the

Buddha... T.22 even reverses the accounts of other texts, and says that, as a

result of the Buddha’s intervention, Ajatasatru has gained the ‘dharma eye’,

in addition to which he has attained a state without ‘outflows’ (...), is

established in the Dharma and will not regress, etc. Thus in comparison

with the Pali Samarnifiaphala later versions of the Sramanyaphala show a

marked tendency to figure Ajatasatru as less thoroughly damned for, and
more thoroughly saved from, the consequences of his heinous crime.”*’

Radich’s observation on the divergences of the accounts of Ajatasatru’s salvation in
Pali DN, the MSV and T. 22 versions of the SPS is certainly right. Nevertheless, I can
not agree with his argument that those divergences manifest themselves as a tendency
towards a “more complete and radical” salvation of Ajatasatru. If we consider the
salvation of Ajatasatru in terms of his spiritual attainment during the visit—as Radich
does—we can see from the chart above that almost all the extant versions of the SPS
agree on Ajatasatru’s failure to get on the Buddhist path to liberation, and that T. 22 is
the only exception. Can this single Chinese translation of the SPS be used as evidence
for a tendency towards a more radical salvation of Ajatasatru? I think we should be

very careful when answering this question. I would rather consider T. 22 as a

327 Radich 2011: 21.
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particular case, instead of drawing any generalized conclusion from it, especially
given that this text is a translation and that we do not know whether its Indian original
gave exactly the same spiritual attainments of Ajatasatru. As for the “rootless faith” of
Ajatasatru in the MSV version, it does not represent any remarkable spiritual
achievement. As we have seen, as in the Pali DN version, in the MSV version the
Buddha also laments over Ajatasatru’s self-destruction and says that he fails to
understand the Four Noble Truths which are the foundation of any substantial spiritual
progress in cultivation of the Buddhist path. It is clear that the “rootless faith” in the
MSYV version of the SPS represents an achievement of Ajatasatru in a devotional
rather than spiritual respect. In fact, although he has gained faith in the Buddha, his
spiritual status remains very poor. This implication of Ajatasatru’s “rootless faith” is
consistent with that of the “faith of ordinary people” (pothujjanika saddha) which

328

Buddhaghosa ascribes to Ajatasattu in his commentary on the Samanriaphala ", since

pothujjana, “ordinary person”, refers to one who has not yet embarked on the path to

329 1t should also be remembered that in the Sanskrit and Tibetan MSV

liberation.
Ajatadatru’s “rootless faith” is mentioned not in the SPS proper, but at the interface
between the SPS and the story of Devadatta’s killing of Utpalavarna. Given this

context, the mentioning of Ajatasatru’s “rootless faith” might have been intended by

the compilers of the MSV to suggest Ajatasatru’s change in attitude towards

2% On relevant account in Buddhaghosa’s commentary, see below p.148.

329 In the Puggala-paniiatti, “Concepts of Persons”, puthujjana is defined as follows: Morris 1883: 12.
30-32: Katamo ca puggalo puthujjano? Yassa puggalassa tini safifiojanani appahinani na ca tesam
dhammanam pahanaya patipanno: ayam vuccati puggalo puthujjano. “What kind of person is
‘ordinary person’? The person whose three fetters [i.e., sakkayaditthi, ‘belief in the self’, vicikiccha,
‘doubt’, and silabbataparamaso, ‘(wrong) attachment to practices and observances’] have not been
eliminated and who is not practicing to eliminate these things. This kind of person is called ‘ordinary
person’”; translated also in Law (1924: 19). The Puggala-pariniatti Commentary explains the latter part
of the definition as follows: Landsberg and Rhys Davids 1972[1914]: 183.26-29. Tesam ca dhammanan
ti tesam samyojanadhammanam. Maggakkhanasmim hi tesam pahandya patipanno nama hoti. Ayam
pana maggakkhanepi na hoti. ““These things’ refer to the fetters. Because one is practicing to eliminate
these [fetters] at the moment of the path, this kind of person is not at the moment of the path [i.e., has
not reached the moment of getting on the path].”
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Devadatta and to elicit the following story of Devadatta’s third anantarya crime.
Besides spiritual status, another dimension for comparing the salvation of
Ajatadatru in the extant versions of the SPS is the reduction of his crime, which
represents the karmic benefit gained by him during the encounter with the Buddha. As
shown in the chart above, of the seven versions, only T. 22 and the Chinese DA
versions mention the diminution of Ajatasatru’s crime. It is unclear whether the
diminution in the Chinese DA version results from the translators’ positive
interpretation, or from a variant Indic textual tradition of the SPS. If the diminution
was introduced by the translators as MacQueen hypothesizes, it would only represent
the translators’ attitude towards the salvation of Ajatasatru, not the attitude of the
Indian authors of the Chinese DA. Moreover, as we have seen, the Chinese EA
version addresses the possibility that Ajatasatru can eradicate his crime through
repentance. This possibility no doubt suggests a relatively liberal stance of its authors
on the principles of karma. Even so, the Chinese EA version does not say that
Ajatadatru’s crime is indeed reduced during the visit. Instead, it still maintains that he
fails to make spiritual progress because of his crime. Therefore, T. 22 is perhaps the
only text which really claims the diminution of Ajatasatru’s crime during the visit. But
it still remains uncertain whether this is an accurate reflection of its Indian original. In
any event, the comparison above once again suggests the peculiarity of T. 22 and
hence the potential danger of drawing any generalized conclusion from it.
Further, in his note to the comment quoted above, Radich remarks:
“However, I do not mean my comments to imply that the development I
trace is absolutely chronological. The development is rather best

considered as a logical one, from one centre of gravity in the moral
lesson of the text to another.”**°

3% Radich 2011: 21n.78. He goes on to say: “However, it also does seem the case that the vision of
Ajatasatru’s confession in which he attains absolute exculpation emerged later than the vision
represented by the Pali Samariria, in which his patricide has irrevocably ‘destroyed’ him”. While it is
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Radich is certainly right in pointing out the change of weight of the frame story of the
salvation of Ajatasatru in the extant versions of the SPS. But the weight of the frame
story, it seems to me, is not a parameter for measuring the degree of his salvation.
Rather, it is an indicator of how the frame story is used by the authors of a certain
version of the SPS, which in turn depends on the literary and/or ideological purpose of
the authors. Of the five canonical versions of the SPS (i.e., the Pali, the MSV, T. 22,
the Chinese DA and EA versions), the Chinese EA version is the one which ascribes
the most weight to the frame story. In that version, Ajatasatru confesses three times,
and the theme of repentance, as Meisig puts it, “appears there, just like a red thread,
throughout the whole siitra”.*>' But even there, Ajatagatru is still said to fail to get on
the Buddhist path. The great weight of the frame story in the Chinese EA version and
the extensiveness of the theme of repentance therein are essentially determined by the
purpose of its authors for composing such a version. Their purpose is not to illustrate

33 z—but

a doctrinal point—clearly, they show no interest in the fruits of the ascetic life
to portray Ajatasatru as a model of faithfulness to arouse or strengthen the faith of
audiences. It may well be for this purpose that the authors of the Chinese EA version

assign great prominence to the frame story. The prominent featuring itself does not

imply that the authors have Ajatasatru radically saved. In fact, they still agree on

indeed likely that Ajatasatru’s “absolute exculpation” in T. 22 came later than his destruction in the Pali
version, such exculpation is only an exception and as we have seen, all the other extant versions of the
SPS agree with the Pali version on the vision that his patricide has destroyed him.

31 Meisig 1987: 31.

332 In the Chinese EA version the question Ajatasatru asks the Buddha is strikingly different from what
we have seen in the other versions. Here, he asks, “If one makes merit in the present life, will one
receive recompensation here and now?” (T.125.763a28). This question no more specifically relates to
the fruits of the ascetic life, but to the fruits of action in general. This change, as MacQueen (1988: 277)
suggests, may have been caused by the greater prominence of the theme of the salvation of Ajatasatru

in the Chinese EA version. That is to say, the question may have been altered by the authors of this
version for the purpose of subordinating the doctrinal content of the SPS to its narrative frame of the
salvation of Ajatasatru.
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Ajatasatru’s spiritual ruination in consequence of his patricide.

When we now look again at the different accounts of the salvation of
Ajatasatru in the extant versions of the SPS, we find that they do not manifest
themselves as a linear development towards a more thorough salvation of this notorious
criminal. Rather, the picture is more complicated: the differences could have been
caused by a number of factors including (but not limited to) the external context of a
version of the SPS, its literary or ideological purpose, the karmic views of its Indian
authors, and the translators’ interpretation of the Indian texts when translating them
into Chinese. Instead of a single developmental line extending from one version to
another, what we see here is more like a complex in which multiple dimensions of
Ajatasatru’s salvation are expressed, including his repentance for the patricide, his
acquisition (or deepening) of faith in the Buddha, his relief of mental anguish, his
change in attitude towards Devadatta, his transformation into an upasaka, his spiritual
attainment during his visit to the Buddha, and the reduction (or removal) of his crime.
These dimensions separately illustrate the mental or psychological change Ajatasatru
has undergone, as well as the spiritual or karmic benefits he has obtained, through
personal contact with the Buddha. When we attempt to understand how the theme of
saving Ajatasatru is interpreted in each version of the SPS, we need to identify relevant
dimensions of his salvation and to consider how those dimensions are constructed and
exploited in that version. The pages above can perhaps be viewed as a first approach
towards this kind of multi-dimensional assessment.

Besides the extant versions of the SPS, there are a number of other Buddhist
sources providing us with windows into further dimensions of the salvation of
Ajatasatru. In those sources, Ajatasatru is indeed thoroughly saved. He is, for example,
said to be released from hell after falling into it and to eventually attain awakening in

the future. That will be the topic of the following chapter.
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Chapter Three
Prophecies of Ajatasatru’s Future Rebirths and Eventual

Pratyekabuddha-hood

As shown in the previous chapter, most of the extant versions of the SPS
(except T.22) agree on Ajatasatru’s failure to make spiritual progress during his visit
to the Buddha, precisely because of his patricide. While those versions all tell us that
Ajatasatru does not get on the Buddhist path to liberation in this life, none of them say
anything about whether he can get on the path in the future after his existence in hell,
or what level of spiritual status he could eventually reach. Though not included in the
agenda of the versions of the SPS, these questions are crucially important for
understanding the theme of the salvation of Ajatasatru, for in Buddhist soteriology the
term “salvation”, in its ultimate sense, does not refer to liberation from one form of
rebirth, but to liberation from the cycle of rebirths (samsara) as a whole, precisely
through attaining one state of awakening (arhat-ship, pratyekabuddha-hood, or
buddha-hood) and then entering into nirvana. Given that Ajatasatru represents one of
the worst-case scenarios according to Indian Buddhist ethics, whether and how he can
finally attain awakening are questions that have profound implications for Buddhist
soteriological disourse.

In order to understand how ancient Buddhist authors answer these questions,
we need to turn to Buddhist texts that contain prophecies of Ajatasatru’s future
rebirths. In this and the next chapters, I will separately look at two groups of sources
in which Ajatasatru’s eventual attainment of awakening is predicted. In the present

chapter, I will discuss three texts concerning Ajatasatru’s future pratyekabuddha-hood,
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one from Pali commentarial literature and the other two from the Chinese Buddhist
canon. There is also a short prophecy of Ajatasatru’s future pratyekabuddha-hood in
the Ajatasatrupitrdrohavadana (ASPA), “Story of Ajatasatru’s Malice towards His
Father”, of the Bodhisattvavadanakalpalata composed by the eleventh-century poet
Ksemendra. The ASPA in its entirety deserves a specific treatment elsewhere and will

not be discussed in this chapter.

3.1 The Pali Sumangala-vilasint

Buddhaghosa’s commentary on the Pali DN, the Sumangala-vilasini (Sv),
contains a detailed exegesis of the Samarniriaphala-sutta. In explaining the term
dhamma-cakkhu, “Dhamma-eye”, used at the end of that sutta referring to the
religious insight which Ajatasattu fails to attain, Buddhaghosa incorporates a

discussion on Ajatasattu’s next birth in hell and his ensuing release from there:

(13

...‘Dhamma-eye’ either means the eye into the Dhamma, or the eye
made by the Dhamma. In other places this is a designation of the three
paths [i.e., stream-entry, once-returning, and non-returning]. Here it
refers exactly to the path of stream-entry. [Regarding this], the following
is said, ‘If he had not killed his father, he would have attained the path of
stream-entry while sitting here. Due to the association with the evil
friend [i.e., Devadatta] hindrance has arisen for him. Even so, since he
has approached the Tathagata and taken refuge in the Three Jewels,
therefore, because of the greatness of my teaching, just as someone who
has killed a man could be freed through a punishment like a handful of
flowers, in the same way, this man [ Ajatasattu], having been reborn in
[the hell of] copper pot, falling downwards for thirty thousand years, and
having arrived at the lowest level, ascending upwards for thirty thousand
years, and having again reached the highest level, will be freed.” This
was also said by the Blessed One, though not included in the Canon.”**?

333 Rhys Davids and Carpenter 1886-1932: i. 237.23-238.4 (see Appendix I, Textual Material 13.1).
See also an English translation of the Burmese Buddhasasana Council edition of this passage in Bodhi
(1989: 197-8).
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Buddhaghosa goes on to show the psychological benefit Ajatasattu gains as a result of
his visit to the Buddha and his eventual attainment of liberation in the future:

“Having heard this sutta, what benefit has the king gained? He has

gained great benefit. For since the time when his father was killed [by

him] he did not get any sleep, either during the day or night. But after

having approached the Teacher, from the time when he heard this sweet

and invigorating discourse on the Dhamma, he got sleep [i.e., he was

able to sleep]. He paid great honour to the Three Jewels. Indeed, there

was no one comparable to this king in possessing the faith of ordinary

people. In the future, moreover, having become a pacceka-buddha

named Viditavisesa, ‘one with renowned excellence’334, he will attain

parinibbana.”*

Buddhaghosa’s commentary above is noteworthy in a number of ways:

First, his specification of the “Dhamma-eye” as referring to the “path of
stream-entry” (sotapatti-magga) makes good sense in the present context. This is not
only because the “stream-entry” is the first stage of the path towards awakening
(arhat-ship) and serves as the foundation for further spiritual attainments, but also
because according to Pali canonical literature, a person who has reached this stage is
“not subject to fall into the lower destinies, bound [for deliverance], and destined for
supreme enlightenment”.**® Given that Ajatasattu will definitely go to hell in the next
birth due to the patricide he committed, his failure to become a “stream-enterer” is
easy to understand. As Buddhaghosa says, this specification, along with the following

account up to Ajatasattu’s release from hell, is drawn from sources “not included in

the canon” (Paliyam pana na aritlham) but likewise regarded as the words of the

334 The Burmese Sixth Council edition gives a different name Vijitavi, “Victorious One”.
333 Rhys Davids and Carpenter 1886-1932: i. 238.5-13 (see Textual Material 13.2).

336 See for instance, DN (Rhys Davids and Carpenter 1890-1911: i. 156. 8-9): “Idha Mahali bhikkhu
tinnam samyojananam parikkhaya sotapanno hoti avinipatadhammo niyato sambodhiparayano”

“‘Mahali, in one case, a monk through destruction of the three fetters becomes a ‘stream-enterer’, not
subject to the unpleasant destinies, bound [for deliverance] and destined for supreme awakening’”.
Translated also in Walshe (1987: 145). For other occurrences of this phase in the Pali Nikayas, see

Lamotte (1944-1980: ii. 840 n.1°, and v. 2214 n.3).
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Buddha. It may not be important to argue whether the “Dhamma-eye” used in the
Samannaphala-sutta really refers to “stream-entry”, though these two concepts are,
indeed, defined differently in the Pali canon.’ The point is that both the “Dhamma-
eye” and “stream-entry” represent the initial stages of the Buddhist path to liberation
and therefore have the same implication that Ajatasattu is inhibited by his own crime
from making any spiritual progress.

While the Samarnifiaphala-sutta presents Ajatasattu’s confession without
mentioning his inciter, the schismatic Buddhist monk Devadatta, and lets Ajatasattu
himself admit responsibility for the patricide, the commentary not only brings
Devadatta into play but also ascribes to him the major responsibility by saying, “Due
to the association with the evil friend hindrance arose for him”. The “evil friend”
(papamitta) here clearly refers to Devadatta, whose instigation of Ajatasattu to
commit the patricide is narrated in detail by Buddhaghosa in the earlier part of his
commentary.”® Since Ajatasattu is hindered by his patricide from attaining “stream-
entry”, and the patricide is instigated by Devadatta, ultimately it is Devadatta who
hinders Ajatasattu from making spiritual progress. By blaming the “evil friend”
Devadatta in this way, the commentary highlights the “good friend”” image of the
Buddha. The reproach is consistent with the exaltation of the “greatness of the
teaching” (sasana-mahantata) of the Buddha which is presented immediately

afterwards in the commentary. Ajatasattu’s failure to attain the “stream-entry” in

337 The “Dhamma-eye” is defined as the insight into impermanence of things. See for instance, DN
(Rhys Davids and Carpenter 1890-1911: 1.148.15-18): “...evam eva Kitadantassa brahmanassa
tasmim yeva asane virajam vita-malam dhamma-cakkhum udapadi: yam kifici samudaya-dhammam
sabban tam nirodha-dhamman ti” “*...thus, in the brahmin Kiitadanta, as he sat there, the spotless and
immaculate Dhamma-eye arose—that anything that has an origination has a cessation’”. See also a
discussion in Harvey (2009: 222) regarding the same definition of the Dhamma-eye in another sutta,
where he renders 'yvam kifici samudaya-dhammam sabban tam nirodha-dhamman as “whatever is

patterned with an origination, all that is patterend with a cessation”.

3% Rhys Davids and Carpenter (1886-1932: i. 135-138); translated in Bodhi (1989: 59-63) and Silk
(1997: 202-4).
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consequence of his association with Devadatta is also mentioned by Buddhaghosa in
his commentaries on the Majjhima-Nikdya and the Anguttara-Nikdya, where it is used
as an example to separately illustrate the concept of “evil friendship” (papamittata)
and that of “[one who has] the quality of decrease” (parihdana-dhamma).>”
Buddhaghosa’s following account of Ajatasattu’s next birth in hell and his
subsequent release from there addresses the temporary nature of Ajatasattu’s karmic
retribution and the salvific power of the Buddha’s teaching demonstrated therein.
Here, Ajatasattu’s suffering in hell before release is compared to the punishment for
murder in a general sense. The punishment is said to be like “a handful of flowers”
(puppha-mutthi-matta), which is a striking metaphor in itself given the fundamentally
negative attitude of Buddhism towards the act of killing.340 For instance, according to
the Citlakammavibhanga-sutta, “Discourse on the Shorter Exposition of Kamma”, of

the Majjhima-Nikaya, whoever commits a murder is either reborn in “a state of misery,

an unhappy destiny, a state of destruction, hell”, or as a human but short-lived.>*' In

339 Papaiicasiidant (Horner 1933: 11.3f.): Papamittatdya hoti nama: —Sace hi Ajatasattu Devadattassa
vacanam gehetva pitughdatakammam nakarissa Samannaphalasuttam kathitadivase sotapanno abhavissa.
Tassa vacanam gahetva pitughatakammassa katatta pana nahosi. Evam papamittataya hoti. “The name
of ‘evil friendship’ refers to this: if Ajatasattu had not, after having followed Devadatta’s words,
committed patricide, on the day when the Samarniaphala-sutta was preached, he could have become a
stream-enterer. Having followed his words, due to the crime of patricide, [Ajatasattu] did not become [a
stream-enterer|.” Manoratha-purani (Walleser and Kopp 1924-1957: iii. 406. 9-10): Parihanadhammo
ti ko evam bhagavata fiato ti Ajatasattu raja, so hi papamittam nissaya magga- phalehi parihino. “As
for ‘One who has the quality of decrease’, who is known to the Blessed One as a person of this kind?
King Ajatasattu, since due to the association with the evil friend [Devadatta] he fell away from the fruit
of the Path.”

340 Buddhaghosa also uses the simile of “a handful of flower” (puppha-mutthi) in his Visuddhimagga,
but in a quite different way (Rhys Davids 1920-1921: 432. 12f.): ida#i ca nesam opammam: —Yatha
akase khitte pupphamutthimhi avassam ekam puppham ekassa vantena vantam pativijjhati, evam
parassa cittam janissami ti rasivasena mahdaanassa cite avajjite avassam ekassa cittam ekena cittena
uppdadakkhane va thitikkhane va bhagakkhane va pativijjhati ti. Nanamoli’s translation reads (1991:
428), “Their simile is this: just as a handful of flowers is thrown into the air, the stalk of one flower is
probably struck by the stalk of another, and so too, when with the thought ‘I will know another’s mind’,
the mind of a multitude is adverted to as a mass, then the mind of one is probably penetrated by the
mind of the other either at the moment of arising or at the moment of presence or at the moment of
dissolution”.

31 Chalmers (1899: 203. 15-23): ekacco itthi va puriso va panatipati hoti luddo lohitapani, hatapahate
nivittho adayapanno panabhiitesu. So tena kammena evam samattena evam samadinnena kayassa
bheda param marand apayam duggatim vinipatam nirayam upapajjati. No ce kayassa bheda param
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the present context, the simile of “a handful of flowers” might be intended to suggest
the insignificance of Ajatasattu’s suffering in hell in comparison with his ensuing
release from there. To be sure, this is only a speculation and no conclusion can be
made before we find out more about the use of this simile in Buddhist literature.

Ajatasattu’s next birth in hell as depicted in Buddhaghosa’s account is a very
interesting process. He is said to be reborn in the hell of “copper pot” (loha-kumbhi),
and before being released from there he will sink to the bottom of the hell over thirty
thousand years and then rise to the top of the hell over another thirty thousand years.
The term “copper pot” appears a number of times in the Pali canon, almost always
referring to one form of punishment in hell. For instance, the Devadiita-vagga,
“Chapter on the Divine Messengers”, of the Ariguttara-Nikaya contains a section
introducing various types of torture in hell, one of which is to be boiled alive in a
copper pot:

“Monks, the wardens of hell take him [i.e., the wrong-doer], heels up and

head down, and throw him into a heated copper pot that is blazing,

flaming, glowing. He is being boiled there with froth bubbling up. As he

is being boiled there with froth bubbling up, he goes once up, once down,

and once across. There he experiences painful, piercing, rough and bitter
feelings. Yet he does not die until his evil deed is exhausted.”***

The passage above is a formulaic depiction of this type of torment in hell, which also

marand apayam duggatim vinipatam nirayam upapajjati, sace manussattam agacchati, yattha yattha
paccajayati appayuko hoti. “Some woman or man kills living beings and is fierce, with blood on his [or
her] hands, given to killing and violence, without kindness for living beings. Because of the act
completed and undertaken [by him] in this way, at the dissolution of his body, after death, he is reborn
in a state of misery, an unhappy destiny, a state of destruction, hell. [If] at the dissolution of his body
after death he is not reborn in a state of misery, an unhappy state, a state of destruction, hell, if he
comes back to the human state, wherever he is reborn, he is short-lived.” Translated also in Nanamoli
and Bodhi (1995: 1053-4). On Buddhist attitudes towards killing as seen in Pali texts, see Gethin (2004b).

2 Morris and Hardy (1885-1900: i. 141. 20-27): Tam enam, bhikkhave, nirayapala uddham padam
adhosiram gahetva tattaya lohakumbhiya pakkhipanti adittaya sampajjalitaya sajotibhiitaya. So tattha
phenuddehakam paccati. So tattha phenuddehakam paccamano sakim pi uddham gacchati sakim pi
adho gacchati sakim pi tiriyam gacchati. So tattha dukkhd tippd khard katukda vedand vediyati, na ca
tava kalam karoti yava na tam papakammam vyantihoti. Translated also in Woodward (1932: 124).
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occurs in several other Pali canonical texts, with basically the same wording.**® A
briefer depiction is also found in the Kokaliya-sutta, “Discourse on Kokaliya”, of the
Sutta-Nipatas:

Then they, moreover, enter into a pot made of copper, a blazing mass of

fire. They are indeed being boiled there for a long time, jumping up and
down in the masses of fire.**

The Sutta-Nipdata Commentary interprets this sentence as follows:

“Then [...] made of copper” refers to the copper pot which is

encompassed by the earth [i.e., extending under the whole earth], four

nahutas and two hundred thousand yojanas in depth, filled up to the brim

with copper. ... “Jumping” means going sometimes up, sometimes down,

as they are being boiled with froth bubbling up. It is to be known that

this is similarly told in the Devadiita-[vagga] >*
The picture is clear: the hell of “copper pot” in which Ajatasattu is said to be reborn is
a vast place beneath the earth, where inhabitants have to be boiled alive for a long
time and are swept up and down repeatedly. In light of this, Ajatasattu’s future
experience of sinking and rising just once before release is indeed uncommon to the
punishment in such a hell. This pecularity may also be discerned through a comparison
with the experience of four other inhabitants of the hell of “copper pot” told by

Buddhaghosa in his commentary on the Samyutta-Nikaya, the Saratthappakasini. There,

in his exegesis of the Yarifia-sutta, “Discourse on Sacrifice”, of the Kosala-samyutta,

33 See for instance, MN (§129 Balapandita-sutta, Chalmers 1899: 167. 6f.), AN (§VIL. 7. 68, Morris
and Hardy 1885-1900: iv. 134. 12f.), Mahaniddesa (§15 Attadandasuttaniddeso, La Vallée Poussin and
Thomas 1916-1917: 404. 19f.) and Kathavatthu (Taylor 1894-1897: ii.598. 2f.).

3 Andersen and Smith (1913: 129.11-14, Verse 670): Atha lohamayam pana kumbhim | agginisamam
jalitam pavisanti, | paccanti hi tdasu cirarattam | agginisamasu samuppilavaso. Translated also in
Norman (1992: 77).

35 Paramatthajotika (Smith 1916-1918: ii. 480.23-481.3): Atha lohamayan ti ayam pana lohakumbhi
pathavipariyantika catunahutadhikani dve yojanasatasahassani gambhira samatittika tatralohapiira
hoti....samuppilavaso ti samuppilavanta, sakim pi uddham sakim pi adho gacchamana phenuddehakam
paccanti ti vuttam hoti. Devadiite vuttanayeneva tam veditabbam.
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“[Discourses] Connected with [King Pasenadi of] Kosala”, Buddhaghosa says:

“In the past in that city [i.e., Savatthi] four sons of wealthy merchants,
having committed adultery, were reborn in a copper-pot [hell] named
Nandopanda®*®. As they were being boiled with froth bubbling up, after
going downwards for thirty thousand years, they reached the bottom of
the pot, and after going upwards for thirty thousand years, they reached
the top. On that day, having seen the light, because of the fear for [the
retribution of] their own evil deeds, each of them desired to pronounce
one stanza, [but] none of them was able to stay long. Each of them
uttered one syllable, [separately] sa, so, na, du. The king [i.e., Pasenadi],
finding no peace from the time when he heard the sound of these hell
beings, passed the rest of the night...”**’

As Buddhaghosa goes on to show, the king later consults the Buddha about the sounds
he had heard, and the Buddha, having interpreted the sounds and completed the

syllables into stanzas, says to the king,

““Unable to pronounce these stanzas, having one after another uttered
one syllable, they sank back. Thus, Great King, through doing so these
hell beings uttered the sounds. You have neither loss nor gain because of
hearing the sounds. The act of killing so many cattle is indeed grave.’
After having frightened [the king] with the horror of hell, he preached
the Dhamma.”**®

This story is also found in other Pali sources, though not in exactly the same form.**

% 1t is therefore clear that the term lohakumbhi, “copper caldron”, is the designation of one type of
hell which is characteristic of the punishment described above, and that there could be a number of
hells belonging to this type, one of which is named Nandopananda; see also Nandopananda “One of the
Lohakumbhi-Nirayas” in Malalasekara, DPPN, ii.31, s.v.

37 Woodward 1929-1937: i. 142.10-20: Pubbe ca tasmim yeva nagare cattaro setthi-puttd paradarika-
kammam katva Nandopanandaya nama Lohakumbhiya nibbattimsu. Te phen’ uddehakam paccamana
timsa-vassa-sahassani hettha gacchanta kumbhiya talam papunanti, timsa-vassa-sahassani upari
gacchanta matthakam papunanti. Te tam divasam alokam oloketva attano dukkata-bhayena ekekam
gatham vatu-kama vattum asakkonta ekekam akkharam eva ahamsu. Eko sa-karam, eko so-karam, eko
na-karam, eko du-karam. Raja tesam nerayika-sattanam saddam suta-kalato patthaya sukham
avindamano va tam ratt’ avasesam vitinamesi.

38 1bid.: 144.1-6: Te ima gatha vattum asakkonta ekekam akkharam vatva tatth’ eva nimugga. Iti,
maharaja, te nerayika-satta yatha kammena viravimsu. Tassa saddassa suta-ppaccayd tuyham hani va
vuddhi va n’ atthi. Ettakanam pana pasinam ghatana-kammam nama bhariyan” ti niraya-bhayena
tajjetva dhamma-katham kathesi. According to the Yafi7ia-sutta on which this commentary is made,
before consulting the Buddha Pasenadi had planned to hold an animal sacrifice on the advice of
brahmins in order to dispel the effects of his bad dream.

9 This story is also related in the paccuppannavatthu and the atitavatthu of the Lohakumbhi-Jataka
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The experience of the four adulterers in the hell is strikingly similar to what Ajatasattu
is said to undergo in his next birth, insofar as all of them have to spend thirty thousand
years sinking to the bottom of the hell and then to spend another thirty thousand years
rising to the top of the hell. The only difference is that while the four had to sink back
again immediately after they reach the top and therefore have no time even to finish
one stanza—which indicates a repeated process typical of the punishment in the hell
of “copper pot” as we have seen—Ajatasattu will sink and rise only once and will be
released as soon as he touches the top of the hell.

The above cursory survey of the occurrences of the hell of “copper pot” in
the Pali literature suggests that compared with the typical punishment in that hell what
Ajatasattu will experience appears less severe, for although he will still have to stay in
the hell for a long time, he will not have to undergo the suffering generated from the
repeated process of sinking and rising. To be sure, Ajatasattu sooner or later will be
released from the hell as soon as the karmic effect of his crime is exhausted. Before
the release, he could suffer from going up and down repeatedly as is the case with
most inhabitants in the hell of “copper pot”. His exemption from undergoing this
repeated process is owing to his visit to the Buddha in this life, for as the commentary
says, it is “because this one [Ajatasattu], having approached the Tathagata, took
refuge in the Three Jewels” (yasma ayam Tathdagatam upasamkamitvad ratanattayam
saranam gato) and “through the greatness of the teaching” (sa@sana-mahantataya) of

the Buddha that he will be released after going up and down only once in the hell.

(No.314), where the four adulterers are said to “have been reborn in four copper pots (catiisu loha-
kumbhisu nibbatti)” rather than one, but with the same process of sinking to the bottom of hell for
thirty thousand years, rising to the top for another thirty thousand years, and then sinking back again
(see Fausbell 1877-1896: iii. 43f.; Cowell 1895-1907: iii. 29f.). An elaborate version of the story is
found in the Dhammapada Commentary, which contains a sub-story regarding how the four committed
adultery in their previous lives; see Burlingame (1921: ii. 100f., esp.106-7) where a detailed note (100,
n.1) on relevant sources and studies of this story and its parallels is given. See also v. Hiniiber (1998:
147-148) on the differences between the JA version of the story and the Saratthappakasini and the
Dhammapadattakatha versions.
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That is to say, although Ajatasattu will go to hell in the next life in consequence of his
patricide, through taking refuge and hearing the teaching of the Buddha in this life, he
is exempted from the repetition of punishment which is common to the hell where he
will be reborn. In the present context the exemption of Ajatasattu from such a
repetition constitutes a demonstration of the “greatness of the teaching” of the Buddha.
Ajatasattu’s future existence in hell thus becomes an interface where both the power
of karma and the salvific power of the Buddha’s teaching work simultaneously and
are, as it were, in balance.

Buddhaghosa concludes his commentary with a discussion of the immediate
psychological benefit Ajatasattu gains as a result of his visit to the Buddha and the
ultimate spiritual achievement he will obtain in the future. Here, Ajatasattu is said to
regain his sleep after hearing the Buddha’s discourse in the Samarniniaphala-sutta. This
detail shows that the visit brings back Ajatasattu’s peace of mind which he had lost
due to the fear of the retribution for the patricide.”™ He is relieved from the burden of
guilty feelings through gaining faith in the Buddha and receiving the “sweet and
invigorating” (madhura ojavati) discourse from the Buddha. This detail, therefore,
only demonstrates the psychologically pacifying effect of the visit. Nevertheless, what
Buddhaghosa says next is far more significant. According to him, after the visit
Ajatasattu continues to “pay great honor” (mahd-sakkaram akdsi) to the Three Jewels
and gains the unparalleled “faith of ordinary people” (pothujjanika saddha)®"'; more
spectacularly, he is said to finally attain liberation after becoming a paccekabuddha.

Ajatasattu’s future paccekabuddha-hood is assumed to be the karmic fruit of the

330 This detail is reminiscent of what Buddhaghosa says in the earlier part of his commentary regarding
the reason why Ajatasattu is seated on the upper terrace of his palace before his visit to the Buddha
(Rhys Davids and Carpenter 1886: 140. 12-16). See above, p.79.

3! Rhys Davids and Carpenter 1886: 238. 10-11: Pothujjanikaya saddhdya samannagato nama imind
raiiid sadiso nama nahosi, “There is no one equal to this king in possessing the faith of ordinary people”.
This means that Ajatasattu has the highest level of faith among ordinary people. See also above n.18.
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“great honor” he has paid and the “unparalleled faith” he has gained in the present life,
given that Buddhaghosa does not tell us any other good deeds done by him which
could lead to such a result. Since both the honor and the faith, in turn, result from his
visit to the Buddha, it is the visit—or, one may say, his intention to make the visit—
that provides the ultimate cause for Ajatasattu’s future awakening. In this sense, the
awakening as such constitutes a demonstration of the incredible merit of direct contact
with the Buddha.

Ajatasattu’s eventual attainment of paccekabuddha-hood as told by
Buddhaghosa no doubt has significant implications. As we have seen, the Samarina-
phala-sutta emphasizes how Ajatasattu’s patricide hinders his spiritual growth, and
says that because of this hindrance he can not even attain the “Dhamma- eye” during
his visit to the Buddha. In Buddhaghosa’s commentary, however, the emphasis is
shifted from this hindrance to the salvific power of the Buddha. Buddhaghosa shows
that the hindrance is only temporary, and that the visit itself had long-reaching and
spectacular benefits. As MacQueen observes, the exaltation of the Buddha’s power is
shown in a number of places in Buddhaghosa’s commentary on the Samaririaphala-
sutta.>®* He suggests that there may have been “‘exaltation tendencies’ at work in the
Theravadin tradition between the time P [= Samanriaphala-sutta] was fixed and the
composition of the Sumarngala-vilasini”, especially given that the exaltation of the
Buddha can also be seen in the three Chinese translations of the SPS (i.e., T. 22, T.1
[27], T. 125 [43.7]) which were all made around the fourth or fifth century CE,
roughly at the same time as Buddhaghosa’s commentary.>>*

In sum, Buddhaghosa’s commentary on the Samarniniaphala-sutta addresses

332 MacQueen 1988: 230-233.

353 Ibid.: 228, 232.

156



three benefits Ajatasattu gains due to his visit to the Buddha, including his mental
relief of the guilty feelings in this life, his exemption from repetition of punishment in
the hell of “copper pot” in the next life, and his eventual attainment of liberation as a
paccekabuddha in the future. Unlike the canonical text which emphasizes the obstacle
of Ajatasattu’s spiritual growth caused by his patricide, the commentary suggests the
temporary nature of this obstacle and shifts the emphasis to the salvific power of the
Buddha. The three benefits are all direct or indirect karmic fruits of Ajatasattu’s visit
to the Buddha and, ultimately, all serve to demonstrate the greatness of the Buddha
and of what he taught.

Besides Buddhaghosa’s commentary, two other Buddhist texts only preserved

in Chinese, namely, the Asheshiwang-wen-wuni-jing [T T[4 A 308 (T.508),

“Sitra on the Inquiry of King Ajatasatru into the Five Heinous Crimes” (henceforth
AW]), and a siitra in the Chinese EA (T.125 [38.11]), also present Ajatasatru’s next
birth in hell and his eventual pratyekabuddha-hood. A close look at these two texts
may help us to appreciate the variety of the prophecies of Ajatasatru’s future rebirths

and the ways in which they are adapted into different contexts.

3.2 The Chinese Asheshiwang-wen-wuni-jing (T. 508)

3.2.1 The Prophecy of Ajatasatru’s Future Rebirths in the AWJ

The AW/ is traditionally considered to be one of the translations produced by

Faju 7%£/5, a monk of unknown origin, during the Western Jin dynasty (265-317 CE).

However, this ascription may be unreliable as will be explained below.

According to this text, Ajatasatru, after having heard the Buddha’s statement
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that whoever has committed one of the five anantarya crimes will fall into hell in his
next birth, asks Devadatta whether he will undergo such retribution for his patricide;
Devadatta comforts Ajatasatru by saying that he has done no evil and therefore will
not receive such retribution.”>* This is heard by some monks during their alms tour in
Rajagrha. They report it to the Buddha who, in response, criticizes Devadatta’s fallacy

and predicts Ajatasatru’s future rebirths:

Then the World-Honoured One spoke this stanza:

“The foolish one [Devadatta] knowing this place [hell?],
says that there is no retribution for the crime [Ajatasatru’s patricide?].

Now I can see the future:
the retribution will be received at the determined place [hell?].%%°

At that time, the World-Honoured One told the bhiksus, “King Ajatasatru
of Magadha, though having killed his father, the king, will soon come to
me and will have equal faith in me.”>® After having finished his life, he
will fall into hell in a way similar to the bouncing of a ball (Chin.

ru-paiju YIHAEE).”

At that time, a bhiksu said to the World-Honoured One, “After passing
away from hell, where will he be reborn?”” The World-Honoured One
replied, “After passing away from hell, he will be reborn in the place of
the Four Heavenly Kings.”

The bhiksu said, “After passing away from there, where will he be
reborn?” The World-Honoured One replied, “O bhiksu, after passing away
from there, he will be reborn in the Heaven of the Thirty-three gods.”

The bhiksu said, “After passing away from the Heaven of the
Thirty-three gods, where will he be reborn?” The World-Honoured One
replied, “O bhiksu, after passing away from the Heaven of the
Thirty-three gods, he will be reborn in the Heaven of the Yama gods.”

% Devadatta’s reply to Ajatasatru goes as follows: “Great King! Do not be afraid. What crime have
you committed? What wrong have you done? One who has committed a crime will receive retribution.
One who has done a crime will receive the fruit. But, great King, you have done no evil. [Only] those
who have done evil will themselves receive the retribution.” (T.508.775¢16-19).

B 776a2-3. BEMVEIE - 5 A - RSBEA - WA TE -

ol

3% The meaning of the word dengxin {3, lit. “equal faith”, is not clear to me. Here it perhaps means
that Ajatasatru would have the same faith in the Buddha, as his current faith in Devadatta.
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The bhiksu said, “After passing away from there, where will he be
reborn?” The World-Honoured One replied, “After passing away from
the Heaven of the Yama gods, he will be reborn in the Heaven of the
Tusita gods.”

The bhiksu said, “After passing away from the Heaven of the Tusita gods,
where will he be reborn?”” The World-Honoured One replied, “After
passing away from the Heaven of the Tusita gods, he will be reborn in

the Heaven of the gods creating [magical enjoyments] at will
(*nirmanaratisu devesu).”

The bhiksu said, “After passing away from the Heaven of the gods
creating [magical enjoyments] at will, where will he be reborn?” The
World-Honoured One replied, “O Bhiksu, after passing away from the
Heaven of the gods creating [enjoyments] at will, he will be reborn in the
Heaven of the gods controlling [magical enjoyments] created by others
(*paranirmitavasavartisu devesu).”

The bhiksu said, “O World-Honoured One, after passing away from the
Heaven of the gods controlling [magical enjoyments] created by others,
where will he be reborn?”” The World-Honoured One replied, “O bhiksu,
after passing away from the Heaven of the gods controlling [magical
enjoyments] created by others, he will be reborn in the Heaven of the
gods creating [magical enjoyments] at will, in the Heaven of the Tusita
gods, in the Heaven of the Yama gods, in the Heaven of the Thirty-three
gods, and in the Heaven of the Four Heavenly Kings. Then he will once
again be reborn among humans.”

The bhiksu said, “O World-Honoured One, after passing away from here,
where will he be reborn?”’The World-Honoured One replied, “O bhiksu,
King Ajatasatru of Magadha, throughout twenty kalpas, will not go to
the three evil destinies and will transmigrate between the realms of gods
and humans. In his final birth, he will have hair and beard shaved and put
on the monastic robe [consisting of] three parts. Due to his firm faith, he
will go forth from home into homelessness to learn the Path. He will

2 9

[eventually] become a pratyekabuddha named ‘Free of Defilements’.

The bhiksu said, “O World-Honoured One, it is really marvellous, really
wonderful, that one who has committed such a crime, will experience
such [heavenly] pleasure and will become a pratyekabuddha named
‘Free of Defilements’.” The World-Honored replied, “[Because] King
Ajatasatru of Magadha will attain perfection of aspiration (fayi-chengjiu
#EE L), myrids of good things will come. O bhiksu, if one is capable
of attaining perfection of aspiration, one can be released from hell. If one
does not attain perfection of aspiration but attains perfection of causes
and conditions ( yinyuan-chengjiu K55 5E), supposing that one is not
born in hell, he can still establish expedient means whereby he will not
fall into hell.” The bhiksu said, “If that person attains perfection of both
[= both aspiration and causes and conditions], where will he be reborn?”’
The World-Honoured One replied, “If he attains perfection of both, he
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will be reborn in two places. What are the two? He will be reborn among
gods or humans.”The bhiksu said, “[ Compared with] one who attains
perfection of aspiration but does not attain perfection of causes or
conditions, what is the difference between the two cases?”” The World-
Honoured One replied, “O bhiksu, [if one] attains perfection of
aspiration but does not attain perfection of causes or conditions, one is of
weak faculties (*mrdvindriya). [If one] does not attain perfection of
aspiration but attains perfection of causes and conditions, O bhiksu, one
is of sharp faculties (*tiksnendriya).” The bhiksu said, “What is the
difference between weak faculties and sharp faculties?”” The World-
Honored One said, “One who has weak faculties, O bhiksu, makes no
progress in his actions. One who has sharp faculties, O bhiksu, is clever
and wise.” The bhiksu said, “What is the difference between these two?
What karma will they have in return?”” At that time, the World-Honoured
One spoke this stanza:

“The wise is regarded as superior in the world,
and will arrive at a safe place (yogaksema?>>").

All [the wise] can know right action™®,
and can judge that whatever has birth must have death.”

“This is, O bhiksu, the difference between them.” At that time the bhiksu
heard what the Buddha said and, after having rejoiced and [undertaken to]
practice it, rose from his seat and venerated [the Buddha’s] feet with his
forehead. He circumambulated [the Buddha] three times and then
departed. **°
The following part of the text tells us that the monk later comes to Ajatasatru’s palace
and repeats the Buddha’s prophecy.*®® Ajatasatru does not believe in what the monk

says and sends Jivaka to ask the Buddha whether he has really made such a prophecy.

The Buddha confirms:

37 The term anyin %[ might be a translation of yogaksema “spiritual success, = enlightenment, peace,
or salvation” (BHSD, 448a, s.v.). For instance, anyin-chu ‘Zf&J is also mentioned in the Mpps$ (T1509.
133a20) in referring to the state the Buddha attained, where Lamotte (1944-1980: i. 594) renders it as
“I’endroit de la Sécurité (yogaksema)”.

%% Chin. ZEEEH1Z34. 1 am not sure about this translation. On dengye 5% as a synonym of zhengye
FZ (“right action”; Skt. samyak-karmanta), see Nakamura (2001: iii. 1236b, s.v.).

339 T.508. 776a1-776b17 (see Appendix I, Textual Material 14). As far as I know, this text has never
been translated into a Western language. It has been summarized into Japanese in Hirakawa (1971: 7-8)
and Sadakata (1986: 146-147).

3% The bhiksu’s repetition of the prophecy is translated into Japanese in Miyazaki (2010: 119). I am
grateful to Dr. Miyazaki Tensho for sending me his unpublished PhD thesis.
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“Yes, O Jivaka, the Buddha, the World-Honoured One, said nothing

different. What you stated is in accordance with what happened. The

reason [why I said so], O Jivaka, is that the king Ajatasatru will gain the

rootless faith. O Jivaka, all men and women [who have gained the

rootless faith] will have such destinies, with no difference.”*®!
Jivaka reports the Buddha’s answer to Ajatasatru and advises him to visit the Buddha.
However, Ajatasatru still does not trust the Buddha and does not take the advice.
When the Buddha hears this from Jivaka, he says:

“O Jivaka, the king of Magadha will soon come to me and will gain the

rootless faith. If I enter into parinirvana, he will thenceforth worship my
: 99362
relics.

The Buddha goes on to preach the Dharma to Jivaka. The text closes abruptly with a
formula describing Jivaka’s rejoicing at the Buddha’s teaching, but no mention is
made of Ajatasatru’s subsequent visit to the Buddha.

The story in the AW/J is interesting in a number of ways. It provides a very
different prophecy of Ajatasatru’s future rebirths as compared with the one given by
Buddhaghosa. Here, after his death Ajatasatru will fall into hell in a way similar to the
bouncing of a ball and he will be continuously reborn in the six heavens inhabited by
the gods of the world of desire (kamadevas), from the heaven of the Caturmahardjikas
up to that of the Paranirmitavasavartin gods, whence he will return through these

heavens, and in his final birth as a human he will attain pratyekabuddha-hood.

3.2.2 The Metaphor of the “Bouncing of a Ball”

1 T.508.776c22-25. "R > i HHIEES G . - FIEREES - FTDURE ? B > pERIR
EREERE - B SRR YNE ARSI EARE -

2 7772911, “EIg - ERE EARERERAT  ER IS - SRIERIREE % - HEEREF]
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The use of the metaphor of “bouncing of a ball” to describe Ajatasatru’s
future descent into hell is unusual. So far as [ know, it only finds a parallel in the

eighth-century Chinese siitra titled Shouhu-guojiezhu-tuoluoni-jing <& K 5L F e 4
JEAZ (T. 997), “Dharani-sitra of Protecting the Ruler of the Realm” (see below). In

the present context, this metaphor may have two implications.

First, it implies that Ajatasatru’s karmic retribution of falling into hell caused
by his patricide will occur inevitably and immediately after his death. This is
suggested by the fact that in the AWJ the Buddha predicts Ajatasatru’s next birth in
hell directly after his rebuke of Devadatta’s fallacy that Ajatasatru will not receive
such a result of his patricide. Here, the Buddha wants to demonstrate to the monks
that Devadatta is wrong, and that Ajatasatru cannot escape the fate of hell by any
means. This implication can also be known from the way in which the metaphor of
“bouncing of a ball” is used in other Buddhist texts. For instance, the Shorter Chinese
Samyuktagama (T. 100, bieyi-za-ahan-jing HIZEHET £4%)*% tells a story in which
the Buddha uses the same metaphor to refer to the definite falling into hell of those
who falsely accuse him of doing harm to local families. The Buddha says to the accuser,

“If one leaving aside these nine causes and conditions claims that the

sramana Gautama can do harm to families, not making [them] grow,

there is no such a thing. Not forsaking such a claim, not forsaking such

an intent, this kind of person will definitely fall into hell, in a way similar
to the bouncing of a ball.”*%*

3% This dgama text is traditionally dated to the Western Qin dynasty (385-431CE). On its sectarian
affiliation, see Mizuno (1970) and Enomoto (1984: 101-2; 1986: 24-5).

** T.100. 423¢20-23. - FHFAVENEREG - SUMTEBMERGEE - TORE - FHRE - T8
TEEE 0 NEEEAR > WHTEE  NEL0AEE - LFEHEEL ¢ This passage finds a counterpart in the Chinese
Samyuktagama (T. 99, Za-ahan- jing HE[-54%), where the Buddha uses another metaphor, the
“throwing of an iron spear into water” (tieqian-toushui $FFgH%7K), to describe the definite descent into
hell of the accuser (230c9-11). It also finds a parallel in the Kula-sutta, “Discourse on Families”, of the
Pali SN (Feer 1884-1898: iv. 325.5- 10):...yo mam evam vadeyya ucchedaya Bhagava kulanam
patipanno anayaya Bhagava kulanam patipanno, upaghdataya Bhagava kulanam patipanno ti || tam
gamani vacam appahdya tam cittam appahaya tam ditthim appatinissajjitva yathahatam [B:
yathabhatam] nikkhitto evam niraye ti “...If someone says about me as follows, ‘the Blessed One is
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In another Chinese text, the Za-baozang-jing HEET jAE (T.203), “Sutra of the Store-

house of Sundry Treasures”, translated (or assembled?) in the fifth century CE, there
is a story in which the Buddha uses the metaphor of “bouncing of a ball” to describe
both the quick descent into hell of those who have no filial piety and the quick ascent
into heaven of those who have filial piety. He says:
“There are two perverse acts. [Whoever does them] will quickly fall into
hell, in a way similar to the bouncing of a ball. What are the two? The
first is not taking care of parents, and the second doing evil to parents.
There are two right acts. [ Whoever does them] will be quickly reborn in
heaven, in a way similar to the bouncing of a ball. What are the two? The
first is taking care of parents, and the second doing good to parents.” **
In the light of these examples, the metaphor of “bouncing of a ball” as used in the
AWJ may have a similar function of illustrating the inevitable and immediate nature

of the karmic result of going to hell which Ajatasatru will undergo after his death.

On the other hand, given that the “bouncing of a ball” represents a brief

acting for breaking up families, for the misfortune of families, for the damage of families’, Chiefman,
not forsaking this speech, not forsaking this mind, not giving up this view, he will be cast down into
hell, according to his deserts.””” Here, I follow Bodhi (2000: ii. 1346) to translate the phrase yathahatam
as “according to his deserts”, who, in turn, seems to follow Woodward’s translation of the same phrase
in the AN (Woodward 1932: 6; 1933: 80). It has long been noted that yathahatam (or yathabhatam)
nikkhitto evam niraye (or sagge) is a formula frequently used in the Pali canon (PTSD, 549b, s.v.
yatha-bhatam; Woodward 1932: 6n.2). The word yathahatam (or yathabhatam) is obscure. It literally
means “like being carried”, but could also be a corrupted form of yathabhiitam “really, definitely”
(PTSD, op.cit.). In any case, this word is not directly related to the idea of “bouncing of a ball”.

% T.203.449a4-8. “5 1T, WUPLAEE - SEEEHIER - SRR 2 — B AILEACRE, R
FfEeEAE - 5 1ET » 20008 - AR F - 2l — 7 —FHHEBR, “HRRRERE
1T °” The story is summarized in Chavannes (1910-1911: iii. 3) and translated in Willemen (1994: 13-4).
Note that in a series of siitras of the Chinese Samyuktagama (T.99 [1056-1059]) the Buddha also uses
the metaphor of “throwing an iron spear into water” ($&f8 %7K, var. $#$##%7K) and that of “throwing
an iron spear into the air” (F5fg8822, var. EFIFE R ZS) separately referring to the definite descent
into hell of the immoral and to the definite ascent into heaven of the moral (275a28f., 275b6f., 275b18f.,
275c2f.). These two metaphors separately match yathabhatam nikkhitto evam niraye, “According to his
deserts, he will be put into hell”, and yathabhatam nikkhitto evam sagge, “According to his desserts, he
will be put into heaven”, in the corresponding Pali suttas (Morris and Hardy 1885- 1900: v. 303-307);
see also the translation “one is cast into purgatory according to his deserts” and “one is put into heaven
according to his deserts” in Woodward (1936: 197-198).
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moment of falling and rising, this metaphor may also imply that Ajatasatru’s future
stay in hell will not be long: he will quickly descend into hell and then quickly get out.
This implication is made explicit in the “Dharani-siitra of Protecting the Ruler of the
Realm” (T. 997). There, the Buddha also uses the metaphor of “bouncing of a ball” to
describe Ajatasatru’s birth in hell and explains it in more detail. He addresses to
Ajatasatru:
“You have done evil deeds and are supposed to experience suffering in
the great Avici hell for one kalpa.**® [However,] because you wisely
confessed [your crime] and repented, you will temporarily enter [into the
hell] and then immediately get out. It is as if a strong man or woman
bounces a ball with [his or her] hand, and [the ball will] temporarily
touch the ground and then immediately rise up. When you finish your
life here, you will be reborn in the Tusita Heaven, where you will meet
the Compassionate Honorable One [Maitreya] and receive from him a
prophecy [of buddha-hood]*®” 3%
The passage above gives a vivid picture of the “bouncing of a ball” and makes it clear
that Ajatagatru’s birth in hell will be a quick process.’® This process bears striking

correspondence to Ajatasattu’s future sinking and rising in the hell of “copper pot” as

described by Buddhaghosa. But the difference is that while Buddhaghosa insists that

366 This is not necessarily the case in other texts. As we have seen, Buddhaghosa shows that Ajatasattu
will be reborn in the hell of “copper pot”, not in the Avici hell. As Silk (2007: 254 n.2) observes,
according to both the AKBh and the Vibhdsa, “sins other than the creation of a schism in the monastic
community do not necessarily result in rebirth in the worst of the hells, Avici, ..., although they might.”

367 As will be shown in Chapter Four, Ajatasatru’s future encounter with Maitreya is also predicted by
the Buddha in the AjKYV, though according to that text the encounter will take place in this world when
Maitreya attains enlightment.

% T. 997, 574¢17-20. “--- UL, A AR SAMER b —£hZ - A, BT, BAE
HY o AL B2 LITRER, B, BIGEHD - fesbapid A neRor, RERE, FEEHE 7

3% The comparison of a short stay in hell to the “bouncing of a ball” also appears in some Chinese
sources unrelated to Ajatasatru. For instance, Daoshi 3E{t, in his compendium Fayuan-zhulin 15365k
HA, “A Grove of Pearls in the Dharma Garden”, says: “The renunciants, [even if] they commit crimes
and fall into hell, will immediately ascend back after touching the ground, in a way similar to the
bouncing of a ball. Why? It is because when committing crimes they feel extremely ashamed, and after
committing them, they immediately repent.” (T. 2122. 970a11-12) Daoshi does not indicate the source
on which his statement is based.
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Ajatasattu’s descent and ascent will last sixty thousand years, the metaphor of
“bouncing a ball” indicates a far shorter time scale. As I have argued, Buddhaghosa’s
account already betrays an attempt to reduce Ajatasattu’s future stay in hell, through
exempting him from the repetition of suffering there. In comparison, in the AWJ and T.
997 Ajatasatru’s stay in hell is further reduced to a very short instant. Seen from this
perspective, the metaphor of the “bouncing of a ball” represents an efficient device
intended to substantially reduce Ajatasatru’s stay in hell. Since in the AWJ the Buddha
mentions the metaphor after his prediction of Ajatasatru’s visit and his acquisition of
faith—or rather, his being brought to faith, given that the text does not tell us any effort
made by Ajatasatru himself and that the Buddha is the actual cause of his generation of
faith—the dramatic reduction of Ajatasatru’s future stay in hell is supposed to be a
karmic result of his direct contact with the Buddha, which ultimately demonstrates the
charisma and divine power of the Buddha.’™

The two implications of the metaphor of “bouncing of a ball” can be unified
in the present context, for they both point to the attempt of the authors of the AWJ to
exalt the Buddha, though in two different ways. The first implication, the definite and
immediate nature of Ajatasatru’s descent into hell after death, suggests the Buddha’s
insight into the inevitability of the laws of karma, in contrast with the fallaciousness
of Devadatta who denies the karmic result of Ajatasatru’s patricide. The second
implication, the short duration of Ajatasatru’s stay in hell, illustrates a great benefit
gained by him through direct contact with the Buddha and demonstrates the salvific

power of the Buddha.*”'

370 The situation is relatively different in T. 997. There, the emphasis is on Ajatasatru’s repentance, for
the Buddha points out that Ajatasatru’s quick release from the Avici hell comes as a result of his wise
act of confession and repentance. See the translation above, p.164.

37! Besides these two implications, the metaphor of “bouncing of a ball” is sometimes also used to
signify the endless repetition of rebirths in samsara. This meaning does not fit into the context of the
AW]J, but is assumed by some other Buddhist texts. See for instance, T.193. 55a11-12. = U458 - 5
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I have not been able to identify any Indian (Sanskrit or Pali) equivalent to the

metaphor of “bouncing of a ball” as used in the AWJ. In his study of the *4jatasatru-

kaukrtya-vinodana-sitra (AjKV), Miyazaki Tensho proposes a hypothesis which may

cast some light in this regard.”’* As he observes, one of the Sanskrit fragments of the

AjKV recently found in the Schoyen Collection has the phrase rdja ajatasatruh tatah

pindoriye mahanarakad udgamya in a sentence referring to Ajatasatru’s next life in

hell.*” This phrase finds the following counterparts in the extant Chinese and Tibetan

versions of the AjKV:*"*

Table 3.1: A Comparison of Descriptions of Ajatasatru’s Next Birth in Hell in the

Sanskrit, Chinese and Tibetan Versions of the AjKV (I)

Sanskrit Version
(Folio 544r2)

Lokaksema’s Chinese
Translation
(T. 626.404b5)

Dharmaraksa’s Chinese
Translation
(T. 627. 426¢19-20)

Tibetan Translation
(Derge 216, mdo sde,
tsha 261a7-261b1;
sTog 223, mdo sde,
za339b3-4)

pindoriye mahanarakad
udgamya urdhvadisabhage
upapatsyate...”.. King
Ajata$atru, having ascended
from that great hell Pindori/

Pindori, will be reborn in

SFRE i AVeR, - & R4

...

“Now Ajatasatru, although

entering into hell, will return

back up to heaven...”

T e A SE A 3l
TR - B B
F...“King Ajatasatru,
having emerged from
the light hell [named]

‘Assembly of Desire’>”,

will be reborn above...”

rgyal po ma skyes

dgra 'di yang <|> so
so’i sems can dmyal ba
me tog pun ’'da ri ka
[S: pu nda ri ka) Itar
gas pa de nas byung
nas... “King Ajatasatru
here, having risen from
the pratyekanaraka
[named] Burst Open

FLRArTE - BEEIA 108 - 059885k - “Sentient beings in the three realms hold distorted views on what
the Buddha points to [?]. They transmigrate between the five destinies in a way similar to the bouncing
of a ball”; T.374.524a25-28. — Y84 .. NN - BiERSE » WA 30 » SmundaER. “All sentient

beings...because of not seeing the buddha-nature, create the binding of karma. They transmigrate
between births and deaths in a way similar to the bouncing of a ball.” See also T. 383.1005¢16-17,

T.384. 1047al16-17.

372 Miyazaki (2010: 123).

3 Harrison and Hartmann (2000a: 208, folio 544r2-4). On Ajatasatru’s future rebirths as told in the
extant versions of the AjKV, see a detailed discussion in Chapter Four.

3™ The late Chinese translation (T. 628) of the AjKV has no account of Ajatasatru’s next birth in hell.

3”5 Early in Dharmaraksa’s translation (T. 627.425¢5), the term jiyu 4K, “Assembly of Desire”, is
introduced as the name of the hell where Ajatasatru will be reborn. See below.
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Like a Pundarika

the region above...”
Flower..."®

The Sanskrit word pindoriye is problematic. In their notes on the Sanskrit fragment in
question, Harrison and Hartmann comment that the ending of this word is puzzling,
and they temporarily read it as the ablative of the name of the hell, in accordance with
the counterparts in Dharmaraksa’s translation and the Tibetan version.””’ If we adopt
this reading, the afore-mentioned Sanskrit phrase may be translated as “King Ajatasatru,
having ascended from the hell named Pindori/Pindori”’. However, as Miyazaki points
out, there is another possible reading. He notices the correspondence between pindoriye,
which appears to be related to pinda, “ball”, and the metaphor of “bouncing of a ball”
in the AW referring to the way in which Ajatasatru will be reborn in hell. Based on
this correspondence, he suggests that pindoriye could also be a corrupted form of a
word originally meaning “like a ball”. He says,

“In view of ‘bouncing of a ball’ in the AWJ and examples in the other

texts mentioned above, Pindoriye in the Sanskrit fragment [of the AjKV]

should have originally been a word which can be construed as ‘like a

ball’, so one can also consider the possibility that it was caused by a

certain corruption. This possibility is further supported by the context

that, as in the AWJ, in the AjKV the king is also said to transmigrate

between hell and buddha-fields. Therefore, in view of both the Sanskrit

fragment and the AWJ, one can also consider an interpretation of

[Pindoriye] as ‘(having,) like a ball, (fallen into the great hell)’ and

‘(having,) like a ball, (emerged from the great hell)”.”¥7®

Miyazaki’s hypothesis is very stimulating. However, his interpretation of pindoriye as

376 Translated also in Harrison and Hartmann (2000a: 208). Earlier in the Tibetan version (Derge, tsha
261al; sTog, za 338b6-7), “Pundarika Flower” is indicated as the name of the hell (see below). The
Pundarika hell is one of the cold hells mentioned in many Buddhist texts (see Lamotte 1944-1980: ii.
810-811; Sadakata 1997 [1973]:43); on pratyeka-naraka referring to “a place of less severe punishment
than a (maha-, or regular) niraya”, see BHSD, 378Db, s.v. pratyeka-.

377 Harrison and Hartmann 2000a: 208n.110.

378 Miyazaki (2010: 123). In my English translation I have changed Miyazaki’s abbreviation ([ 1 3¥7)
of the title of T.508 with AWJ.
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“like a ball” is not without difficulties. For instance, there seems no Sanskrit or Prakrit

derivative of pinda, as far as I know, which can be related to the form pindoriye and

also has the meaning of “like a ball” especially with a connotation of bouncing.

Further, it is noteworthy that in an earlier passage of the AjJK'V which also relates to

Ajatasatru’s next birth in hell, while the description of the hell is corrupt in the

Sanskrit fragment

but none mentions the metaphor of a ball:

379

, the Chinese and Tibetan versions all give the name of the hell,

Table 3.2: A Comparison of Descriptions of Ajatasatru’s Next Birth in Hell in the

Sanskrit, Chinese and Tibetan Versions of the AjKV (II)

Sanskrit Version

(folio 543r1-v1)

Lokaksema’s Translation

(T.626. 404a18-20)

Dharmaraksa’s Translation

(T. 627. 425¢5)

Tibetan Translation
(Derge, tsha26lal;
sTog, za 338b6-7)

(...54313)upapatsyati |

PRt BEAVREL U
B,
“Ajatasatru,..., although
entering into hell which is
named *pjin-dow*°
[Skt./Pkt. *Pinda-]...”

= P A St ok 44

FECEEIEA0)
“The hell into which King

Ajatasatru will enter is

named "‘gz‘z’z1-a’a-la381

[ Skt./Pkt. Pinddra- ?]

(meaning ‘Assembling of

Desire’ in Chinese)

...de bzhin du <> rgyal
po ma skyes dgra yang so
so’i sems can dmyal ba
me tog phun da ri ka [S:
pu nda ri ka) zhes bya bar
babs nas de bzhin

du ’dzegs te | “...in the
same way King Ajatasatru
too, after descending into
the pratyeka-niraya
named Pundarika Flower,
will likewise rise up”

The Chinese and Tibetan names of the hell into which Ajatasatru will fall all appear as

transliterations of a word similar to pindoriye in the Sanskrit version of the AjKV.**?

37 Harrison and Hartmann 2000a: 204.

3% Early Middle Chinese Pronunciation according to Pulleyblank 1991.

381 The EMC pronunction of 2 J'¢# may be reconstructed as *pjin-da-la or *pjin-trai/tre-la,

depending on whether we pronounce [t as tuo J¢ or zha I£.

2 The term jiyu £E8K, where the first word ji £, “to assemble”, seems to be an equivalent of pinda
(\pind, “to roll into a lump”), suggests that the underlying Indian original might have been something
like *Pinda-rana (or another combination of pinda and a word which can be interpreted as “desire”).

%3 The similarity is noticed by Miyazaki (2010: 123).
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If pindoriye really means “like a ball”, it would be difficult to explain why the
Chinese and Tibetan versions all unanimously mention the name of the hell, but none
compares Ajatasatru’s descent into and ascent from the hell to the bouncing of a ball.
It, therefore, seems still debatable whether pindoriye should be read as an adverb
meaning “like a ball”. But Miyazaki’s hypothesis does open up a possibility that the
metaphor of “bouncing of a ball” found in the AWJ and in the afore-mentioned other
Chinese sources could have been produced by their translators based on a certain form
similar to pinda in the Indian originals they used. In other words, there might have
been a certain word similar to pinda in the (assumed) Indian originals of the AWJ and
the other Chinese sources, which was unknown to their translators and taken by them
to mean “like a ball”.*®* If this was the case, the metaphor of “bouncing of a ball”
would represent the translators’ interpretation of Indian texts and not necessarily be a
genuine Indian trope. On the other hand, while the metaphor of “bouncing of a ball”
as such may not be Indian, the idea of substantially shortening Ajatasatru’s stay in hell
as implied by this metaphor certainly has an Indian origin, for as we will see, this idea
is also conveyed in the Sanskrit, Tibetan and Chinese versions of the AjKV, although

through a different metaphor.>®’

3.2.3 Ajatasatru’s Future Heavenly Rebirths and Eventual Pratyekabuddha-hood

As the AWJ goes on to show, having predicted Ajatasatru’s next birth in hell,

the Buddha further foretells that after his life in hell Ajatasatru will be continuously

3% T.997 is the only extant Chinese source which gives an explanation of this metaphor (see above
p-164). Since this explanation is not attested anywhere and T.997 has no Indic or Tibetan parallel, it is
hard to say whether this explanation as such is genuinely Indian.

%5 According to the extant versions of the AjKV, Ajatasatru’s next life in hell will be like the temporary
visit of a devaputra from the Heaven of the Thirty-three gods to Jambudvipa. See below, pp.215-6.
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reborn in the six heavens of the world of desire, first in an ascending order from the
Caturmaharajikas to the Paranirmitavasavartins, and then in a descending order back
downwards to the Caturmahardajikas, from whence he will be reborn again among
humans and finally become a pratyekabuddha. The prophecy of one’s future
continuous heavenly rebirths followed by eventual attainment of pratyekabuddha-
hood is a formulaic Indian narrative strategy. It also appears in other Buddhist texts,
related to a variety of persons and usually intended to illustrate future karmic rewards
for one’s meritorious deeds in this life.**® For instance, in the eleventh chapter of the
Divyavadana, the Asokavarnavadana, “Story of ASokavarna”, the Buddha gives a
similar prophecy regarding a bull, in order to show the great karmic benefits the bull
will gain in the future due to his “faithful mind” (cittam prasaditam) towards the
Buddha in this life.*®’ In the sixteenth chapter of the Divyavadana, the Sukapotaka-
avadana, “Story of [Two] Parrot Chicks”, the Buddha makes such a prophecy regarding
two parrots, as a demonstration of the karmic fruit of their “listening to the Dharma”

(dharmasravanam) in this life.*®® In the Chinese EA, this kind of prophecy occurs

3% Based on a thorough examination of the notion of pratyekabuddha in Pali nikayas, Chinese agamas,
various vinayas and other related sources, Hiraoka (2006) observes that prophecies of future pratyeka-
buddha-hood most frequently occur in Buddhist texts related to Millasarvastivadins (e.g. the Bhaisajya-
vastu, the Sarighabhedavastu and the Ksudrakavastu of the MSV, and the Divyavadana), although not

in all cases the continual rebirths in the six heavens are mentioned. He considers the high frequency of
pratyekabuddha prophecies as one of the features of Buddhist narratives of the Miilasarvastivada
tradition (p.147). See also Hiraoka (2007: 300).

%7 At the end of the story, the Buddha comments (Cowell and Neil 1886: 142. 7-10):...yat punar
idanim mama antike cittam prasaditam tasya karmano vipakena divyam manusam sukham anubhiiya
pratyekam bodhim adhigamisyati | evam hy Ananda tathagatanam cittaprasado 'py acintavipakah kim
punah pranidhanam “...But now, his mind is filled with faith in my presence. Because of the fruition
of this action, he will, having experienced heavenly and human happiness, attain awakening as a
pratyekabuddha. Thus, Ananda, having faith in mind towards the Tathagatas produces inconceivable
fruition. How much more [fruition will there be produced from] making an earnest vow!” The story is
translated in full in Rotman (2008: 243-252). I have no access to the Japanese translation in Hiraoka
(1991, 2007).

3% In explaining the future rebirths of two parrots, the Buddha says (Cowell and Neil 1886: 200.13-7):
evam hi bhiksavo mahaphalam dharmasravanam mahanusamsakam kah punar vado dharmadesana
dharmabhisamayo va | “Thus, Monks, listening to the Dharma produces great fruit, great benefit. How
much more [fruit and benefit will there be produced from] preaching the Dharma or clearly understanding
the Dharma!” See also a full translation of the story in Rotman (2008: 333-336).
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altogether four times. In the EA 38.11, it is a parallel to the prophecy of Ajatasatru’s
future rebirths as told in the AWJ, which will be discussed later in this chapter. In the
EA 35.7 and 40.5, such a prophecy relates to two householders, whose future
heavenly rebirths and eventual awakening are said to be the karmic fruits of either
making offerings to the Buddha (in the EA 35.7)**, or going forth into homelessness
(in the EA 40.5).°”° In the EA 49.9, the Buddha makes a similar prophecy regarding
the schismatic Devadatta. There, Devadatta’s future continuous heavenly rebirths and
his final pratyekabuddha-hood are said to be the rewards for his production of a

“joyful mind” (xiyue-xin =150 », Skt. cittam prasaditam?) towards the Buddha after

his descent into the Avici hell.**!

In the present case, the AWJ offers two reasons for Ajatasatru’s future
heavenly rebirths and his eventual pratyekabuddha-hood. First, in response to the
monk’s astonishment over Ajatasatru’s future attainments, the Buddha says that
because Ajatasatru will “attain perfection of aspiration” (fayi-chengjiu #$ = % 5t),
plenty of rewards will come. In his discussion of the AWJ, Hirakawa interprets this

Chinese phrase as referring to “arousal of bodhicitta” (Jpn. hotsu-bodai-shin FE355¢
i[»), and perhaps on this ground he considers the AWJ as one of the Mahayana siitras

related to Ajatasatru.**> However, this interpretion does not fit into the present context.

The term bodhicitta commonly denotes the aspiration for buddha-hood or bodhisattva-

¥ T, 125. 699c24f. See Hiraoka (2006: 137).

3% 739b10f. In that story, the Buddha does not predict the householder’s future pratyekabuddha-hood,
but only says that in his final birth as a human he “will go forth from home to practice the Path, and
will achieve an end of suffering” (H{ &8 - &35 7EY). This story is discussed in Buswell (1992:

113-4), as an example of the salvation of “one whose roots of goodness are extirpated” (samucchinna-
kusalamiila) in the non-Vaibhasika sources.

9! This prophecy of Devadatta’s rebirths is translated into Japanese by Miyazaki (2010: 121).

32 Hirakawa 1971: 7-8.
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hood, but our text clearly says that Ajatasatru will become a pratyekabuddha, not a
buddha.**® The Chinese phrase certainly does not refer to Ajatasatru’s arousal of
bodhicitta. Although I do not know the exact meaning of this phrase, it seems to point
to a relatively low level of spiritual attainment. It is noteworthy that in his following
conversation with the monk the Buddha introduces another kind of perfection, i.e.,

“perfection of causes and conditions” (yinyuan-chengjiu [K$&EHE, pratyaya-

sampaddad?). He says that one who attains perfection of aspiration but does not attain

perfection of causes and conditions has weak faculties (ruangen FEE, *mrdv-indriya)

and makes no progress in his actions, whereas one who attains perfection of causes
and conditions, though not attaining perfection of aspiration, has sharp faculties (/igen

FIMR, *tiksna-indriya) and more widsom.”* Here, the conceiving of aspiration is

granted less signifiance than the acquisition of [good] causes and conditions. This is
also shown in the following verse spoken by the Buddha, where he says that one who
has wisdom, i.e., one who attains perfection of causes and conditions, will come to a
safe place (yoga-ksema?).*®> Although I have not been able to identify any parallel
argument in other Buddhist texts and do not know the exact implication of this
argument, it is clear that here the acquisition of [good] causes and conditions is
emphasized as being more conducive to one’s liberation than the conceiving of

aspiration. This emphasis strikes me as rather unexpected. As we have seen, the

3% T do not mean to suggest that one cannot aspire for pratyakbuddha-hood. According to the AKBh, a
pratyekabuddha who is like a rhinoceros has practiced one hundred great kalpas in preparing for bodhi
(ad 111.94d, Pradhan 1967: 183.15-16: mahakalpanam satam bodhisambharesu caritah khadgam
visanakalpo bhavati). La Vallée Poussin (1923-1931: ii. 196) suggests that this preparation refers to
cultivation of morality, meditation and praj7ia. One may also add the resolution to attain bodhi. But this
does not seem to be what the AWJ means here, for throughout the text nothing is said about Ajatasatru’s
aspiration for pratyeka-bodhi.

P 776b6-9. “LLFr - FEEGH  BIGAHAGEE - BURIRIR - R AEGE - IR - LR SRR
MR - PR PR BTSN - FUAREE - PER - BRBTESR -7

3% 776b13-14. On the term anyin ZXf& (vogaksema?), see above n. 367.
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Buddha predicts that Ajatasatru will attain pratyekabuddha-hood and explains that this
attainment is due to his successful aspiration. One may expect that the Buddha goes on
to expound the significance of aspiration, rather than that of causes and conditions, for
attaining liberation. The unexpected turn to causes and conditions suggests that this
whole argument on the two types of perfection might have been imported from
elsewhere, originally separated from the story of Ajatasatru. If this was the case, the
Buddha’s explanation of Ajatasatru’s future heavenly rebirths and his pratyekabuddha-
hood as results of his aspiration could be a device intended to introduce the argument
into and to bind it with the salvation story of Ajatasatru in the AWJ.

The AWI also gives a second reason for Ajatasatru’s future divine rebirths
and eventual awakening, which fits better with the story itself. The monk later repeats
the Buddha’s prophecy to Ajatasatru and says, “The reason [why you will have such
future rebirths] is this: Great King, you will gain the rootless faith.”**® Subsequently,
when Ajatasatru sends Jivaka to get confirmation of the prophecy, the Buddha gives
the same explanation, “The reason [why I said so], Jivaka, is that King Ajatasatru will
gain the rootless faith. Jivaka, all men and women [who have gained this faith] will
have such destinies, with no difference.”**’ Clearly, the text considers Ajatasatru’s
acquisition of the “rootless faith” as the main cause of his future heavenly rebirths and
eventual pratyekabuddha-hood.

It may be noted that what the Buddha says to Jivaka is consistent with what
he says earlier in the AWJ, when he tells the monks that Ajatasatru will soon visit him
and have faith in him. There, the Buddha predicts that Ajatasatru’s next birth in hell

will be a quick process similar to the bouncing of a ball. As I argued, the considerable

¥ 776c6-7. FILAARE - AR > KE - BAHRIERSAG -

P71 776¢23-25. FTARE » Bl > B E RIS RIRARYE - B A S - UREE R
e
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reduction of Ajatasatru’s stay in hell represents a karmic reward for his faith in the
Buddha. By pointing out Ajatasatru’s rootless faith as the reason for his future
heavenly rebirths and eventual awakening, the Buddha shows that the faith he instills
in Ajatasatru in this life will generate incredible karmic fruits not only in his next life,
but in all his following lives, and will ultimately lead to his attainment of awakening.
The implication of Ajatasatru’s rootless faith in the AWJ, therefore, may be understood
as follows: though Ajatasatru has extirpated his own roots of goodness through the
patricide and consequently lost the capacity for spiritual progress in this life, such loss
is only temporary; through direct contact with the Buddha and being brought to faith
by him, Ajatasatru will regain this capacity after his life in hell, and will thereby get
on the path to salvation. In this sense, the notion of “rootless faith” in the AWJ
represents a soteriological solution to reconcile the extirpation of roots of goodness of
Ajatasatru caused by his patricide and the Buddha’s capability of arousing faith even
in the worst criminal and eventually leading him to liberation.

Equally remarkable is the Buddha’s emphasis that not only Ajatasatru but
anyone who gains the “rootless faith” will have the same destinies. By saying so, the
Buddha clarifies that the “rootless faith” is not an exclusive privilege of the Maghadhan
king Ajatasatru, but represents a universal path towards salvation which is available to
all. This indicates the underlying motive of the (assumed) Indian authors of the AWJ
for telling their story. The story is not only intended to show how Ajatasatru will
attain salvation through gaining faith in the Buddha, but to use this notorious criminal
as an example to encourage others to do likewise.””® This motive is strikingly similar

to what we have seen in the Chinese EA 43.7, where Ajatasatru is credited by the

3% Given that in T. 508 Ajatasatru’s acquisition of faith comes as a result of his direct encounter with
the Buddha, the Indian authors of the text could have intended to use the story as a call to go and see
prasadika objects (images of buddhas, Buddhist monastics, stiipas, etc.) that can instill prasada. For a
detailed discussion on the practice of prasada, particularly through seeing prasadika objects, in the
Divyavadana, see Rotman (2009: 65-148).
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Buddha as a model of “rootless faith” for all criminals to follow. In the present case,
instead of crediting Ajatasatru as an exemplar of faithfulness, the Buddha emphasizes
the universality of the salvation path taken by him. One may easily see the implication
of such an emphasis: if the worst criminal Ajatasatru can attain heavenly rebirths and
awakening through faith, how much more possible will this be for moral people and
ordinary wrongdoers? Thus the salvation story of Ajatasatru in the AWJ represents an

attempt of its authors to arouse or strengthen the faith of their audiences.

3.2.4 The Salvation of Ajatasatru in T. 508: A Summary

In sum, the Buddha’s prophecy of Ajatasatru’s future rebirths as told in the
AWI is noteworthy in at least three aspects:

First, according to this prophecy, after his death Ajatasatru will fall into hell
in a way similar to the “bouncing of a ball”. This metaphor may imply not only the
inevitable and immediate nature of Ajatasatru’s descent into hell after death, but also
its short duration. The considerable reduction of Ajatasatru’s stay in hell is a karmic
reward for his faith in the Buddha in this life. This metaphor is only found in Chinese
sources. It is unclear whether it represents a genuine Indian concept.

Second, the Buddha also predicts that Ajatasatru will be continuously reborn
in the six heavens after his life in hell and will finally attain pratyekabuddha-hood.
This prediction as a whole is formulaic. Ajatasatru’s future heavenly rebirths and
eventual awakening are said to be karmic fruits of the “rootless faith” the Buddha
instills in him. In the present context, the notion of “rootless faith” represents a
solution to reconcile Ajatasatru’s loss of the capacity for spiritual growth caused by
his patricide and the Buddha’s power of bringing this worst criminal to liberation.

Third, the Buddha’s statement that whoever gains the “rootless faith” will
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have the same destinies as Ajatasatru makes the “rootless faith” a universal salvation
path which is available to all. This emphasis on the universality of karmic fruition of
the “rootless faith” indicates the purpose of the authors of the AWIJ to use the
salvation of Ajatasatru as a tool to encourage others to gain faith in the Buddha.

It has long been observed that the AWJ appears to be incomplete in terms of
content, for although the Buddha says that Ajatasatru will soon come to visit him, the
text ends abruptly by presenting Jivaka’s joyful response to the Buddha’s teaching,
without saying anything about Ajatasatru’s visit. Hirakawa points out that the AWJ
seems to be a sitra still “in progress”. Omaru also says that this text appears

unfinished.*”’

In fact, as already noted by Hirakawa, in Sengyou’s Chu-sanzang-jiji,
the oldest extant catalogue of Chinese Buddhist translations, the AW/ is listed among

anonymous “abbreviated [or, condensed] scriptures” (chaojing #5#%).**° This

information suggests that the AWJ as we have it is not an independent text, but only
an abbreviated extract of another work. Moreover, as Hirakawa and Omaru both
notice, the attribution of the AWJ to the monk Faju first appears in Fei Changfang’s
Lidai-sanbao-ji, afterwards reproduced in some later catalogues, and has finally found

its way into the colophon of the Taishd edition.*”’ As mentioned above, the credibility

% Hirakawa (1971: 8); Omaru (1986: 79). See also Miyazaki (2010: 118); Radich (2011: 16 n.59).

4 Hirakawa (1971: 8); Omaru (1986: 91n.14). For Sengyou’s record on the AWJ, see T. 2145.25al7.
As Tokuno (1990: 39) observes, “[a]ccording to Seng-yu, the designation c/ ao-ching was originally
reserved for an abbreviated translation of selected passage from a scripture, which were presumed to
convey the text’s essential meaning without any superfluous prolixity...In practice, however, they often
deviated from this principle and became something akin to spurious scriptures as far as the cataloguers
were concerned.” On the category of chaojing in Chinese Buddhist canon, see also Funayama (2007:
13-16).

“! Hirakawa (1971: 8); Omaru (1986: 91n.14). Fei gives two entries of the AWJ in his catalogue: in
the former entry (T. 2034. 53a8) which is a mistake probably inherited from the Zhongjing-mulu 358
H#% compiled by Fajing 35 et. al. in 594 CE (T.2146.128c6), Fei confuses the AWJ with Lokaksema’s
Asheshiwang-jing [[FETH T 48 (T. 626); in a latter entry (T. 2034. 67a24), he lists the AW]J as one of
those translations produced by Faju (68a7-8). Both entries are firstly reproduced in the Datang-neidian-
Iu KN HLEE complied by Daoxuan 3EE in 664 CE (T.2149. 223¢23, 224a4, 238b27, 239b18) and

then in the Kaiyuan-shijiao-lu B CFEEZ$E compiled by Zhisheng %' 5H. in 730 CE (T. 2154. 479a3, a9,
640c25, 667c13-4, 499b23, ¢23 and 616a2-3).
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of Fei’s catalogue is highly questionable. It is now generally agreed among scholars
that new attributions of texts to certain translators, which first appear in Fei’s catalogue
but are not attested in earlier catalogues, should not be readily accepted at face value.*"?
It may well be that Fei’s attribution of the AWJ to Faiju is unreliable.

In his excellent study of the Chinese EA, Mizuno Kogen suggests that the EA
was originally translated into Chinese twice, the first time by Dharmanandi in 384 CE,
the full version of whose translation was unfortunately lost, and the second time by
Sanghadeva in 397 CE, whose translation is now preserved as T.125.*> More
importantly, Mizuno argues that there are overall twenty single-fascicle siitras, which
are ascribed to various translators in the present Taisho canon but nevertheless betray
similar stylistic features and could be remnants of the lost translation of the EA
produced by Dharmanandi.*** One of those twenty siitras is the AWJ. According to
Mizuno, the AWJ was originally one siitra from Dharmanandi’s lost translation of the
EA. I do not intend to comment on Mizuno’s suggestion of the double translations of
the EA into Chinese, given that the translation process (or processes) of this text
remains a zone of contention, about which no agreement has yet been reached among
scholars. What concerns us here is that Mizuno’s study brings to our attention the
potential connection between the AWJ and the EA. In his discussion Mizuno indicates
that while the AW is one remaining piece of Dharmanandhi’s lost translation, it has

405

no parallel in the extant Chinese EA (T.125)."” Nevertheless, as Omaru observes, the

AWI actually has a partial parallel in the Chinese EA 38.11, and the corresponding

402 Nattier 2008: 14-15.

403 Thid.: 415-419.

404 . .
Mizuno 1996 [1989]: 427.

405 Ibid.: 429.
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part between the two texts is exactly about the Buddha’s prophecy of Ajatasatru’s

future rebirths.**°

3.3 The Chinese Ekottarikagama (T. 125 [38.11]) and Related Materials

3.3.1 The Prophecy of Ajatasatru’s Future Rebirths in the Chinese EA 38.11

In the Chinese EA 38.11, the prophecy serves as a building block of a larger
legend regarding the Buddha’s visit to Vaisali to rid the city of a plague. According to
that legend, when the Buddha is spending a summer retreat in Rajagrha at the invitation
of Ajatasatru, a pandemic caused by evil spirits breaks out in Vaisali. In hope of
dispelling the evil spirits, the people of Vaisali sends a householder to invite the
Buddha to their city. Having heard the householder’s request, the Buddha says that
since he had earlier accepted King Ajatasatru’s invitation to stay in Rajagrha, it is
necessary to ask the king for permission to leave. The householder, considering
Ajatadatru’s hostility towards the Licchavis, is afraid to do so. The Buddha then asks
the householder to repeat to Ajatasatru a prophecy of his future rebirths, so that he
would be delighted and agree with the householder’s request for letting the Buddha go
to Vaisali. The Buddha says:

“Do not be afraid. Now you go to the king’s place and tell him the

following, ‘The Tathagata’s predictions of births of previous kings are

never wrong. What he says is never inconsistent. Your father, the king,

was innocent, but you put him to death. You are supposed to be reborn in

the Avici hell and stay one kalpa [there]. However, now since you have

abandoned this crime, rectified the transgression (apattim pratikaroti?)

and perfected the faculty of faith (*sraddhendriya) in the Dharma of the
Tathagata—because of this basis of virtue (kusalamiila?), this crime is

4% Omaru (1986: 79-81); see also Miyazaki (2010: 118) and Radich (2011: 140 n.529).
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eliminated, without remainder forever.*”” When you finish this life, you
will be reborn in the hell of the bouncing of a ball (paiju-diyu FHERHE
J20). When you finish your life there, you will be reborn above among the
Four Heavenly Kings. When you finish your life there, you will be
reborn above in the Yama Heaven. When you finish your life in the
Yama heaven, you will be reborn in the Tusita Heaven, in the Nirmanarati
Heaven, in the Paranirmitavasavartin Heaven. Then you will return in
sequence [through these heavens] to the Heaven of the Four Heavenly
Kings. Great King, you should know that throughout twenty kalpas you
will not fall into the evil destinies and will always be reborn among gods
and humans.*® In your final birth, due to your firm faith, you will have
hair and beard shaved, and put on the monastic robe [consisting of] three
parts.You will go forth from home into homelessness to learn the Path,
and will be named the Pratyekabuddha ‘Free of Evil’. When the king
hears these words, he will become delighted, elated, unable to control
himself. He will then tell you, “Whatever you seek and want, I will not
disapprove.””*"

The householder later comes to Ajatasatru’s palace and repeats the Buddha’s prophecy.
The king reacts exactly as the Buddha predicted: he is much pleased and agrees with
the householder’s request to let the Buddha go to Vaisali. Ajatasatru does not regret
this until the next day when he sees the Buddha and the monks leaving the Kalandaka
grove, heading for Vaisali. He immediately goes out, carrying five hundred parasols,
to see the Buddha off. On seeing this, the people of Rajagrha, Sakra, river gods and
people of Vaisali also separately put up five hundred parasols. The Buddha then tells
Ananda a jataka story, to explain what meritorious act he did in one of his previous
lives leads to such worship with two thousand five hundred parasols in this life. After

having finished the story, the Buddha arrives at Vaisali and dispells the evil spirits.*'°

7 726a8-10. DIBEILSE o SHETE o RUPRETEIREOR © SFILEA - BIRILTE - KEHER.
Translated also in Radich (2011: 79 n.298).

%8 1 follow the reading tian-ren-zhong KA\, “among gods and humans”, in the Song, Yuan and
Ming editions, rather than ren-zhong A, “among humans”, in other editions, since the text clearly
says that Ajatasatru will be reborn in the six heavens before his final birth as a human.

49 T.125.726a4-18 (Appendix I, Textual Material 15). One part of this passage is translated in Radich
(2011: 79 n.298).

19 The rest of the siitra is rather irrelevant, as it tells a story of how a Buddhist nun defeats the six
heretics in a debate. That story seems to have been (casually) attached to the legend of the Buddha’s
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The basic structure of the Chinese EA 38.11 may be illustrated as follows:

Figure 3.1: The Structure of the Chinese EA 38.11

. . . . . Y
Main Narrative: The Buddha’s Visit to Vaisali to Dispel a Plague Attachment

4 \
Ajatasatru invites Licchavi Householder invites The Buddha’s journey from Story of a bhiksuni
Buddha to spend a the Buddha to Vaisalt Rajagrha to Vaisalt (Location: Vaisali)
summer in Rajagrha (Prophecy and its repetition) (Jataka on the parasol-worship)
\ A J

As we can see, the Chinese EA 38.11 is mainly comprised of a legend of the Buddha’s
visit to Vaisali, plus an attached story also located in Vaisali. Within the main legend,
there are three subordinate episodes, one of which contains the Buddha’s prophecy of
Ajatadatru’s future rebirths and its repetition by the householder. It is clear that unlike
in the AWJ where the salvation of Ajatasatru is the major focus, in the Chinese EA
38.11 the Ajatasatru story only plays a secondary role as a building block of another

larger narrative.

3.3.2 The Salvation of Ajatasatru in Relation to the Vaisali Plague Legend: Two

More Sources

The legend of the Buddha’s visit to Vaisali to cure a plague (henceforth, the Vaisalt
plague legend) is a stock narrative frequently found in Buddhist literature.*'' As Iwai
Shdgo observes, there are two narrative traditions of this legend.*'? In the first

tradition represented by versions told in the Mahavastu and in Pali commentaries (the

visit to Vaisali, with the only connection being that it is also placed in the region of Vaisali. In that story,
the Buddha is said to stay on the “Shore of the Monkey Pool” (*Markata-hrada-tira) which is the
“name or epithet of a caitya at or near Vaisalr” (BHSD, 420a, s.v.)

11 On this legend, see for instance DPPN, ii.940-941; Lamotte (1944-1980: i. 189); Matsuda (2002);
Iwai (2002 [esp.100-103]).

12 Twai 2006: 292-290 [sic!].
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Khuddakapathatthakatha, the Suttanipatatthakatha and the Dhammapadatthakatha),
the plague story relates to the Buddha’s first visit to Vesali which is said to take place
in the fifth year after his enlightenment.*"> According to that tradition, it is Bimbisara
who invites the Buddha to stay in Rajagrha and later gives permission to the Buddha
to go to Vesali. In the second tradition represented by versions told in the Bhaisajya-
vastu of the Miilasarvastivada-vinaya, the Chinese EA 38.11 and two other Chinese

texts, namely, the Pusa-benxing-jing 55 ATTHE (T. 155), “Sutra on Past Deeds of
the Bodhisattva”, and the Chu-kong-zaihuan-jing 2L FEAR (T, 744), “Sutra on

Dispelling Fears and Calamities”, it is Ajatasatru who invites the Buddha and later
grants the permission.*'* According to the second tradition, the Vaisali plague
happens during the time leading up to the Buddha’s parinirvana, not in the fifth year

after his enlightenment.

A. The Pusa-benxing-jing (T.155)

The Chinese EA 38.11 is not the only source of the second tradition of the Vaisalt
plague legend which incorporates the salvation of Ajatasatru. In the afore-mentioned
Pusa-benxing-jing, the Buddha also makes a prophecy of Ajatasatru’s future rebirths
and asks the envoy of Vaisali to repeat it to Ajatasatru, so that the king will be

delighted and agree with his request to let the Buddha go to Vaisalt. There, the

13 The story is told in the Chatravastu, “Episode on Parasols” in the Mahdvastu (Senart 1882-1897: ii.
253.1-300.19, translated in Jones 1949-1956: i. 208-249), in the commentaries on the Ratana-sutta in
both the Khuddakapa-athatthakatha (Smith 1915: 157.14-201.6) and the Suttanipata-atthakatha (Smith
1916-1918: i. 278), and in the commentary on the verse 290 of the Dhammapada in the Dhammapada-
atthakatha (H. C. Norman 1906-1914: iii. 436-449, translated in Burlingame 1921: iii. 168-176).

1% The story can be found in Yijing’s Chinese translation of the Bhaisajyavastu (T. 1448. 20c19f.); the
corresponding Tibetan in Derge Kanjur 1, 'dul ba, kha 13a6f.; sTog Kanjur 1, 'dul ba, ka 454a4f. (for
more details, see below). See also T. 155.116c5f. and T. 744. 552a6f.
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Buddha says to the envoy:

“Because I earlier accepted King Ajatasatru’s invitation [to stay in
Rajagrha] for ninety days but now the period has not finished yet, you
should go to speak to King Ajatasatru.” The envoy said to the Buddha,
“There have long been animosities between the two countries [ Vaisalt
and Magadha]. If I go there now, I will definitely be killed.” The Buddha
said to the envoy, “As long as you are a messenger of the Buddha,
nobody will be able to kill you.” The Buddha further said to him, “Tell
King Ajatasatru, ‘[Regarding your] heinous crime of patricide, because
you have repented to the Tathagata, you will [only] undergo suffering in
hell [for a period as long as] five hundred days in this world, and will
then be released.”*"”

As that text goes on to show, the envoy repeats the Buddha’s prophecy to Ajatasatru,
who reacts in a similar way as in the Chinese EA 38.11:
The king, on hearing these words, was delighted, elated, and could not
control himself, [thinking,] “My [future] stay in hell due to the evil crime
I have committed will have an end.” Immediately, he bowed his head and
paid homage to the Buddha from afar. The king said to the envoy, “It is
indescribably wonderful that you can bring this tiding to me. Whatever
you want, I will grant.” *'°
The following part of the Pusa-benxing-jing is also similar to the Chinese EA 38.11 in
that it tells of Ajatasatru’s consent to the envoy’s request, the Buddha’s being
worshipped by gods and men with two thousand five hundred parasols on his way to
Vais$ali, and his narration of the same jataka story to explain the reason for the
Worship.417 So far, I have not found a third text which has such a narrative content. It

is possible that there is a special relation between the two texts or the sources used by

them. On the other hand, it is also notable that the content of the Buddha’s prophecy

15 T.155. 116¢15-21 (see Appendix I, Textual Material 16.1).
16 116¢29-117a3 (see Textual Material 16.2).

7 The earlier part of this text tells a story about the Buddha’s subjugation of the naga king Apalala in
Magadha, which is paraphrased in Lamotte (1944-1980: i.188 n.1). On stories about Apalala and related
studies, see below n. 419.
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of Ajatasatru’s future rebirths in the Pusa-benxing-jing is still different from that told
in the Chinese EA 38.11. Here, the Buddha only predicts Ajatasatru’s next life in hell,
without saying anything about his other future lives or whether he will finally attain
liberation. Unlike in the Chinese EA 38.11, the Buddha does not mention the name of
the hell where Ajatasatru will be reborn. Instead, he points out that Ajatasatru will be
released from hell after staying there only for a period as long as five hundred days in
this world.*'® As the text shows, it is precisely the release from hell and the
shortening of stay there that makes Ajatasatru delighted. Here, both the release and the
shortening are said to be the result of his repentance to the Buddha, whereas in the
Chinese EA 38.11, as we have seen, the reason for his salvation is not just his

repentance, but also his acquisition of faith in the Buddha in this life.

B. The Bhaisajyavastu of the Miulasarvastivada-vinaya

Besides the Chinese EA 38.11 and the Pusa-benxing-jing, the Bhaisajyavastu
of the MSV is yet another Buddhist text which combines the salvation of Ajatasatru
with the Vaisali plague legend. Although the Bhaisajyavastu contains no prophecy of
Ajatasatru’s future rebirths, it relates a story of how Ajatasatru gains faith in the
Buddha and then invites him to spend a summer in Rajagrha. That story serves as a
background for the Buddha’s later movement from Rajagrha to Vaisalt. In other words,
in the Bhaisajyavastu the salvation of Ajatasatru is not integrated within the Vaisali
plague legend, but appears as a prelude to that legend. Considering that the story in

the Bhaisajyavastu is very different from all the others we have discussed so far, it is

¥ 1 have not been able to find any Buddhist specification of the duration of a patricide’s next birth in
hell, though such specification is made clear in the case of a schismatic. For instance, according to the
AKBh (ad IV 99c, Pradhan 1967: 259.2), antarakalpam avicau mahanarake vipacyate, “[ A schismatic]
is boiled in the great Avici hell for one small kalpa”; for similar specifications in other Buddhist texts,
see La Vallée Poussin 1923-1931: iii. 207n.2.
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worth being introduced here, although it does not mention Ajatasatru’s future rebirths.

My translation is made from the story preserved in the Tibetan version of the

Bhaisajyavastu, which reads:*"’

When the Buddha was staying in Rajagrha, at Kalandaka[-nivapa] in the
Bamboo Grove, Prince Ajatasatru, having been instigated (sbhad pa,
*prerita) by Devadatta and killed his own father who was a righteous
man and righteous king, having put on himself the diadem, became king.
At that time, he was undertaking many disrespectful activities towards
the Blessed One. He incited (sbad pa) ferocious and gluttonous elephants,
watchdogs and dogs to kill [the Buddha]. His mother, the Lady of Videha
(lus 'phags ma, Vaidehi), said, “Son, do not show disrespect to the Blessed
One. Because the Buddha, the Blessed One, is afraid of (bsnyengs pa, Skt.
bhaya?)**® disrespect, he will leave Rajagrha and that will cause
misfortune. Due to the power of the Blessed One, the regions of Anga
and Magadha have been prosperous and in good order.” With a defiled
mind (snying rnyog pa can, Skt.*avilacitta™") he said, “Have those
countries without the Blessed One perished and become empty?”” His
mother tried to stop him through all means, but in vain. The Blessed One
thought, “This prince Ajatasatru has done many demeritorious deeds, he
shall be established in the rootless faith by me.*** It is not the time yet. [
shall now go to Sravasti.” Having thought this, the Blessed One together
with the community of Sravakas walked in the direction of Sravasti and
gradually reached Sravastt. In Sravasti, they stayed at Jetavana, at the
park of Anathapindika.

Heads of border-countries heard that Ajatasatru had shown disrespect to
the Blessed One, who was afraid of disrespect and had left Rajagrha and
came to Sravasti. They thought, “At one time this wicked king killed his

19 n the Bhaisajyavastu, this story is preceded by another story which relates how a brahmin, in order
to take revenge people in Magadha, is reborn as the fierce naga king Apalala and ravages the crops in
the area. A later part of the Bhaisajyavastu tells a story about the Buddha’s conversion of Apalala,
which is not located in Magadha but in North-West India (see a translation of the Chinese version in
Przyluski 1914: 510-513, and a summary of the Tibetan version in Panglung 1981: 20). Przyluski (1923:
6-7) suggests that the conversion of Apalala was originally located in Magadha and only later shifted to
the North-West; see also Frauwallner (1956: 35). On stories about the Buddha’s conversion of Apalala,
see Ch’en (1947: 279-280), Lamotte (1944-1980: i. 188 n.1), Strong (1992: 26-28; 2001: 119-120),
Deeg (2005: 222f.; forthcoming, 118-123).

#20 1 okesh Chandra gives bsnyengs pa (= jigs pa) as an equivalent of Skt. bhaya (see TSD, 908b, s.v.).
This meaning does not really fit into the present context, for it sounds inappropriate to say that the
Buddha fears disrespect. However, I have not come up with a better rendition of this word and
therefore temporarily adopt Lokesh Chandra’s explanation.

1 bid.: 892b, s.v. rnyog pa can (*avila).

22 See a correspondent phrase in the MSV version of the SPS: Gnoli (1977-1978: ii. 26-7): yada
bhagavata raja ajatasatrur vaidehiputro 'milakaya sraddhaya pratisthapitah tada ....
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father, a righteous man and righteous king, and that did not satisfy him.
The Blessed One is worshipped by gods, asuras and men. Even to him
he [= Ajatasatru] showed disrespect. The Buddha, the Blessed One, is
afraid of disrespect. Therefore, the Blessed One left Rajagrha and moved
to Sravasti. We certainly should wipe out that kingdom [of Magadha].”
Having thought this, they sent messengers to each other and shared
wisdom together. Equipped with a four-fold army comprising elephant,
chariot, cavalry and infantry divisions, they proceeded to Rajagrha.
Having triumphed, they set up encampments and settled there. The naga
king “Strawless” (sog ma med, * Apalala) also poured down streams of
hail and destroyed all the remaining crops. A drought occurred, to the
extent that five hundred hot springs, fountains, lakes and ponds all dried
up. The other remaining water resources were also ruined by the heads of
border-countries***. At that time, when Ajatasatru was overwhelmed by
distress and horrified, ghosts also caused harm, [whereby] a plague broke
out, with the wounded and the ashes [of the dead? thal ba] spreading out
(btab pa, *sprsta)*™*. Litters after litters [of corpses] were carried away.

Then King Ajatasatru, with his heart disturbed by as many as one
hundred troubles, leaning his head on his hand, was falling into deep
thought. Thereupon the Lady of Videha said, “Son, for what reason are
you falling into thought?” “Mother, one hundred troubles have all
come.” “Son, did not I earlier tell you: ‘Do not show disrespect to the
Blessed One. [Vinayavastu, Fascicle Twenty-six] The Buddhas, the
Blessed Ones, are afraid of disrespect. The Blessed One will leave
Rajagrha and that will bring misfortune’? So this is happening now.”
“Mother, what shall I do about this?” “Son, ask the Blessed One for
pardon (bzod par gsol, *[bhagavantam] ksamaya)**>.” “Mother, I am not
able to stand in front of the Blessed One.” “Son, have you heard that the
Buddhas, the Blessed Ones, have abandoned repugnance (khong khro ba,
*pratigha) and affection (rjes su chags pa, *anunaya), [for whom]
sandal and hatchet are the same.*® If someone cuts one arm of the
Blessed One with a hatchet and smears his other arm with the best
sandalwood paste, the Blessed One would have neither affection nor
repugnance.” Then King Ajatasatru, son of the Lady of Videha, said to
someone, “Hey, Minister, come here! Go to where the Blessed One is
and, after arriving, following my words, venerate the feet of the Blessed
One with your forehead and ask about his illness, ‘[Is the Blessed One]
free from disease, free from anxiety, any disturbance, any injury, not
unwell? Do you feel strong, and are you at ease’, and also say, ‘Venerable
One, here are the words from the son of the Lady of Videha, King

3 The sTog edition gives dug gis ma rung ba byas, “ruined (or polluted) with poison”.

424 Lokesh Chandra 1990 [1959-1961]: 932a, s.v. btab pa. Yijing’s translation has LA - fIEH
HE, “A great plague arose, and the diseased death was just horrific”.

2 Tbid.: 2101a, s.v. bzod par gsol (ksamantam).

26 On the metaphor of sandal and hatchet (*vasi-/vasi-candana-kalpa), see above n.302.
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Ajatasatru of Magadha: “Venerable One, the son is bad, but the father is
not. May the Blessed One, out of compassion, come to Rajagrha! If the
Blessed One does not come, not for long, the city of Rajagrha will
become empty, with only its name remaining.””**’

As the story goes on to tell, the minster reports Ajatasatru’s words to the Buddha,
who thereupon accepts the invitation and comes to Rajagrha to cure the plague.
Convinced by the Buddha’s power, Ajatasatru further invites him to spend a summer
in Rajagrha and the Buddha agrees. Meanwhile, many evil spirits, having been
driven out of Rajagrha, moves to Vaisalt and causes a plague there. This story,
therefore, provides another way of linking the salvation of Ajatasatru with the Vaisali
plague legend, which is very different from that in the Chinese EA 38.11. Here, the
salvation is illustrated not through an interlude predicting Ajatasatru’s future rebirths,
but through an episode describing the circumstances of Ajatasatru’s gaining faith in
the Buddha and inviting him to stay in Rajagrha. In this story, unlike in the SPS,
Ajatasatru’s faith is gained not through listening to a religious discourse preached by
the Buddha, but through experiencing the catastrophic consequences of losing the
support of the Buddha. He is forced by the disasters in Magadha to realize the
worthiness of the Buddha.*® The special way of “converting” Ajatasatru as
illustrated here, in fact, suggests his miserable spiritual state, given that conversions
by force of this kind are usually cases where the Buddha is taming monsters. As
Strong observes, “[s]alvation, at least for these monsters, comes not through interest

in the Dharma or through the charm of the Buddha, but through fear of samsara and

427 Derge Kanjur 1, 'dul ba, kha 13a6-14b3; sTog Kanjur 1, 'dul ba, ka 454a4-kha 3a4 (Textual Material
17). The story is summarized in Panglung (1981: 20-21). The corresponding Chinese is found at
T.1448.19¢2-20a18. No Sanskrit version of this part of the Bhaisajyavastu is available so far as I know.

¥ Tt is interesting to note that in this story VaidehT played a role similar to that of Jivaka in the SPS in
persuading Ajatasatru to visit the Buddha.
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realization that the only refuge from it is in the person of the Buddha.”**’

3.3.3 The AWJ and the Chinese EA 38.11: A Comparative Assessment

So far we have seen that the context in which the prophecy of Ajatasatru’s
future rebirths appears in the Chinese EA 38.11 is very different from that in the AWJ,
for here the prophecy is not presented in its own right, but serves as a building block
within the Vaisalt plague legend. Moreover, there is another important difference
between the contexts of the two prophecies: while in the AWJ the Buddha makes the
prophecy before Ajatasatru’s “conversion” to an upasaka, in the Chinese EA 38.11 the
prophecy is made after his “conversion”, as indicated from the very beginning of the
siitra where he is said to have invited the Buddha to spend a summer in Rajagrha. If
we follow Omaru’s suggestion to regard the AWJ as a “prelude” to the SPS, which
presents the events leading up to Ajatasatru’s visit to the Buddha, the Chinese EA
38.11 may be regarded as a “follow-up” to the SPS, which relates the events after his
visit.*® This difference between the time settings of the two texts may help us
understand the different reactions of Ajatasatru towards the Buddha’s prophecy: while
in the AWJ Ajatasatru still has no faith in the Buddha and even doubts the credibility
of the prophecy, in the Chinese EA 38.11 he is immediately delighted by the prophecy
and readily grants the permission to let the Buddha go to Vaisali.

In respect of content, the correspondences between the prophecy in the

Chinese EA 38.11 and that in the AWJ can be easily identified. Both texts mention

429 Strong (1992: 27). The observation is made in the context of the Buddha’s conversion of the niga
Apalala.

% Omaru (1986: 79): “The construction of the whole siitra [the AWJ], so to speak, appears as a
prelude to the Sramanyaphala-sitra.”

187



Ajatasatru’s descent into hell after death, his subsequent rebirths in the six heavens of
the world of desire, and his eventual attainment of pratyekabuddha-hood. In the AWJ
the pratyekabuddha Ajatasatru will become is named “[One] Free of Defilements”

(wuhui ff%), and in the Chinese EA 38.11 the name is given as “[One] Free of Evil”

(chue [5z5E). The semantic closeness of the two Chinese names suggests that they

might have been translated from the same or similar Indian words*'

, perhaps *Viraja
or *Nirdosa. Besides the correspondences, there are also a number of differences
between the contents of the prophecies in the Chinese EA 38.11 and in the AWJ.

First, in the Chinese EA 38.11 the Buddha says that due to his patricide
Ajatasatru is “supposed to be reborn in the Avici hell and to experience a kalpa
[there]”, which is in accordance with the standard punishment of patricide as
understood by the authors (or compilers) of the Chinese EA.*** Such an emphasis on
the heavy punishment Ajatasatru is supposed to receive in his next life finds no
counterpart in the AWJ. In the Chinese EA 38.11, it highlights the severe nature of the
patricide Ajatasatru committed.

Second, the Buddha’s statement that Ajatasatru’s crime is eradicated finds no
counterpart in the AW]J either. But this statement cannot be taken too literarily in the
Chinese EA 38.11 because, strictly speaking, Ajatasatru’s crime is not totally removed.
He is said to be reborn in the hell of the “bouncing of a ball”, which shows that he

will still have to undergo some punishment in his next life in consequence of his

crime, no matter how insignificant that punishment might be. In the Chinese EA 38.11,

1 Omaru (1986: 80). Radich (2011: 79n.298) translates chue [ as “Extirpation of Sin”.

2 The immediate rebirth in the Avici hell as the retribution of patricide is explicitly stated elsewhere
in the Chinese EA: T. 125. 748a29-b2. HARAREF AR » BiEEwF - BIRLER - JFs2E A > 54
E, - i 2t o £ EHERR. “There are living beings who kill their parents, or destroy divine
stipas [of a buddha], or provoke dissension in the holy assembly, or slander saints, or adopt heretic
views. After death, they will be reborn in the Avici hell.” However, not all Buddhist texts consider that
a patricide will definitely be reborn in the Avici hell. See above n.366.
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the statement may be meant to emphasize the positive result of Ajatasatru’s repentance
and his faith in the Buddha. The text seems to want to tell us that even though
Ajatasatru committed the worst crime and incurred the extremely severe punishment
in his next life, it is still possible for him to substantially reduce the crime and be
exempted from the supposed punishment through possessing faith in the Buddha.
Third, while the AWJ compares Ajatasatru’s descent into hell to the
“bouncing of a ball”, the Chinese EA 38.11 says that after death he will be reborn in
the hell of the “bouncing of a ball”. As I have shown, the metaphor of “bouncing of a
ball” used in the AWJ is formulaic and also appears in Chinese translations of other
Buddhist texts. In comparison, the use of the “bouncing of a ball” as a name of a hell
is rather unusual. So far as I know, it only occurs in the Chinese EA 38.11.%**

However, it should be remembered that the two earlier Chinese translations of the

AjKYV separately give the name of the hell into which Ajatasatru will enter as bintou

HH (EMC: *pjin-dow; Skt./Pkt. *Pinda-) and bintuoluo ¢4 (EMC: *pjin-da-la;

Skt./Pkt. Pindara-?), both of which appear related to pinda, “ball”. Moreover, the
Sanskrit version of the AjKV has the word pindoriye in a sentence describing
Ajatasatru’s next birth in hell, though it is unclear whether pindoriye is the name of
the hell, or an adverb referring to the way in which Ajatasatru will be reborn in hell as
Miyazaki suggests. In any case, it is interesting to note the correspondence between
the name of “bouncing of a ball” in the Chinese EA 38.11 and the afore- mentioned
two Chinese names as well as the Sanskrit pindoriye, for they are all somehow related

to pinda. This correspondence indicates that paiju FHER, “bouncing of a ball”, in the

Chinese EA 38.11 may have been translated from an Indian word related to pinda.

3 See also Miyazaki (2010: 122):“In contrast, the ‘hell of bouncing of a ball” in the Chinese EA
seems to be used as a proper name. Examples of this kind have not been found.”
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While in the AWJ the metaphor of “bouncing of a ball” signifies a strategy of
saving Ajata$atru through shortening his stay in hell, in the Chinese EA 38.11 the
name of “bouncing of a ball” is linked with an agenda of saving Ajatasatru through
making him be reborn in a less severe hell. As mentioned above, in the Chinese EA
38.11 the Buddha says that Ajatasatru is supposed to be reborn in the Avici hell, but
because of his repentance and faith in the Buddha, he will fall into the hell of the
“bouncing of a ball”, instead of the Avici hell. Although I do not know what
punishment is typical of the hell of the “bouncing of a ball”, there can be no doubt
that it refers to a place where inhabitants suffer less than those in the Avici hell.**

Finally, while in the AWJ the Buddha says that Ajatasatru’s acquisition of
“rootless faith” is the reason for his future heavenly rebirths and his eventual
pratyekabuddha-hood, in the Chinese EA 38.11 the “rootless faith” is not mentioned.

Instead, the Buddha points out Ajatasatru’s perfection of the “faculty of faith” (xingen

{51, *sraddhendriya) as the reason for the eradication of his crime, his future divine

rebirths and pratyekabuddha-hood. Here, the “faculty of faith” may refer to the first of

the five spiritual faculties that are fundamental to the cultivation of the Buddhist path

% The approach to saving Ajatasatru through making him be reborn in a less severe hell is also seen in
two other Chinese sources. In the Da-fangbian-fo-baoen-jing X7 {HEHIEFE (T.156), “Sitra on
Great Expediencies of the Buddha’s Repayment of Kindness”, we find the following passage: 156b24-7.
QPR - EA TR RE AP B - DA o i - P SR - A SRR - A0 R H B SRAD
T JEiH B RGE I o “Taking King Ajatasatru for example: although he committed an dnantarya
crime and was supposed to enter the Avici hell, because of his sincere mind towards the Buddha, his
crime leading to [descent into the] Avici hell was eliminated. He entered the hell of black strings
(*kalasutra-naraka), where his severe crime was exhausted within [a period as long as] seven days in
this world. So is the saving and protecting power of the Three Jewels.” On the kalasiitra-naraka, see
Feer (1892: 192); Sadakata (1997 [1973]: 48). The same passage also appears in the Sapoduo-pini-
piposha TEEZBRIBREYW (*Sarvastivadavinayavibhasa, T.1440.505b14-6). As Naito (1955)
notices, T.156 is not a direct translation from any Indian Buddhist scripture, but a work compiled in
China based on existing Chinese translations of Indian texts; on T.156, see also van Schaik and
Galambos (2011: 113-5). Regarding T.1440, Funayama (2006: 45) observes that this work is “a mixture
of a translation of an Indic text... and a certain amount of exegetical elements that were interpolated
perhaps in the process of transcribing the translation”; see also Funayama (1998: 280-285). Therefore,
given the problematics of T.156 and T.1440, it is hard to say to what extent the sentence above reflects
a genuine Indian idea.
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to liberation.”> Despite the terminological difference, the “rootless faith” in the AWJ
and the “faculty of faith” in the Chinese EA 38.11 may have basically the same
implication for the salvation of Ajatasatru. That is, the series of great benefits
Ajatadatru will receive in the future are all the karmic fruits of the faith the Buddha
instills in him in this life. Seen from this perspective, the notions of the “rootless
faith” and the “faculty of faith” point to a correspondence rather than a divergence
between the AWJ and the Chinese EA 38.11.

What does distinguish these two texts is that while in the AWJ the Buddha
says that not just Ajatasatru but anyone who gains the “rootless faith” will attain the
same benefits in the future, in the Chinese EA 38.11 the Buddha does not make such a
generalization. This difference may be explained by the different functions of the
prophecies of Ajatasatru’s future rebirths in the two texts. In the AWJ, the prophecy
follows the Buddha’s rebuke over Devadatta’s denial of Ajatasatru’s next birth in hell
and is intended as a demonstration of the salvific power of the Buddha. It is therefore
natural to emphasize the universality of benefits to be gained by Ajatasatru as the
result of his faith in the Buddha. In contrast, in the Chinese EA 38.11 the prophecy is
a subordinate episode of the Vaisali plague legend, where it is used to facilitate

Ajatasatru’s admission to let the Buddha go to Vaisali. The emphasis is accordingly on

5 In the Vibhanga-sutta, “Discourse on Analysis”, of the Samyutta-Nikdya, the saddhindriya (Pali
form of sraddhendriya) is defined as follows: Feer1884-1898: v. 196.26-197.4: Katamaiica bhikkhave
saddh indriyam || || Idha bhikkhave ariyasavako saddho hoti || saddahati tathdagatassa bodhim || Iti pi
so Bhagava araham sammasambuddho vijjacaranasampanno sugato lokavidu anuttaro purisa-
dhammasarathi [B°: purisadammasarathi) sattha devamanussanam buddho bhagava ti || || Idam
vuccati bhikkhave saddhindriyam || “Monks, what is faculty of faith? In this case, Monks, a noble
disciple is faithful. He believes in the awakening of the Tathagata, and also says, ‘The Blessed One is
an arahat, a Perfectly Enlightened One, accomplished in knowledge and conduct, a well-farer, one who
understands the world, an unsurpassed charioteer of men to be tamed, teacher of gods and men, a
Blessed buddha.” Monks, this is called faculty of faith.” Translated also in Lamotte (1944-1980: iii.
1126). The difficulty of identifying Ajatadatru’s “faculty of faith” in the Chinese EA with saddhindriya
is that according to the Datthabba-sutta preceding the Vibhariga-sutta in the SN, “the faculty of faith is
to be seen among the four factors leading to the entry into the stream (Feer 1884-1898: v. 196.12-3:
Catusu sotapattiyangesu || ettha saddhindriyam datthabbam), whereas Ajatasatru’s descent into hell
implies that he fails to become a stream-enterer (on qualities of sotapanna, see above, p.148).
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the unexpected benefits he will receive, rather than the universality of those benefits.

Based on the analysis above, we may summarize agreements and disagreements

between the prophecies of Ajatasatru in the AWJ and the Chinese EA 38.11 as follows:

Table 3.3: A Comparison between the Prophecies of Ajatasatru’s Future Rebirths

in the AWJ and the Chinese EA 38.11

Prophecy in the AWJ Prophecy in the Chinese EA 38.11
Time Setting | Before Ajatasatru’s change into an updasaka After Ajatasatru’s change into an updasaka
Vaisall plague legend
Context The Buddha’s rebuke over Devadatta’s denial of | (Licchavi envoy’s requesting Ajatasatru to let the
Ajatasatru’s next birth in hell Buddha go to Vaisali)
Function Demonstration of the salvific power of the Device to facilitate Ajatasatru’s admission to let
Buddha the Buddha go to Vaisalt
— Ajatasatru’s supposed next birth in the Avici hell
— Eradication of his crime
Next birth in hell in a way similar to “bouncing | Next birth in the hell of “bouncing of a ball”
of a ball”
Content Following continuous rebirths in the six heavens | Following continuous rebirths in the six heavens

Final birth as a pratyekabuddha named “Free of
Defilements” (wuhui #f#%, *Viraja/*Nirdosa)

Final birth as a pratyekabuddha named “Free of
Evil” (chue [{R5E, *Viraja/*Nirdosa)

Reason: 1. Acquisition of the rootless faith

2. Achievement of aspiration

Reason: 1. perfection of the faculty of faith

2. Rectification of his crime (repentance?)

It is hard to say anything definite about the underlying relation between the prophecy

in the AWJ and that in the Chinese EA 38.11. In his discussion of this issue Miyazaki,

based on the fact that the story of Ajatasatru plays a central role in the AWJ but only a

subordinate role in the Chinese EA 38.11, suggests that the prophecy in the Chinese

EA 38.11 could have been borrowed from the AWJ.**® This is possible. However,

another possibility, which seems more likely to me, is that there was no direct

borrowing between the AWJ and the Chinese EA 38.11 in either direction, and that the

prophecy of Ajatasatru in question belonged to common knowledge of the (assumed)

6 Miyazaki (2010: 120): “As for the borrowing relationship between the two, firstly, in the Chinese
EA 38.11 Ajatasatru’s future rebirths are told as an inserted episode; secondly, accounts of the Vaisalt
plague legend in other texts do not have Ajatasatru’s future rebirths. Therefore, the one in the Chinese
EA may be regarded as borrowed from that in the AWJ.”
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Indian authors of the two siitras, but was used by them in two different ways. More
specifically, the authors of the Indian original of the AWJ whose primary concern is to
demonstrate the salvific power of the Buddha through the future liberation of
Ajatasatru, made the prophecy the focus of the whole text, whereas the authors of the
EA 38.11, whose purpose is to tell a different version of an old story, took up the
prophecy and integrated it into the stock Vaisali plague legend. Although so far the
prophecy has only been found in the AWJ and the Chinese EA 38.11, the current
unavailability of other sources does not necessarily mean that they did not exist. Thus,
it might be better to consider the prophecy as one part of narrative lore shared among
at least some Buddhists in ancient India, not just the authors of the Indian originals of

the AWJ and the Chinese EA 38.11.

3.4 Three Prophecies of Ajatasatru’s Pratyekabuddha-hood: Conclusions

Let me now return to the two questions which I raised at the beginning of this
chapter. Can Ajatasatru, one of the worst criminals according to Indian Buddhist
ethics, attain liberation in the future? If so, then how? The first question is answered
affirmatively by Buddhaghosa and the authors of the AWJ and the Chinese EA 38.11,
who all agree that although Ajatasatru will go to hell in his next life as the result of his
patricide, he will be released from there and eventually attain pratyekabuddha-hood in
the future. As for the second question, the answers are diverse. The AWJ and the
Chinese EA 38.11 provide relatively similar answers which differ significantly from
that found in Buddhaghosa’s commentary Sv. The differences can be seen in the
following aspects.

While in the Sv Ajatasattu is said to be reborn for sixty thousand years in the

hell of “copper pot”, in the AWJ his stay in hell is compared to the “bouncing of a
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ball” and in the Chinese EA 38.11 he is said to be reborn in the hell of “bouncing of a
ball”. It is hard to say whether the metaphor of “bouncing of a ball” and the name of
the hell “bouncing of a ball” are geniune Indian concepts. But in any case, it is clear
that they represent strategies for mitigating Ajatasatru’s punishment in hell which are
different from that used in the Sv.

While the Sv keeps silent on Ajatasattu’s future lives between his release
from hell and his eventual attainment of pratyekabuddha-hood, the AWJ and the
Chinese EA 38.11 link up the two points through presenting Ajatasatru’s continuous
rebirths in the six heavens of the world of desire. Such continuous heavenly rebirths
leading up to awakening constitute a common narrative strategy in Indian Buddhist
literature. In the AWJ and the Chinese EA 38.11, this strategy is used to illustrate the
incredible karmic fruits of the faith the Buddha arouses in Ajatasatru in this life.

While both Chinese translations emphasize Ajatasatru’s acquisition of faith
as the reason for the benefits he will receive in the future, the Sv considers Ajatasattu’s
release from hell and his eventual awakening as resulting from the “greatness of the
teaching” (sasana-mahantataya) of the Buddha that he heard in this life, but with less
emphasis on his faith. This difference may be explained by different purposes of the
prophecies of Ajatasatru in the Sv and the two Chinese texts. Buddhaghosa relates
Ajatasattu’s future rebirths in his commentary on the Samannaphala-sutta for an
exegetical purpose. He uses Ajatasattu’s future release from hell and his eventual
awakening to demonstrate the great benefit of Ajatasattu’s listening to this sutta and
ultimately, the salvific power of the Buddha’s teaching.*’ In contrast, in the AWJ and

the Chinese EA 38.11 Ajataatru’s future rebirths are told not for an exegetical

7 This purpose is articulated by Buddhaghosa himself at the beginning of the passage in which he
relates Ajatasattu’s future paccekabuddha-hood: Rhys Davids and Carpenter 1886: 238.5-6. Imam pana
suttam sutva raiinio ko anisanso laddho? Mahd anisanso laddho...“Having heard this sutta, what
benefit has the king gained? He has gained great benefit...” See above, p.148.
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purpose, but for the purposes of encouraging others to gain or to develop faith in the
Buddha. This purpose can be most clearly seen in the AWJ, where the Buddha says
that not just Ajatasatru but whoever gains the same faith will receive the same benefits.
Through adding this statement of the Buddha, the author of the AW clarifies their
ultimate goal of liberation not for Ajatasatru alone but for all.

In his comment on the prophecies of Ajatasatru’s future rebirths told in the Sv,
the AWJ and the Chinese EA 38.11, Radich states: “The link between T. 508, its EA
parallel, and the Sv—all three texts state that Ajatasatru will indeed go to a hell, but
then will eventually rise again through further rebirths, and become a Pratyeka-
buddha—is another clue that suggests interesting relations between Buddhaghosa’s
work and proto-Mahayana materials”.**® Radich is certainly right in pointing out the
similarity between the prophecies of Ajatasatru in the three texts. However, to classify
the AWJ and the Chinese EA as “proto-Mahayana materials”, it seems to me, may not
be appropriate. As scholars have agreed, the Chinese EA shows definite Mahayana
influences. It is therefore hard to say that the Chinese EA as a whole belongs to
“proto-Mahayana materials”; rather, as Mizuno suggests, the composition of the
Chinese EA may have been influenced by early Mahayana literature.*** Further, as
we will see in the next chapter, the AjKV, one of the first Mahayana siitras translated
into Chinese in the late second century CE, also contains a prophecy which says that
in his next birth Ajatasatru will undergo a short process of falling and rising in a hell,

where he will suffer no pain, and that in his final birth as a human he will enter into

% Radich 2011: 18n.69. He refers to Nattier (2008: 165 n.6) “for similar problematics”. However, in
her note Nattier does not dub any materials as “proto-Mahayana”. She discusses a Chinese text (T.511)
containing some information not found in its parallel in the Chinese MA 162 or in the Pali MN 140, but
preserved in Buddhaghosa’s commentary on MN 140, but without labelling either the Chinese MA or
the Pali MN as “proto-Mahayana”.

9 Mizuno 1996 (1989): 437.
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parinirvana after attaining buddha-hood.**® In view of that specific prophecy, the
prophecies in the AWJ and the Chinese EA can hardly be classified as “proto”, no
matter whether it is in an ideological or chronological sense. Instead, given that both
the AWJ and the Chinese EA were translated after the second century CE, it is
possible—though not certain—that the prophecies in these two texts could have been
composed under the influence of the prophecy in the AjKV, or another pre-existing
but now lost version which similarly presented Ajatasatru’s temporary rebirth in hell
and his eventual awakening. Seen from this perspective, the AjJK'V becomes for us an
invaluable source which may preserve the earliest extant prophecy of Ajatasatru’s

future liberation. It is to that text and other related materials that we now turn.

#0 Radich (2011: 18) notices Lokaksema’s translation of the AjKV (T. 626), but makes no comment.
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Chapter Four
Prophecies of Ajatasatru’s Future Buddha-hood and

Related Materials

In one of his articles on the first Mahayana siitras translated into Chinese by
the Indo-Scythian Lokaksema in the late second century CE, Paul Harrison observes
that “from the outset the writers of Mahayana siitras were put in a difficult position by
their Mainstream predecessors” who, in promoting their own traditions, “used up the
available stock of personalities, nearly all of whom were held to have attained some
grade of awakening or liberation during or soon after the Buddha’s own lifetime”.**!
As he points out, in breaking such an impasse, the Mahayanist writers came up with at
least three solutions, one of which is “to hold up as bodhisattvas real persons whose
attainments were either unknown or not widely known”; he notices that the patricidal
King Ajatasatru is one such case, “to whom Theravadin canonical literature, at least,
imputes no spiritual attainment. There is thus no traditional impediment to the
prediction in the AjK'V of his eventual attainment of Buddhahood.”***

Harrison’s observation is based on his careful study of the AjJK'V which, as
we will see, contains a prophecy of Ajatasatru’s future rebirths and eventual buddha-
hood. His comment directs our attention to Mahayanists’ exploitation of Ajatasatru for
the purpose of promoting their goal of Buddhist practice, that is, the bodhisattva ideal.

In the previous chapter, I have discussed three prophecies of Ajatasatru’s future

pratyekabuddha-hood separately from the Sv, the AWJ and the Chinese EA. We do

*1 Harrison 2000: 181-182.

2 Ibid.: 183.
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not know the dates of the origins of the prophecies, though the composition of the Sv
and the translations of the AWJ and the Chinese EA can be roughly dated to the late
fourth or the fifth century CE. Whatever their age, those prophecies represent the
attempts of some Mainstream Buddhist authors to promote their soteriological goal of
liberation for all, particularly through saving the paradigmatic criminal Ajatasatru
from samsara. The same attempt is also signified in the prophecy of Ajatasatru’s
future buddha-hood in the AjKV, but with an extra layer of meaning: through making
Ajatadatru a future representative of bodhisattva-hood and eventually buddha-hood,
Mahayanist writers show that this worst criminal not only can be saved from samsara,
but also can attain the most worthy form of awakening through cultivating the
bodhisattva path. The salvation of Ajatasatru thus becomes a tool for legitimizing the
bodhisattva path.

In this chapter, I will explore how Mahayanist writers interpret the theme of
the salvation of Ajatasatru, through examining the context and content of the prophecy
of his future rebirths and eventual buddha-hood in the AjKV. I will also look at a
parallel prophecy of his buddha-hood in a Buddhist text extant only in Chinese, the

Asheshi-wang-shoujue-jing [W]FE T+ #7048 (T. 509), “Stitra on the Prophecy [of

Future Buddha-hood] of King Ajatasatru”, and will consider how the meaning of the

prophecy of Ajatasatru’s eventual awakening is shifted by its changing context.

4.1 The *Ajtitas’atru-kauk,rtfya-vinodanﬁ-sﬁtm‘”3

3 The Sanskrit title of the text is usually given as Ajatasatru-kaukrtya-vinodana-siitra (Harrison 1993:
152; Harrison and Hartmann 1998, 2000a, 2000b, 2002). This title is neither attested in the fragmentary
Sanskrit version newly found in the Scheyen Collection, nor in any external sources (for titles under
which the AjKV is referred to in some commentarial works, see Harrison and Hartmann 1998: 67). It
seems to be based on the Tibetan transliteration in the Peking Kanjur (No. 882). However, as Miyazaki
(2010: 29-30, 269) observes, the Tibetan transliteration of the Sanskrit title of this text is different in the
extant Kanjur editions. He consulted eleven editions and identified four variants: (1) *(arya)
ajatasatru-kaukytya-vinodand in the Peking edition; (2) *(arya) ajatasatru- kaukrtya-vinodana in the
Derge edition, the Gondhla manuscript, the Lithang, the Narthang editions [and the Lhasa edition
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4.1.1 The Contents and Extant Versions of the AjKV

The AjKV is an interesting text which centers around a story about how the
Bodhisattva Manjusri succeeds in dispelling Ajatasatru’s remorse for his patricide—as
indicated by kaukrtya-vinodana, “dispelling of remorse”, in its title—through
convincing him of the ultimate “emptiness” (sinyata) of all phenomena including the
worst deeds such as the anantarya crimes and their retributions. Through conversing
with Maiijusri, Ajatasatru realizes that all beings have the nature of “non-self”
(nairdatmyata) and that “there can neither be any performer [of an action], nor can
there be any experiencer [of the result of an action]”.*** In this way, he frees himself
from the fear of falling into hell after death, with which he has hitherto been
overwhelmingly burdened. In this text, as Harrison and Hartmann put it, “the notion
of ‘emptiness’...is applied unflinchingly to the problems of moral responsibility and
personal continuity, in short, to the central Buddhist doctrine of karma, illustrated, as

it were, with the ‘worst case scenario’ represented by the patricide Ajﬁltaéatru.”445

according to my own check]; (3) *(arya) ajatasatru-kokrta-prativinoda[naj in the London copy of the
Shel dkar manuscript, the sTog Palace and the Tokyo manuscripts; (4) *(arya) ajatasatru-kaukrtya-
prativinodana in the Phug brag and Batang manuscripts. Regarding kokrta in the third variant,
Miyazaki (ibid.: 269) suggests that it can either be a Prakrit form derived from *kukrta through the
change (guna) of u to o (Pischel §77), or a corruption of ko-u krid tya (kaukrtya) as found in the Phug
brag manuscript caused by the missing —« and —y—. The second possibility seems more likely to me, given
that kukrta “misdeed”, unlike kaukrtya, does not have the meaning “remorse”. As Prof. Silk points out,
“o=au also occurs in some Central Asian manuscripts (e.g., the Kasyapa-Parivarta mss.) - thus, kokrta=
kaukrta; also, a loss of —y— in Tib. is easy to imagine” (personal communication, 6™ July 2012). Taking
all the variant readings into account, we may suggest the title *4jatasatru-kaukytya-(prati)vinodand-sitra.

444 Derge Kanjur 216, mdo sde, tsha 256b3; sTog Kanjur 223, mdo sde, za 331b6-7; translated also in
Harrison and Hartmann (2000a: 192). The corresponding Sanskrit reads (ibid: 190, folio 534 v2-3): (...
bhagavata naira)tmyakoti {|} bhutakoti {|} darsita <|> ya ca nairatmyatd na tatra kacit satvata |
asamtd [= asato, see ibid., n.67] mamjusri satvasya na tatra kascid yo 'bhisamskaret... “[ Ajatasatru
said,] ‘...The Blessed One teaches that the end of non-self is the true end. Because of the nature of non-

self, there is no nature of being. Mafijusri, if there is no being, there is no one who acts...’”’; see also
the Chinese at T. 626.402c7-8 and T. 627. 423¢23-26. On the extant versions of the AjKV, see below.

5 Harrison and Hartmann 2000a: 169.
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A key to unlock the meaning of the salvation of Ajatasatru in the AjKV lies in
the overall purpose of this text to construct and glorify the authority of the Bodhisattva
Mainjusrt and hence to demonstrate the superiority of the bodhisattva path exemplified
by him. It is noteworthy that in the AjKV it is Mafijusri, not the Buddha, who relieves
Ajatadatru of his remorse. MafjusrT is said to be the one who guided Ajatasatru to
conceive the aspiration to supreme awakening in his past lives and will continue to
guide him to attain awakening in the future. Throughout most of the text MafijusrT is
featured prominently. Particularly in Chapter Three**’, he is depicted not only as being
superior over all the great disciples of the Buddha, but also as the one who inspired
the future Sakyamuni in one of his past lives to vow to achieve awakening for the
sake of all beings.**” As Harrison remarks, “Thus the AjKV is really Mafijusti’s siitra,
a fact which is reflected by the title of Dharmaraksa’s version of it (T. 627).***
Within this context, the salvation of Ajatasatru by Manjusri essentially serves to
demonstrate the salvific capability and superior religious insight of this particular
bodhisattva, and ultimately, the worthiness of the bodhisattva path exemplified by
him. As Harrison observes, MafijusrT is also portrayed prominently in some other
Mahayana sitras translated by Lokaksema, which “reflect the emergence of Mafijusri
as an important archetypal bodhisattva figure by the middle of the second century CE,

2> 449

be it in one milieu or in many”.™ He further notices that despite this prominent

portrayal there is no evidence of the cult of Maijusrt in the AjKV or in any other text

#6 Chapter divisions in Dharmaraksa’s Chinese translation (see below) will be consistently applied in
the following discussion. The third chapter has survived as an independent text in Chinese (T. 629). For
an English translation of the Tibetan version of the chapter, see Harrison (2004: 172-184).

*7 This jataka story, as Harrison (2000: 170) suggests, clearly symbolizes “the fact that the spiritual
achievements of the Buddha, on which the attainments of the sr@vaka or arhat depend, are themselves
premised on the existence of the bodhisattva”.

8 Ibid.: 171. On the title of T. 627, see below.

9 Tbid.: 172. On Maiijusri in early Mahayana texts, see also Lamotte (1960: 5-8) and Hirakawa 1983.
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in the Lokaksema corpus. Instead of being an object of cult, here Mafijusrt appears as
one of the literary creations of Mahayanists used to legitimate scriptually the
bodhisattva ideal.*

With the story of Mafijusri and Ajatasatru at its core, the AjKV is structured
in a sophisticated and multi-layered manner. The text consists of thirteen chapters:*!

The first four chapters appear as a prologue intended to establish the
authority of Mafijusdrt and the superiorty of the bodhisattva path over the sravaka path,
where Ajatasatru is not mentioned.

The next six chapters constitute the main body of the text. Chapter Five
concerns Ajatasatru’s visit to the Buddha, where he expresses his remorse for the
patricide and his wish for relief from mental suffering caused by such remorse.
Having been advised to seek help from Mafijusri, he invites Mafijusri to a dinner in
his palace. Chapters Six to Eight present Mafjusri’s preaching to his fellow
bodhisattvas on the night before the dinner. Chapter Nine describes Mafijusri’s
proceeding to Rajagrha and events happening during the dinner. Chapter Ten contains
Maijusri’s conversation with Ajatasatru, whereby he manages to remove Ajatasatru’s
mental suffering.

The last three chapters relate events taking place after Mafijusri leaves the
palace. The first half of Chapter Eleven concerns the salvation of a matricide who,
following a phantom man conjured up by Mafijusri, comes in the front of the Buddha,
452

where he receives ordination and then, after attaining arhat-ship, he enters nirvana.

The second half of that chapter presents a discussion between the Buddha and his

% Harrison 2000: 177-181, 185. The bodhisattva cult was probably a later development. As Harrison
(1987: 80; 1995a: 61) says, “as far as bodhisattvas are concerned, the initial message of the Mahayana
is clear: people should not worship bodhisattvas, they should become bodhisattvas themselves”.

1 See synopses of the text in Harrison and Hartmann (2000a: 168-169) and Miyazaki (2010: 17-23).

#2 For a comparison of the Sanskrit, Chinese and Tibetan versions of this part, see Wu (forthcoming).
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disciple Sariputra regarding Ajatasatru’s past and future lives, where the Buddha
predictes Ajatasatru’s eventual attainment of buddha-hood. This prophecy is consistent
with the story of the matricide, in that both episodes deal with the salvation of an
anantarya criminal. Chapter Twelve contains prophecies of future buddha-hood of
three other persons (Ajatasatru’s son, Sakyamuni Buddha and a householder). It also
promises great merit of reading, reciting and copying the AjKV. Chapter Thirteen
presents the commission of the text to various figures, as is often the case with
Mahayana siitras.

In the following discussion, I will focus on two sections directly related to
the salvation of Ajatasatru, i.e., his expression of remorse for the patricide and his
request for mental relief in Chapter Five, and the Buddha’s prophecy of his future
rebirths in Chapter Eleven. While Chapter Ten which presents Mafjusri’s success in
dispelling Ajatasatru’s remorse through expounding to him the notion of emptiness is
admittedly important, it will not be discussed here, given its considerable length and
the extended doctrinal expositions incorporated therein. But needless to say, that
chapter certainly deserves close examination in a separate study of the AjKV.453
The AjKV is generally regarded as one of the first Mahayana sitras

translated into Chinese by Lokaksema in the late second century CE.*** His

translation is found under the title Asheshi-wang-jing [ {HT-5& (T.626), “Sttra on

King Ajatasatru”, in the Taisho canon. Besides it, there are two other complete

Chinese versions of the AjKV: the Wenshuzhili-puchao-sanmei-jing 5k 37 F| 3% =

3 Miyazaki (2010: 153-248) gives a detailed annotated Japanese translation of the Tibetan version of
Chapters Five to Ten of the AjKV. A further study of the contents of this text and its position in the
history of Indian Buddhist philosophy is in preparation by Miyazaki (ibid.: 147-148).

434 Ziircher 1991: 299; Harrison 1993: 152-156. Recently, it has been observed that T. 626 exhibits a
number of terminological and stylistic features uncommon to Lokaksema’s works. Those features
suggest that T. 626 as we have it may not have come from Lokaksema. It could be the work of others
(say, members of Lokaksema’s school), or if it was indeed the product of Lokaksema, it was probably
revised afterwards. See Nattier (2006: 187n.10) and (2008: 78-79); Miyazaki (2007a, 2007b).
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BRAE (T.627), “Sutra on the Universal and Transcendent Samadht of Mafijusri”,

translated by Dharmaraksa in the third century CE, and the Weicengyou-zhengfa-jing

FATAT 1EERE (T. 628), “Siitra on the Unprecedented True Dharma”, by Fatian 15K

in the tenth century CE. In Fatian’s version, all references to parricide have been
obliterated probably by Fatian himself in order to adapt the text into a Chinese ethical
context.”> Since his version does not represent a reliable witness to an Indian original
of the AjKV, it will not be considered here.**® The AjKV was also translated in full
into Tibetan in the early ninth century CE.*’ In one of the manuscripts recently found
in the Schayen Collection, twenty Sanskrit fragments have been identified as belonging
to the AjKV, all written in one type of script dating from the fifth century CE.**®
These fragments provide precious insight into an Indian-language version of this text.
Since this study is intended primarily as an investigation of the stories about
Ajatasatru in Indian Buddhism, it is necessary to translate the Sanskrit version of the
AjKV. However, given the fragmentary nature of that version, to translate it alone
does not suffice to provide a coherent idea of the contents of the text. Considering this,
I decide on a compromise: in the section on Ajatasatru’s remorse and his request for
relief, where the Sanskrit is totally lost, I will use Lokaksema’s version (T. 626) as the

text for translation, because it is the earliest extant witness to an Indian version of the

AjKV and has never been translated into any Western language®’; in the section on

435 Harrison 1993: 154-155.

#6 There is yet another short Chinese scripture (T. 629) corresponding to the third chapter of the AjKV
in content (see above, n.446). Since it has no direct relevance to Ajatasatru, it will not concern us here.

7 For an introduction to the Tibetan version and its extant editions, see Miyazaki (2010: 4-5, 249-272).
In this study, I consistently use the Derge and sTog editions of the AjKV: Derge Kanjur 216, mdo sde,
tsha 211b2-268b7; sTog Kanjur 223, mdo sde, za 266b7-351a7.

3% Harrison and Hartmann 1998, 2000a, 2000b, 2002; on the date of the script, see Sander (2000: 291-3).

49 1 okaksema’s version has been translated in full into Japanese by Sadakata (1989).
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Ajatasatru’s future rebirths, I will translate both the relevant account in Lokaksema’s

460

version and its fragmentary Sanskrit counterpart.” In both sections, I will include in

footnotes significant variants in Dharmaraksa’s version and in the Tibetan translation.

4.1.2 Ajatasatru’s Remorse for His Patricide and His Request for Mental Relief

According to Chapter Five of the AjKV, Ajatasatru comes to visit the Buddha
to ask him why people commit crimes. The Buddha replies that this is because they
abide in self (*atman) and person[-hood] (*pudgala).*®' He then expounds to
Ajatasatru a series of interrelated concepts.*®® Having heard the Buddha’s exposition,
Ajatasatru asks about the reason for remorse in general and confesses his patricide as
follows:

...He [Ajatasatru] further asked, “From what cause does remorse

(*kaukrtya)*® arise?” The Buddha said, “It results from having nothing

to depend on.***” “What is ‘having nothing to depend on’?” The Buddha

said, “Regarding what is taught, one hears it and has doubt. This is
‘having nothing to depend on’.”**> He further asked, “What is the path?

9 For an English translation of the Tibetan version of this section of the AjK'V, see Harrison and
Hartmann (2000a: 205-214). As indicated by the same authors, “A critical edition of the Tibetan text
with an English translation of the same is in preparation by Harrison” (ibid.: 168 n.5).

1 T 626. 395b25. Dharmaraksa’s version (T. 627.414¢22) mentions self (wuwo E-F%, *dtman), person
(ren A\, *pudgala) and life (shouming 1y, *jiva). The Tibetan (Derge, tsha 233a5; sTog, za 292a6)
has self (bdag, *atman), being (sems can, *sattva), life (srog, *jiva) and person (gang zag, *pudgala).

%62 This part is analyzed in detail in Miyazaki (2010).

3 Chin. suoyi fiT5E, “doubt”. T. 627 also has huyi J[%E, “doubt”. The corresponding Tibetan reads:
Derge, tsha 233b3-4; sTog, za 297b7: bcom Ildan "das ’gyod pa ci la dmigs pa lags “Blessed One, as for

remorse, where is its support (dmigs pa, *alambana)?” Here, 'gyod pa clearly suggests *kaukrtya (Mvy
§1980).

% Chin. #EFTHERL. T. 627 has youyu JH74, “hesitation”; the Tibetan has the tsom, “doubt”.

46> Both Dharmaraksa’s version and the Tibetan clarify that teachings are taught by the nobles: T. 627.
415a5-6 EEEATER I < 58 0 THHIEEE - WiEE T “With regard to true words said by the nobles, one
hears them and has doubt. This is ‘hesitancy’”; Derge, tsha 233b4-5, sTog, za 598a2: the tsom [S:
tshom] zhes bya ba ni gang 'phags pa yang dag par smra ba dag gis bshad pa la the tshom za ba ste
<|> de ni the tsom [S: tshom] zhes bya’o “As for ‘doubt’, [it means that] one questions teachings
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What is faith?”**® The Buddha said, “Freedom from lust (*rdga), anger
(*dvesa) and delusion (*moha) is the path.” “What is faith?” The Buddha
said, “If one does not get the root of all dharmas, one will never change
his mind. This is faith.”*"’

King Ajatasatru then said, “[It is] excellent, excellent, what the Tathagata
sald Why do people not believe? [Tt is] because they themselves cause

¥ Now I adopted words of the evil person(s)*® and ordered liege
men to kill my father. Due to my desire for kingship, desire for wealth,
desire for ruling people, desire for majesty, now I employed liege men to
kill my father. Clinging to the ex1stence and having remorse [or, doubt?]
OIEE, *kaukrtya or *kanksa)''®, 1 can not relieve myself. Whenever
having drinks or food, or entertaming myself, or inspecting state affairs
in the main hall, or enjoying the five sorts of pleasures [of the five senses]
inside the palace, whether being alone or together with others, day and
night I cannot forget it. Neither eating nor drinking can dispel it. I also
have no sleep, and my countenance is not joyful either. Always I feel
terror in my heart, [for] [ know I am not away from hell.”

He further said, “It is as if the blind regained their sight through the
Buddha, or the drowned were rescued through relying on the Buddha. If
anyone suffers pain, the Buddha comforts him. If anyone is fearful, the
Buddha becomes a refuge for him. If anyone is poor, the Buddha can
offer treasure to him. If anyone has lost his way, [the Buddha] can show

999

preached by the truth-speaking nobles. This is ‘doubt
bhiitavadin, see TSD, 2130b, s.v.

. On yang dag par smra ba referring to

466 T 626 differs greatly from T. 627 and the Tibetan which seperately read: {AJFESEE ? A S5 5% ?
“Where are the nobles ? Why are they said to be ‘truth-knowing’?” Tib. ‘phags pa gang la gas | yang
dag par smra ba gang la gas “Where are the nobles? Where are the truth-speaking?”

467 Unlike T.626, both T. 627 and the Tibetan mention the non-origination of all dharmas: HEzHE 4%
— YR “Those who know the truth understand that all dharmas are not existent”; Tib. gang

dag gis chos thams can 'dus te byung ba ma yin par rtogs pa ni yang dag par smra ba zhes bya’o
“Those who realize that all dharmas are non-arising are the truth-speaking ones”.

8 The Tibetan differs considerably: Derge, tsha 233b6-234al; sTog, za 298a5-6: bcom Ildan ’das
<|> Jjig rten gnas pa ni bdag gi bsam pa’i rgyud kyi nyon mongs pas bsgribs pa ste | de ni ‘phags pa
yang dag par smra ba dag gis bshad pa la <|> yid ma ches nas sdig pa’i las rnam pa du ma dag rtsol
zhing bgyid pa <|> de ni bcom Idan ’das ngo mtshar to | de ni bde bar gshegs pa rmad du gyur pa’o |
“O Blessed One, abiding in the world, my mental disposition (*cinta-samtana) has obstructions of
depravities. In this way, since I did not believe in teachings of the truth-speaking nobles, I committed
various evil deeds. Blessed One, this [i.e., what you said] is wonderful! Sugata, this is marvellous!” T.
627 appears even more divergent; see a discussion in Miyazaki (2010: 158n.25).

9 The Chinese eren T2 A_can be both singular and plural. It most likely alludes to Devadatta here.

7% Neither T. 627 nor the Tibetan mentions “clinging to the body”. T. 627 has FF5E/fi15, “carrying
doubts and fears”; the Tibetan reads: Derge, tsha 234a2: the tsom de med par bas la mi nus te “I cannot
be in no more doubt”; sTog, za 298a7-bl: the tshom de bas la mi nus te “I cannot be in more doubt (?)”.
Tib. the tsom (or tshom) can render a group of synonyms including kanksa, vicikitsa, samsaya etc. (see
TSD, 1041b, s.v.). Later in the text, the tsom also appears and matches kariksa in the fragmentary
Sanskrit version (Harrison and Hartmann 2000a: 190-191). However, Miyazaki (2010: 159 n.33)
suggests that here the tshom seems closer to kaukrtya than karnksa in meaning, for it does not really
denote “doubt”, but is used rather in the sense of “mental unsettlement”.
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him the way. The Buddha, because of his being endowed with great
compassion, does not consider [those acts] as hardship. He is
even-minded towards everything, firm and generous. He always endures
[i.e., is not wavered by] pains and pleasures, and does not abandon
anyone.” Now [ am in terror. I hope that the Buddha will grant
protection, to make the one in danger [i.e., Ajatasatru himself] gain
safety. I hope that [the Buddha] will save the one whom no one [else]
can save. | hope that [the Buddha] will accept the taking refuge of the
one who has nowhere to take refuge in.*’? It is as if one had no eyes and
wished that the Buddha can make him see. It is as if one was to fall over
and wished that the Buddha can hold him up.*”> Now I shall enter Avici,
the great hell. I hope that the Buddha can save me from entering. I hope
that the Tathagata will explain to me my doubt, so that my heart can be
illuminated, Wlth o more doubt till death, and that my severe crime can
be made hght

The Buddha thought, “What King Ajatasatru said is very profound and
excellent.*’”” No one [else] can cure this illness. Only the Buddha and
Mainjusri have a treatment [for it.] 476 Sariputra, 1nﬂuenced by the
Buddha’s authoritative power, said to Ajatasatru, “[If you] want to
remove your doubt, prepare food tomorrow morning, and invite Mafjusr
and others to come to the palace to have it. Your ministers will all gain
merits from it, and people in Rajagrha will all have roots [of goodness]
because of this meritorious act. Ajatasatru then said to Mafijusri, “I hope

71 As Miyazaki (2010: 160) observes, most phrases used in the former half of this passage are stock
and also appear in other Buddhist texts.

7 The reference of those sentences to Ajatasatru himself is more clearly shown in the Tibetan version:
Derge, tsha 234a6; sTog, za 298b7: bcom ldan ’das bdag ’jigs pa la mi jigs pa stsol cig | mgon ma
mchis pa’i mgon du gyur cig | skyabs ma mchis pa’i skyabs su gyur cig | long ba’i ni mig tu gyur cig |
“Blessed One, may you grant fearlessness to me who is fearful! May you be the protector of the
helpless! May you be the refuge of the one who has no refuge! May you be the eyes of the blind!”

3 T. 627 also has 51 1EZ 56004 “[May the Buddha] make the hungry and thirsty be satisfied”.
The Tibetan reads bdag chab kyis ‘tshal ba la ni phyag gis drang bar mdzod cig, literally “[May the
Buddha] draw me with his hands, who is seeking water”. As Miyazaki (2010: 160 n.45) observes, the
Tibetan is perplexing here, as it appears to be a combination of the translations in T. 626 and T. 627.

4% In both T. 627 and the Tibetan , Ajatasatru explicitly asks the Buddha to remove his anxiety: T. 627.
415b2-3. MEZSRBEANIERE - RPJNEE - AREITEAS - BB “May the Great Sage expound the
Dharma, to remove my doubt, to dispel my fetters of anxiety, to make me have no hesitancy”; Derge,
tsha 234b1; sTog, za 299al-2: ci nas [S: cis] kyang the tsom [S: tshom] de bsal nas <|> kun du dkris pa
ma mchis par 'gum pa’i dus bgyid pa dang | “[May the Blessed One] by any means make [me] free
from the doubt (the tshom, * kanksa), without fetters, [until] the time of death.”

5 The Tibetan reads: Derge, tsha 234b1-2; sTog, za 299a3: kye ma’o rgyal po ma skyes dgra 'di ni
sred pa la spyod pa <|> chos zab mo la dad pa yin gyis “Alas, this king Ajatasatru lives in cravings
(*trsnacarin, cf. Hirakawa 1973-1978: 1. 174, s.v. trsna-carita) [but] has faith in the profound Dharma”;
translated also in Miyazaki (2010: 161).

Y76 Chin. Bl ~ SZRRETFTi 4 E4FE. In T. 627 and the Tibetan, the Buddha thinks that only Mafjusri
can remove Ajatasatru’s remorse, without mentioning himself. See T. 627. 415b5-7. FHE 1 B REE ikt

“Only MafijusrT can clear away the obstacles [in Ajatasatru’s mind].” Derge, tsha 234b2; sTog, za 299a
3-4: ’jam dpal gzhon nur gyur pa ma gtogs par gzhan sus kyang 'di’i the tsom lhag ma ma lus par sel
mi nus “Except MafijusrT Kumarabhiita, no one is able to remove this one’doubt without remainder”.
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that you show great compassion. Tomorrow morning, please condescend
and come to the palace to have a meal.” Mafjusri replied, “[ What you
said] is already sufficient for offering (DLg n] FafitZ& ).” Maijusri
further said, “The Dharma of the Buddha is not for the sake of clothing
or food.”*”’ Ajatasatru then said, “What should I offer?”” [Mafijusr]
replied, “If you enter deeply into the subtle [Truth] and closely examine
the things as they are (FE A, HE5 ), without defilement or
attachment, without doubt or objection, without fear or fright, in that
gase you can be regarded as having gained compassion (DLF155Y)

Mafijusri goes on to tell Ajatasatru that if he considers all phenomena without false
discrimination, if his mind does not cling to anything, he will gain compassion. He
then expounds to Ajatasatru a series of points including, for instance, the origin of
[mental] comfort (*sukha), the three doors to liberation (*sSunyata-animitta-apranihita
“emptiness, signlessness, wishlessness”), [mental] construction (*abhisamskara) and
non-construction (*anabhisamskara), defilements (*klesa), the path (*marga) and the

cultivation of the path.*® After having heard Maiijusri’s exposition, Ajatasatru says:

“[1t is] excellent, excellent, what the Bodhisattva Mafijusri said. May you
accept my invitation. Why is that? It is due to [my] remorse (huyi %€,
*kaukrtya).*®' 1myself ponder that all dharmas have no self (EE-fEF) and

77 The Tibetan reads: Derge, tsha 234b5; sTog, za 299b1-2: rgyal po chen po byas pa dang <|> mchod
pas chog gis <|>di lta ste | legs par gsungs pa’i chos ’dul ba la gos len pa’am | lhung bzed len pa’am |
zas len pa de ni thugs brtse ba ma yin gyi | “Great King, what you did (byas pa, *krta) is already
sufficient for offering, because in the well-spoken teaching and discipline (legs par gsungs pa’i

chos 'dul ba, *svakhyata-dharma-vinaya), to obtain clothing, almsbowl or food is not compassion
(thugs brtse ba, *karuna).” T. 627 (415b13-15) is closer to the Tibetan.

478 T. 627 basically agrees with T. 626. As Miyazaki (2010: 163 n.61) observes, the Tibetan specifies
that the Truth refers to the “non-self” (bdag med pa, *andatman): Derge, tsha 234b6; sTog, za 299b2:
rgyal po chen po khyod gang gi tshe zab mo’i don dam pa bdag med pa la the tsom [S: tshom] med pa
am | nem nur med par gyur na | de Ita bu ni khyod la thugs brtse bar byas pa yin no | “Great King,
when you become undoubtful (the tshom med pa, *nihsamsaya, cf. Lokesh Chandra 1990 [1959-1961]:
1041, s.v.) or unsuspicious (nem nur med par, *niskamksa, cf. ibid: 1354, s.v.) towards the profound
and ultimate Truth of non-self, in that case the compassion has been achieved by you”.

49 T.626.395c4-396al1 (Textual Material 18.1). See also a Japanese translation in Sadakata (1989:
72-77).

0 The Tibetan version of this part is translated and discussed in detail in Miyazaki (2010: 162-173).
As he observes, the Tibetan differs notably from T. 626 and T. 627 in quite a few places.

1T 627 reads: 416a28-29. K EREESEERME] SERIR S BIET “thereby making me get rid of
various confusions, making me attain liberation and purification of false discriminations (?)”; the
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have no life (IEZZMMT), but I have remorse.***” Maiijusri said, “If something
does not exist, it cannot be caused to exist. Because it does not exist, there is
no liberation from it, nor is there anything to be liberated. [Even if] one says
‘I have been liberated’, because there is nothing to liberate from, there is no
liberation, nor is there anything to be liberated. Why is that? It is because all
dharmas are [already] completely liberated (G&7%:&Mi#5).**” The Buddha
said to Mafijusri, “Accept King Ajatasatru’s invitation, for [the benefit of]
numerous people.” Mafijusri then said, “I accept the Tathagata’s instruction.
Why is that? It is because I never disobey the Tathagata’s instruction.”
Ajatasatru was thereupon delighted, gladdened. He then arose from his seat.
Having venerated the Buddha, the monks and Maiijusti, he left...***

The passages above present Ajatasatru’s request to the Buddha and Mafijusrt to dispel
his remorse (*kaukrtya) for the patricide. The request sets out the reason for Mafijusri’s
coming to the palace and therefore serves as the background for the following story of
his success in dispelling Ajatasatru’s remorse. Compared with the canonical account
of Ajatasattu’s visit to the Buddha in the Pali Samanriaphala-sutta, the account in the
AjKV shows two major distinctive features:*®

The first is the predominant emphasis on Ajatasatru’s remorse and his strong
desire to get rid of it. He is depicted here as being eager to know the basis (Chin.

yinyuan [Klig, Tib. dmigs pa, Skt. *alambana) of remorse in general, and as

Tibetan reads: Derge, tsha 237a2; sTog, za 302b2: bdag gi 'gyod pa ngan pa sbyang ba’i slad du “for
the sake of purifying (sbyang ba, *visodhana) my bad remorse ('gyod pa, *kaukrtya)”.

2 As Miyazaki (2010b: 173 n.102) observes, this sentence has no parallel in T. 627 or in the Tibetan.

T, 627 reads: 416b4.—YZEEEE FRYE “All dharmas are by nature pure”; the Tibetan says: Derge,

tsha 237a2; sTog, za 302b4: chos thams can ni rang bzhin gyis yongs su grol ba’i phyir ro “It is
because all dharmas are by nature liberated (yongs su grol ba, *parimukta)”.

4T 626. 396¢12-22 (see Textual Material 18.2). See also a Japanese translation in Sadakata (1989:
83-84).

5 1 do not mean to suggest that this part of the AjKV was adapted from the account of the story in the
Pali or any other version of the SPS. Instead, I would simply regard it as yet another retelling of the
story, which may or may not be related to the SPS. The story of Ajatasatru’s visit to the Buddha seems
to have already been circulated by the early first century BCE, given its representation on a relief of the
Bharhut stipa. The relief, as Schopen (1997 [1985]: 45 n.14) stresses, only presupposes the existence
of the story itself, not that of the SPS. See the discussion above p.22.
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expressing to the Buddha his overwhelming anxiety over the fate of hell. This
emphasis on Ajatasatru’s mental anguish is clearly intended to pave the way for
Mainjusrt’s later success in dispelling his remorse. The more frustrated Ajatasatru
initially appears, the more successful Mafijusri proves to be.
The term kaukrtya is crucial to the passages above and, indeed, to the AjJKV
as a whole as its title indicates. This term is a Sanskritization of Pali kukkucca (or a
similar Middle Indic word).*® It etymologically means “evil act, misdeed” and in this
sense it is synonymous to kukrtya. From this etymology derives another meaning of
kaukrtya, that is, “regret over a misdeed”. The Abhidharmakosabhasya explains:
What is kaukrtya ? Kaukrtya is the nature of that which is wrongly done.
But here regret of mind is called kaukrtya, a state that has kaukrtya [i.e,
misdeed] as its basis. It is just as...one says in the world, “The whole
village has come; the whole region has come”, which is an apparent
substitution of the inhabitants with the place. [Likewise,] kaukrtya [i.e,
misdeed] is the basis of regret. Or, this is an expression of reason in its
result...**’
Strictly speaking, in the AjKV kaukrtya has the connotation of “regret” but is not
limited to it. Here, kaukrtya refers not only to Ajatasatru’s pangs of conscience over
the patricide he committed, but also to his fear of descent into hell in consequence of

the patricide. As he says to the Buddha: “Always I feel terror in my heart, [for] I know

[ am not away from hell”.*® The term kaukrtya as used in the AjJKV may thus be

46 BHSD, 195b, s.v; see also Cone 2001: i. 699, s.v. kukkucca.

87" AKBh ad 11.28a: Pradhan 1967: 57.18-22; kim idam kaukrtyam nama | kukrtasya bhavah
kaukyrtyam | iha tu punah kaukrtyalambano dharmah kaukrtyam ucyate cetaso vipratisarah | tad
yathd...| loke 'pi ca drstah sthanena sthaninam atidesah sarvo grama agatah sarvo desa dagata iti |
sthanabhiitam ca kaukrtyam vipratisarasya | phale va hetiipacaro 'yam| ...; translated also in La Vallée
Poussin (1923-1931: 1. 166-167). See also a definition of kukkucca as cetaso vippatisaro, “remorse of
mind”, in the Dhammasangani §1160 (Miiller 1885: 205. 13-18).

5 T. 626.395¢16-17. 0 HL 0 E IdE - SIANEERAYEEY; see also T.627.415a19. A% - SEKH%E
AL “Abiding in unease, I fear that after finishing my life I will fall into hell”; the Tibetan
translation reads: Derge, tsha 234a4; sTog, za 298b3-4: bcom ldan ’das bdag ni rtag tu rgyun mi chad
[S: ‘chad] par skrag pa "byung zhing mjug tu bdag sems can dmyal ba par 'gyur ba [S: 'gyur -] yang
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construed as referring to Ajatasatru’s mental agitation with respect to both his

9 The double layers of meaning of kaukrtya are also

patricide and its karmic result.
suggested in the later part of the text for, as Harrison observes, MaiijusrT manages to
dispel Ajatasatru’s kaukrtya precisely through convincing him that “since all dharmas
are empty, wrong actions and the retribution they incur are also empty, and have no
power to affect the mind that sees them for what they are”**°.

Further, as Sadakata notes, in their Chinese translations of the AjJKV

Lokaksema and Dharmaraksa frequently use the word Auyi %€, “doubt”, at places

where the Tibetan version has ’gyod pa, the standard equivalent of kaukrtya.*"'

Huyi
(or its synonyms) as a rendering of kaukrtya also appears elsewhere and is not unique
to the two Chinese versions of the AjKV.*? This use may be related to the fact that,

as Edgerton points out, in some Indian Buddhist texts kaukrtya is closely associated

with vicikitsa and kanksa, both meaning “doubt”.*”® The association could have led

sems te | “Blessed One, I continuously have fear, thinking that I will finally become a hell-being.”

9 See BHSD, 195b, s.v. kaukrtya “mental disturbance”. Sadakata (1989: 208) uses “unease” (Jpn. fit
an NZE) to translate huyi JI5E, “doubt”, used by Lokaksema. Miyazaki (2010: 157n.18) suggests

“thought of remorse” (R &).
% Harrison 1993: 153-154.
1 Sadakata 1989: 206; on ’gyod pa referring to kaukrtya, see Mvy §1980.

2 For instance, in Kumarajiva’s translation (T.1436) of a Sarvastivada-Pratimoksa-sitra, the sentence
R e EE 0088 (475¢13), “if a monk deliberately makes another monk doubtful”, corresponds
to yah punar bhiksur bhiksoh samcintya kaukrtvam upasamhared, “if a monk intentionally brings about
mental disturbance”, in the extant Sanskrit versions (Finot 1913: 518.3; see also Pat[ayantika].62 in the
online version of v. Simson’s edition: http://fiindolo.sub.uni-goettingen.de/gretil/1 _sanskr/4 rellit/
buddh/prmosu_u.htm).

93 See for instance, the Saddharmapundarika-sitra (Kern and Nanjio 1908-1912: i. 71.4-5): tat sadhu
bhagavan bhasatam esam bhiksunam kaukrtyavinodanartham yatha bhagavann etas catasrah parsado
niskanksa nirvicikitsa bhaveyuh | “Well, may the Blessed One explain for the sake of dispelling mental
unease of the monks, O Blessed One, so that the four assemblies would be free from doubt, free from
hesitation”; here, kaukrtya- corresponds to yiwang 5%id, “net of doubt”, and yikui %€/, “doubt and
remorse”, in Dharmaraksa’s and Kumarajiva’s translations (Karashima 1998: 534). See also the
Siksasamuccaya (Bendall 1897-1902: 135.15-17): yatharapena asya glanyena jivitantardyo bhavati
kusalapaksantarayo va tena niskaukytyena bhuitva nirvicikitsakena bhaisajyacittam upasthapya
pratinisevyan “If he [a bodhisattva], due to such a disease, is hindered in life or hindered on the side of
virtue, free from remorse, free from doubt, he may raise the thought of medicine [ghee, oil, fruit
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translators to construe kaukrtya as a synonym of these two words. The association of
kaukrtya with kanksa is clear in the AjJKV. As we have seen, when Ajatasatru asks the
Buddha about the reason for remorse in general, the Tibetan version has ’gyod pa

indicating *kaukrtya, while Lokaksema and Dharmaraksa seperately use suoyi 5%

and Auyi, both meaning “doubt”. When answering the question, the Buddha explains
that remorse results from doubt (Tib. the tshom, Skt. *kanksa), that is, disbelief in the
Truth taught by the Buddhist nobles.*”* In other words, in the AjKV, doubt (*kariksa)
about the Buddhist Truth is regarded as the reason for remorse (*kaukrtya). The
association of kaukrtya with kanksa can also be seen in the later part of the text, where
Mainjusri, having asked Ajatasatru whether his remorse (Tib. 'gyod pa, Skt. *kaukrtya)
is dispelled, immediately asks him whether his doubt (Tib. the tshom, Skt. *kanksa) is
removed.*”” It is clear that the dispelling of Ajatasatru’s remorse is closely linked
with—and achieved through—making him understand and believe in the Buddhist
Truths, particularly the Truth of emptiness of all phenomena, with which the text is
primarily concerned. Lokaksema’s and Dharmaraksa’s decisions to use Auyi to
translate kaukrtya are not unreasonable. Such choices may reflect their attempts to

capture the essence of the AjJKV.

mentioned above] and eat it”; translated also in Bendall and Rouse (1922: 133).

4 Tib. the tshom matches wu-suoju T, “having nothing to depend on”, in Lokaksema’s version
and youyu 572, “hesitation” in Dharmaraksa’s version.

493 Derge, tsha 256b4-5; sTog, za 332al-3: smras pa | rgyal po chen po 'gyod pa de bsal tam | gsol pa |
chos thams cad rab tu bsal ba’i slad du’o| | ’jam dpal gyis smras pa | rgyal po chen po khyod the tsom
[S: tshom] spangs sam | gsol pa | chos thams cad shin tu spangs pa’i slad du’o | “[Mafjusri] said,
‘Great King, has your remorse been dispelled?’ He replied, ‘[I have,] for the reason that all dharmas are
thoroughly dispelled.” Mafijusrt said, ‘Great King, have you removed your doubt?’ He replied, ‘[1 have,]
for the reason that all dharmas are totally removed.”” Translated also in Harrison and Hartmann (2000a:
192). The Sanskrit counterpart is incomplete (ibid.: 190, 534v4): (...a)tyamtavinoditatvam <|>
mamjusri {|} ah(a) <|> prahin(a te) maharaja kamksa | aha<|> tadatyamtaprahinatvan <[> “...‘[My
remorse] has been totally dispelled.” Mafijusri said, ‘Great King, has your doubt been removed?’ He
said, ‘It has been totally removed.”” See also the Chinese counterparts at T. 626. 402c¢9-11, and T.627.
423c26-27.

211



The second noticeable feature of the account of Ajatasatru’s visit to the
Buddha in the AjKV is its portrayal of Mafjusrt as the one capable of relieving
Ajatasatru of his mental anguish. As we saw earlier, in the Pali Samannaphala-sutta
Ajatasattu’s confession and taking refuge serve to demonstrate the Buddha’s personal
charisma. In contrast, in the AjKV, although Ajatasatru also confesses his crime to and
takes refuge in the Buddha, when he requests the Buddha to dispel his remorse, the
Buddha, through his disciple Sariputra, advises Ajatasatru to seek help from MafijusrT.
While Lokaksema’s version says that having heard Ajatasatru’s request the Buddha
considers himself and Mafijusri as the only ones competent to cure Ajatasatru’s mental
“illness”, Dharmaraksa’s version and the Tibetan agree that the Buddha considers only
Maiijusri as the one able to do so, not even thinking of himself.**® It is hard to say
whether this difference was caused by a redactional variation of the Indian text used
by Lokaksema, or was introduced during the translation process. But in any case, the
following part of the AjKV clearly shows that it is ManjusrT who manages to dispel
Ajatadatru’s anguish. The purpose of the text is undoubtedly to put MafijusrT into the
center of the narrative and to demonstrate his charisma. It is also interesting to note
that when Ajatasatru invites Mafjusri for a meal, MafijusrT does not immediately
accept the invitation. Instead, he tells Ajatasatru that a meal is not the point, and that if
he really wants to find relief, he should penetrate the Buddhist Truth—specified as the
Truth of “non-self” (bdag med pa, *andtman) in the Tibetan version—and should
accept it without doubt. This interlude of ManjusrT’s initial decline of Ajatasatru’s
invitation may be intended to suggest Mafijusri’s unusual religious insight, and is
therefore consistent with the overall purpose of the AjKV to construct the authority of

this archetypal bodhisattva.

4% See above n. 476.
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As told in Chapter Ten of the AjKYV, through listening to Manjusri’s exposition
of emptiness, Ajatasatru not only finds mental relief, but also gains “conforming
acceptance of the factors of existence” (*anulomika/anulomiki-dharma-ksanti).*’
According to the Dasabhumika-siitra, “Sttra on the Ten Stages [of the Practice of a
Bodhisattva]”, “conforming acceptance” (anulomiki ksanti) is one of the characteristics
realized by a bodhisattva at the sixth stage towards the goal of awakening.**®
Ajatadatru’s spiritual attainment during his conversation with Mafjus$ri apparently

demonstrates the salvific capability of Mainjusrt and the efficacy of the teaching on

emptiness preached by him. In fact, as the AjKV further shows, Ajatasatru is not only

#7 Chapter Ten mentions Ajatasatru’s attainment of “conforming acceptance” twice:

(1) Derge, tsha 252a4; sTog, za 325a2: ston [S: bstan] pa ’di bstan pa’i tshe rgyal po ma skyes dgra
stong pa nyid kyi rjes su thun pa’i bzod pa thob par gyur nas “When [Mafjusri] taught this, King
Ajatasatru, having attained conforming acceptance of emptiness [of all dharmas]” (*sunyata-
anulomika-ksanti, cf. TSD, 975a [s.v. stong pa nyid], 829a [s.v. rjes su ‘thun pa], 2100a [s.v. bzod pa));
Dharmaraksa’s version (T. 627.422b7-8) says that Ajatasatru gains “conforming endurance towards the
dharmas” (roushun-faren ZENE1E3, *anulomika/anulomiki-dharmaksanti); Lokaksema’s version
(T.626.401b 13) says that Ajatasatru gains “joyful and faithful endurance [towards dharmas]” (suoxi-
xinren FITE4{575). It is unclear what the underlying Indian original was. As Miyazaki (2010: 231n.448)
observes, the term suoxi-xinren FTE{5. (or its variant) only appears in two Chinese translations
attributed to Lokaksema, T.624 and T.626.

(2) Derge, tsha 257a3; sTog, za 332b3: bstan pa 'di bstan pa’i tshe rgyal po ma skyes dgras thun [S:
mthun] pa’i chos la bzod pa thob par gyur to “When this teaching was taught, King Ajatasatru attained
conforming endurance towards the dharmas”; Dharmaraksa’s version (424all) has roushun-faren 2
NIE 7, the equivalent to the Tibetan, whereas Lokaksema’s version (402¢19) has ji-xinren {57,
literally, “quick faithful endurance”.

% In characterizing the sixth stage of the bodhisattva practice, the Dasabhiimika-siitra says: Vaidya
1967: 31.8-11: sa evam svabhavan sarvadharman pratyavaksemano [sic!] ‘nusrjan anulomayan
avilomayan sraddadhan abhiyan pratiyan avikalpayan anusaran vyavalokayan pratipadyamanah
sasthim abhimukhim bodhisattvabhitmim anuprapnoti tiksnayanulomikya ksantyd | na ca tavad
anutpattikadharmaksantimukham anuprapnoti || “One who examines all dharmas according to their
nature, going with them, conforming, not going contrary, believing, embracing them, turning towards
them, not falsely distinguishing them, pursuing them, examining them closely, practicing [in
accordance with them], attains the sixth bodhisattva stage Abhimukhi, ‘Facing toward’, through the
keen conforming acceptance. [But] meanwhile, he does not attain the entry into the acceptance of the
Truth that all things are unoriginated”. See also Lamotte 1976: 291. He renders anulomiki ksanti as
“preparatory conviction”. Parts of this passage are also translated in Strauch (2010: 38). I have no
access to the translation by Megumu Honda (1968). According to the Dasabhiimika and some other
Mahayana texts, anutpattikadharmaksanti, “acceptance of the Truth that all things are unoriginated”, is
attained at the eighth bodhisattva stage (see Lamotte 1976: 291). Anulomikidharmaksanti and
anutpattikadharmaksanti are often listed together with ghosanugaksanti, “verbal conviction”, to make
a set of three ksantis. For more details, see Lamotte (1944-1980: iv. 1788-1789; 1998 [1965]: 143-144).
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saved by Maifijusri in this life, but will also be saved by him in the future. According
to Chapter Eleven of the text, the Buddha prophesies that Ajatasatru will continue to
be guided by Mafijusri to make further spiritual progess in his future lives and will

eventually attain liberation.

4.1.3 The Prophecy of Ajatasatru’s Future Rebirths and Eventual Buddha-hood

A. Maiijusri’s Guidance of Ajatasatru over Multiple Lifetimes

In Chapter Eleven of the AjKV, the prophecy of Ajatasatru’s future rebirths
appears after a story that tells how a matricide, following in the footsteps of a
parricide who is a phantom transformation of Mafjusri, comes to visit the Buddha to
confess his crime and is then ordained by the Buddha. Having heard the Buddha’s

d,*’ the matricide immediately gains the

teaching on the original purity of min
stainless Dharma-eye and shortly realizes arhat-ship, and finally enters parinirvana
through self-cremation in mid-air. The Buddha thereupon explains to Sariputra why
even a matricide can attain parinirvana.”® Following this, he discusses with Sariputra
about Ajatasatru’s karma, his past and future lives, and his eventual attainment of

buddha-hood. The prophecy of Ajatasatru’s future awakening is consistent with the

story of the matricide, in that both deal with the issue of saving an @nantarya criminal.

9 See Lokaksema’s translation xin-zhe-ben-jing [ AR (T.626.403b2), Dharmaraksa’s xin-zhe-
qingjing [y ETETR (T.627. 424b29). In the Tibetan version, the Buddha’s exposition to the matricide is
much abbreviated. The same exposition is given in full in the case of the patricide. There, we find sems
ni rang bzhin gyis dang ba yin (Derge, tsha 258b1-2; sTog, za 335al), Skt.*cittam prakrtivisuddham
(reconstructed in Harrison and Hartmann 2000a:195, folio 538 r2-3). On the original purity of mind in
the AjKYV, see Hirakawa (1990: 251).

*% On the discussion between the Buddha and Sariputra regarding the liberation of the matricide, see
below, pp. 235-6. For more details, see Harrison and Hartmann (2000a: 203-204).
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This is perhaps the reason why they are combined in the AjKV.>®*" The combination
may also be intended to suggest that the salvation of the influential patricidal king
Ajatasatru is not a special case, and that it is possible for any anantarya criminal to be
saved from the fate of hell and to attain liberation. I will return to this point later. The
Buddha’s conversation with Sariputra regarding Ajatasatru’s future rebirths in

Lokaksema’s version and its counterpart in the Sanskrit version run as follows:*"?

§1 Ajatasatru’s Next Birth in Hell

<T.626.404a14-22> At that time, Sariputra asked the Buddha, “How
much is Ajataatru’s remaining crime?”” The Buddha said, “The
Dharma he heard is like a mustard seed [in amount], [but] it can
eliminate a crime [of the amount] of Mount Sumeru.”** Sariputra asked
the Buddha, “Will King Ajatasatru enter into hell?” [The Buddha said, ]
“It s just as a deity of the Heaven of the Thirty-three gods, wearing
numerous precious jewels, descends here and then ascends back to his
abode.”® Ajatasatru will also, adorned with [good] clothes and jewels,

' Miyazaki (2008a: 42-3; 2010: 102-3) observes that the first half of Chapter Eleven (i.e., the story of
the matricide) shows discontinuity with the second half (i.e., the Buddha’s prophecy of Ajatasatru’s
buddha-hood) in a number of aspects (e.g. narrative settings and doctrinal contents), which suggests
that they may have originally been unrelated to each other and only brought together later.

%2 For the Chinese and Sanskrit texts, see Appendix I, Textual Material 19. For a Japanese translation
of this part of Lokaksema’s version, see Sadakata (1989: 158-164).

° Dharmaraksa’s version reads: T.627.425b28-29. Tl {tt i S5 211 2 8345 %411 ? “Of King
Ajatasatru’s [crime], how much is exterminated? How much is left?”” The Tibetan reads: Derge, tsha
260b5; sTog, za 338 b2: bcom ldan ’das rgyal po ma skyes dgra’i las kyi lhag ma ci [S: ji| tsam zhig ni
lus <|> ci [S: ji] tsam zhig ni lhag ma ma [S: o] lus par byang zhin slan cad mi skye ba’i chos can du
gyur | “Blessed One, as for the remainder of King Ajatasatru’s [bad] karma, how much is left? How
much is purifed without remainder and now has the quality of not arising (*anutpadadharmam)?”

504 Lokaksema’s version differs significantly from Dharmaraksa’s version and the Tibetan. See T. 627.
425b29-30. T ZERIIEANTT T i JRAVZESI L AFYBEE P, 475 “The King’s
remaining crime is like a mustard seed, [but] his removed crime is like Mount Sumeru. He has entered
into the profound Dharma [and understood] the teaching expounded, [as a result of which his remaining
crime] has attained the state of non-arising; Derge, tsha 260b6; sTog, za 338b3-4: rgyal po ma skyes
dgra’i las kyi lhag ma yungs kar gyi "brum bu tsam ni lus so | | ri rab ri’i rgyal po tsam ni chos zab

mo 'di bstan pa [S: bstan pa ’di] khong du chud pas lhag ma ma lus par byang ste | phyin cad [S: chad]
mi skyes ba’i chos can du gyur to | “As for King Ajatasatru’s remaining karma, only the amount of a
mustard seed is left, [while] the amount of Mount Sumeru is purified without remainder due to his
understanding of this exposition of the profound Dharma, and has the quality of no more arising.” The
Sanskrit version (see below) appears to be closer to Dharmaraksa’s version and to the Tibetan.

%5 Both Dharmaraksa’s version (425¢3-4) and the Tibetan (Derge, tsha 260b7; sTog, za 338b5) say
that the son of the Heaven of the Thirty-three gods resides in a jewelled palace, instead of depicting
him as wearing jewels. The Sanskrit version (folio 543r2) also has divye ratnamaye kiitagare nil[ayana)
“abiding in a divine pavilion made of jewels”.
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just like that deity, descend from above.’®® Although he will enter into
hell—the hell is called *Pinda- (bintou 255EH)""—after entering into it,
he will not experience any pain, and then he will be like that deity
ascending back to his original abode.’”® Sariputra said to the Buddha,
“It is excellent that Ajatasatru’s crime has been diminished.”*”

<Skt. folio 543r1-v1> “.. having penetrated this profound Dharma-
discourse, [ Ajatasatru’s crime] is diminished, changed, and has the
quality of non-arising.” ...among the Thirty-three gods, a deity abiding
in a divine pavilion made of jewels...will descend... and [will] rise
up,”'® and he will feel no pain in his body’'....is rendered unable to be

felt (avedanivam krtam).” "
§2 Ajatasatru’s Previous Lives

<T.626.404a22-b5> The Buddha said to Sariputra, “Do you know about
this king?” [Sariputra] said, “I do not know.” [The Buddha said,] “This
king Ajatasatru already worshiped seventy-three kotis of buddhas [in his
past lives.] From each of the buddhas, he frequently heard the profound
Dharma. His mind never deviated from the aspiration to supreme and

*% Neither Dharmaraksa nor the Tibetan version mentions that Ajatasatru will wear good clothes or
jewels while falling into hell. The Sanskrit manuscript has a lacuna here.

7 Chin. bintou EHH (EMC: *pjin-dow). In Dharmaraksa’s version, the hell name is transliterated as
bin-zha-luo E ek (EMC: *pjin-da-la or *pjin-trai/tre-la [depending on whether we pronounce ¢
as tuo ¢ or zha %E]), and explained as “meaning ‘Assembling of Desire’ in Chinese” (& EI££4%). It
might suggest something like *Pindara-. The Tibetan reads: Derge, tsha 261al; sTog, za 338b6-7: ...de
bzhin du <|> rgyal po ma skyes dgra yang so so’i sems can dmyal ba me tog phun da ri ka [S: pu nda ri
ka] zhes bya bar babs nas de bzhin du ’dzegs te | “...in the same way King Ajatasatru too, after
descending into an individual hell (*pratyeka-niraya) named Pundarika Flower, will likewise rise up”.
See discussion above, pp.168-9.

*% Neither Dharmaraksa nor the Tibetan mentions that Ajatasatru will ascend back to “his original
abode”. Dharmaraksa says that “he will get out [of the hell] shortly after entering into it” G& AZH).

399 Both Dharmaraksa and the Tibetan mention Ajatasatru’s acute faculties: T.627. 425¢7. ¥tk - »
TPy T EEAR HEE JH 0T “It is matchless, World-Honored One, that King Ajatasatru’s faculties
are acute to this extent”; Derge, tsha 256a2; sTog, za 339al: bcom ldan "das rgyal po ma skyes dgra ni
dbang po rno ste | des las kyi sgrib pa myong bar ’gyur ba 'di tsam zhig tu bgyis pa ngo mtshar to |
“Blessed One, it is astonishing that King Ajatasatru has acute faculties and that the obstructions of his
karma is made to be felt so little (myong bar 'gyur ba, *vedaniya).”

>1% According to Harrison and Hartmann (2000a: 204 n.101), the manuscript reads utkasati, and “[i]t is
not clear why the tense changes from future to present here.”

' The fragment reads na casya kaye duhkhasya vedand a(...). It has been noted that “[a] form of anu-
bhui (e.g. anubhavisyate) is to be expected here” (ibid.: 204 n.102).

*12 Here, the Sanskrit seems to match the Tibetan rgyal po ma skyes dgra ni dbang po rno ste | des las
kyi sgrib pa myong bar 'gyur ba ’di tsam zhig tu bgyis pa, “King Ajatasatru has sharp faculties, [and
yet] his karmic obstructions are made to be experienced only to this extent.”
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perfect awakening (*anuttara-samyak-sambodhi-citta).”>"> The Buddha
further asked Sariputra, “Do you see Mafijusri?” [Sariputra] said, “I do.”
[The Buddha said,] “He previously inspired Ajatasatru, and made him
conceive the aspiration to supreme and perfect awakening. At that time, a
very long time ago in the past, the buddha was named ‘Peacefully
Awakened One’ (anyin-jue Z:fE%5%, Skt. Subuddha?)’'* and the kalpa
was named ‘Immaculate’ (wu-chengou fIEEEHS, *Vimala).”" In that
kalpa, three kotis of kotis of peogale were all persuaded by Manjusri to
turn the wheel of the Dharma.”'®” The Buddha said to Sariputra, “[Even
if] buddhas as many as sands on the bank of the Ganges River
(*ganganadi-valukd-sama) expounded the Dharma to Ajatasatru, they
could not have resolved his remorse.Why is that? It was by Mafijusrt that
he was inspired to conceive the aspiration, [so his remorse] was to be
resolved by him [Mafijusri]. One life after another he frequently heard
from MafijusrT the profound Dharma.’'” The Buddha said, “[If] a
bodhisattva previously did something [to a person], that person would,
certainly through [the bodhisattva] who aroused his aspiration, attain

>3 Both Dharmaraksa and the Tibetan mention Ajatasatru’s planting root(s) of goodness in the past:
T.627. 425cof. ERIHATO M B -b -+ (EREI I Er » JERFEA - JAZiQt. PRk, B b1k
H.,Z3H - “King Ajatasatru earlier already worshipped seventy-two kotis of buddhas, world-honoured
ones. Under them he planted many roots of goodness and from all of them he received teachings”;
Derge, tsha 261a2-3; sTog, za 339a2-4: rgyal po ma skyes dgra 'dis sangs rgyas bye ba phrag bdun cu
rtsa gnyis la [S: las] dge ba’i rtsa ba bskyed de | yang dag par rdzogs pa’i sangs rgyas de dag la 'dis
bsnyen bkur kyang [S: yang] byas par gyur to | | de dag las chos kyang thos par gyur to | | dge ba’i rtsa
ba de yang [S: ang| bla na med pa yang dag par rdzogs pa’i byang chub tu bsngos par gyur to | “This
king Ajatasatru planted the root of goodness (kusalamiila) under seventy-two kotis of buddhas, and also
worshipped those Perfectly-Awakened Ones. He heard the Dharma from them. The root of goodness
was, moreover, devoted to supreme and perfect awakening”; for bsngos par referring to *parinamita
“devoted, intended”, see TSD, 651b, s.v.

> Harrison and Hartmann (2000a: 207n. 109) suggest Subuddha as the Indian original of ZZ[&%. The
name is given as BfJ55E (¥Vimalagrabha) by Dharmaraksa and phyag bzangs (*Subahu) in the Tibetan.
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15 See the corresponding Tibetan bskal pa dri ma med pa zhes bya ba, “a kalpa named ‘Immaculate’”.

316 Both Dharmaraksa and the Tibetan specify that those people were buddhas: T.627. 425¢13-14.
WA —EPEER, BEHEM A E AR, REASF “Inthat kalpa there were three

kotis of Perfectly-Awakened Ones, all persuaded by MaiijusrT to turn the Dharma-wheel and to live a
long life”’; Derge, tsha 261a5;sTog, za 339a6-7: ...bskal pa dri ma med pa la sangs rgyas bye ba phrag
gsum byung ste | de dag [S: @] thams cad kyang ’jam dpal gzhon nur gyur pas chos kyi "khor lo bskor
ba dang [S: nal] <|> tshe ring bar gsol bar gyur to | “...three millions of buddhas arose in the kalpa
Immaculate. They were all asked by Mafijusri to turn the Dharma-wheel and to be long-lived”.

>'7 Dharmaraksa’s version differs considerably: 425¢17.fff LAE{r] 2 J# 1 # B8 b 2L
“Why is that? It is because Maiijusrmt Kumarabhiita repeatedly heard this profound Dharma from many
buddhas”. The Tibetan reads: Derge, tsha 261a6-7; sTog, za 339b1-2: de ci’i phyir zhe na | 'di nyid kyis
gdul ba yin te | phyi phyir zhing ’dis chos zab mo bstan pa ’di nyid las thos par gyur to | “Why is that?
It is by this one that he was instructed (gdul ba, *vineya). From this one, he repeatedly heard the
exposition of the profound Dharma.” Note that the Sanskrit version (see below) specifies that
Ajatasatru repeatedly heard form MafijusrT “this exposition of the profound dharma” (aneneyam
gambhira dharmadesana), which seems to refer to Maiijusri’s exposition on siinyata earlier presented
in the AjKV.
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liberation.””>'®

<Skt.folio543v1-544r1> The Blessed One said, “Sariputra, in this way
by King Ajatasatru...devoted (parinamita) to supreme and perfect
awakening®"”...Sariputra, do you see [Prince] Mafijusti?”...«...for those
having the desire for long life’*’...Sariputra, there is no possibility or
chance that his...maturation...It was exactly from him that he repeatedly
heard this profound Dharma-discourse. Sariputra, [therefore,] in this

way>', the following is to be known: a bodhisattva for whatever’>...”

§3 Ajatasatru’s Future Heavenly Rebirth after Rising from Hell

<T.626. 404b5-9> “Now Ajatasatru, although entering into hell, will rise
up and be reborn in the heaven above, five hundred and forty-five
[buddha-1fields away from here, [in a buddha-field] named *Vyiiha
(weiwei {7 )—this means ‘Adorned and Purified’ (yanjing &) in
Chinese’”—where the Buddha is named *Ratnaketu—this means
‘Jewel-Goodness’ (baohao 51T in Chinese.’** There he will once
again encounter Mafijusri. In that field, he will meet him and hear from
him an exposition of the Dharma. He will then attain acceptance of [the
fact that] all dharmas are unorginated (*anutpattika-dharma-ksanti).”

<Skt. folio 544r2-4> “Sariputra, this king Ajataatru, having arisen from

M S AT ATEE 0 AR #8 Efif5##% . This sentence is not entirely clear to me.
Dharmaraksa’s version (425¢c18-19) also says that a person can only be saved through the bodhisattva
who inspired him to conceive the aspiration. The Tibetan counterpart is considerably different: Derge,
tsha 261a7; sTog, za 339b2-3: rnam grangs des kyang ’di ltar rig par bya ste | gang dang gang dag
byang chub sems dpa’ gang dang gang [S: gang gis| las ’dul bar gyur ba de dang de nyid kyi chos
bstan pa shes par gyur ro “Therefore, in this way, the following is to be understood: When any
persons are trained ('dul bar, *damya) by any bodhisattva, it is his [that bodhisattva’s] Dharma-
teaching that they come to know.”

> This may refer to the purpose of the root of goodness that Ajatasatru planted in his previous lives as
mentioned in the Tibetan (see above, n.513).

>20 The manuscript reads dirghayu-vanatayah. It might be related to the long-lived buddhas who were
asked by Mafijusrt to turn the wheel of the dharma (see above n. 516).

521" As Harrison and Hartmann (2000a: 206 n.107) observe, the manuscript is very problematic here;
they suggest the reconstruction tata imena sariputra paryayena.

%22 The manuscript reads yasyai yasyai. Harrison and Hartmann (2000a: 206n.108) suggest that given
the feminine gender the only plausible referent would be dharmadesand. The syntax is unclear here.

523 Chin. weiwei £fi7 (EMC: *wi-wi"). Dharmaraksa’s version has #E£&%, “adorned” and the Tibetan
has brgyan pa (*Vyiiha, cf. TSD, 582D, s.v.).

> The Buddha name is transliterated as luotuona-jitou FEFEHERTE (EMC: *la-da-na"-kio/ki-dow),
which seems to suggest *Ratnaketu. Dharmaraksa gives 5, a name also used in his translation of

the Saddharmapundarika-sutra, where it corresponds to Ratnaketuraja or Ratnasya Ketu in the Sanskrit
(Karashima 1998: 14, s.v.). However, the Tibetan version gives the Buddha name as rin po che’i phung
po “Heap of Jewels”, which suggests *Ratnakiita.
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the great hell Pil.lc,iori/PindorT5 25 , will be reborn in the region above,
forty-four buddha-fields away from this buddha-tield,...the Tathagata,
Arhat, Perfectly-Awakened One, named..., teaches the Dharma at that
time. Reborn in that field, he will once again meet Prince Mafijusrt and
will hear this profound Dharma-discourse®*®... He will then attain
acceptance [of the fact that all dharmas are unoriginated].”

§4 Ajatasatru’s Future Rebirth as a Bodhisattva

<T.626.404b9-20> “When Maitreya becomes a buddha, Ajatasatru will
come from that field to be reborn here. At that time, he will be named the
Bodhisattva Aksobhya [or Akopya?]**”.>*® The Buddha Maitreya will,
for this reason, teach the Dharma to the bodhisattvas. His exposition of
the Dharma will be neither longer nor shorter, exactly the same.”” At
that time, he will speak about Aksobhya [?]: ‘In the past, at the time of
Sakyamuni Buddha, there was a king named Ajatasatru who, following
the words of an evil man, killed his own father. From Maijusri, he heard
many teachings. Having heard them, he attained joyful and faithful
acceptance [of the factors of existence] (huanxi-xinren EE(Z )7,

and the crime he committed was removed immediately and entirely.’

55 The manuscript has tatah pindoriye mahanarakad udgamya. Here, I follow Harrison and Hartmann
(2000a: 208 n.110) to read pindoriye as an ablative of the name of a hell, though it could also possibly
be read in another way (see discussion above, p.167). Dharmaraksa’s version describes the hell as £2
AREEHIAER, “the light hell named ‘Assembly of Desire””; the corresponding Tibetan reads: Derge, tsha
261a7-261bl; sTog, za 339b3-4: so so’i sems can dmyal ba me tog pun ’da ri ka [S: pu nda ri ka] ltar
gas pa “the pratyeka-naraka [named] Burst Open Like a Pundarika Flower...” Note that the word ging
%€, “light”, in Dharmaraksa’s rendition seems to suggest pratyeka-.

*26 While neither Lokaksema nor Dharmaraksa specifies what Dharma-discourse Ajatasatru will hear
from Maiijus$ri, both the Sanskrit and the Tibetan versions clarify that he will once again hear “this
profound Dharma-discourse” (folio 54413: imam ca gambhiram dharmadesanam srosyati; Derge, tsha
261b2; sTog, za 339b6-7: chos zab mo bstan pa ’di yang [S: ang] thos par 'gyur), which seems to refer
to the same discourse as he heard in this life.

27 The name is transcribed as a-jia-qu-bi [{i{EHL (EMC: *a-gia-k"ia-bji). Dharmaraksa gives the
name budong ANEjj, “Unmoved” or “Immovable”, which agrees with mi g.yo ba “Unshakable”

(*akampya, aksobhya, or acala, see TSD, 1813a, s.v.) in the Tibetan. Lokaksema’s a-jia-qu-bi may
have been based on a Prakrit form similar to Pali akkhobbha, for instance, °bya or °biya.

5% The Tibetan also mentions that Ajataatru will once again meet MafijusrT (Derge, tsha 261b3; sTog,
za 340al: de’i tshe yang [S: ang] slar ’jam dpal gzhon nur gyur pa mthong bar ’gyur te “At that time,
he will once again meet Prince Manjusri”’

> Lokaksema does not clarify with what Maitreya’s exposition is compared. The Tibetan reads: chos
kyi rnam grangs ’di yang ma lhag ma bri bar brjod par 'gyur ro “[Maitreya] will preach this discourse
on the Dharma without adding or reducing anything”. Dharmaraksa’s version also says that he “will
explain this scripture and expound extensively its meaning” ({553 IR ELARHL, % 3H). Both
versions imply that Maitreya will repeat the discourse Mafijusri preaches to Ajatasatru in the AjKV.

>0 Dharmaraksa’s version has roushun-faren ZglE%., “conformable acceptance of dharmas”
(*anulomika/anulomiki-dharma-ksanti); the Tibetan has thun pa’i chos la bzod pa “acceptance of
conformable dharmas”, which exactly matches the Sanskrit version (see below n.533).
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When the Buddha Maitreya says this, eight thousand bodhisattvas will

all attain acceptance of [the fact that] all dharmas are unoriginated. Eight
innumerable kalpas later, Aksobhya [?] will cultivate the bodhisattva
path, and will teach and convert people. He will also purify the [buddha-]
field. All those who hear the Dharma from him, no matter whether they
[are to] become sravakas, pratyekabuddhas, or [practice] the bodhisattva-
Dharma, will become free of defilements, not obstructed by anything.
Those people will all become clear-minded, wise, and free of doubts.”

<Skt. folio 544r4-545r2> “When the Bodhisattva Maitreya attains
awakening, this one [Ajatasatru] will, from there, be once again reborn in
the Saha World...[named] Akhyatavi>'...He will venerate...[Maitreya]
will teach the Dharma connected with the previous lives [of Akhyatavi]:
“This Bodhisattva Akhyatavi was a king [named] Ajatasatru under the
dispensation of the Blessed One, the Tathagata Sakyamuni...his innocent
[father] was deprived of life. From Prince Manjusrt he heard the discourse
on the Dharma and attained acceptance of conformable dharmas™?, and
the obstruction of his karma was...without remainder...’... will teach the
Dharma referring to the Bodhisattva Akhyatavi in such a way that eight
thousand bodhisattvas will attain acceptance of conformable dharmas.”
Eighty-four bodhisattvas will. .. Sariputra, this king Ajatasatru, eight
innumerable kalpas thereafter, will practice for the sake of bringing beings
to maturity. While purifying the buddha-field... [Beings who will be]
brought to maturity [by him], whether through the Sravakayana, the
Pratyekabuddhayana or the Mahayana, will have no obstruction of karma,
and have no obstruction of defilements. All those beings will have acute
faculties. .., free of doubts.”

§5 Ajatasatru’s Final Birth as a Buddha

<T.626.404b20-c3> “This king Ajatasatru, after the afore-mentioned
eight innumerable kalpas, will become a buddha. That kalpa will be

! Harrison and Hartmann (2000a: 209 n.113) point out that this name seems unattested elsewhere. It
does not match Lokaksema’s a-jia-qu-bi r{jl{£§lt, or Dharmaraksa’s budong &}, “Unmoved”, or
the Tibetan mi g.yo ba “unshakable”.

332 The manuscript (folio 544v2) reads anulomikesu dharmesu [ksalntih. This phrase appears irregular,
for as Strauch (2010: 39) observes, “[i]t seems that in all attestations of the term anulomika(dharma)-
ksanti the syntactic structure and semantic value are identical: anulomika- always refers to a specific
type of ksanti while dharma always designates the factors of existence”. See for instance, the
Vimalakirtinirdesa (Taisho University Study Group 2006: 120-121 §13): ...imam dharmapujam srutva
anulomikim dharmaksantim pratilabhate “Having heard this Dharma-worship, he gains the conforming
acceptance of dharmas”. Thus, anulomiki dharmesu ksantih is expected here. The current anulomikesu
dharmesu [ksa]ntih may have been caused by the interference from [anutpattikesu ca dharme]su
ksantim pratilapsyate which occurs earlier in the manuscript (folio 544r4).

>33 The manuscript reads anulomikadharmaksantipratilabho, while the two Chinese translations and
the Tibetan version all indicate anutpattika-dharmaksanti-pratilabho (Lokaksema: f5:8EFT{EAE 14
Dharmaraksa: 15:ANELE %, Tib: mi skye ba’i chos la bzod pa thob par "gyur ba). Harrison and
Hartmann (2000a: 210 n.116) comment, “One suspects interference from the line directly above, where
the words anulomikesu dharmesu ksantih pratilabdha appears.”
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named *Priyadar§ana—this means ‘Delightful Sight’ in Chinese—and
the [buddha-]field named * Akardama—this means ‘Medicine-king’ in
Chinese.™ All the sick will be cured. The Tathagata will be named
*Visuddhavisaya—this means ‘[One Who Has] Purified His [Own]
Realm’ (jing-qgi-suobu JRELFES) in Chinese.”®> At that time, his
lifespan will be four small kalpas. There will be seven hundred thousand
sravakas, who will all have attained liberation through wisdom and will
all know the meditation of eight liberations (*astavimoksadhyayin)>*°. At
that time, there will be twelve kotis of bodhisattvas, who will all have
penetrated wisdom, all adept in tactical skills (*upayakausalya)®®’. After
the Buddha undergoes parinirvana, his Dharma will abide for millions of
years and will not perish until later. All people in his field will have no
doubts up to death. After they finish their lives, they will not be reborn in
the eight evil states of existence (*asta aksai_fwz'ni)s3 S.Why is that? It is
because after hearing from the Buddha the profound Dharma, they will
be no more attached to impurities.” The Buddha said to Sariputra, “No
one should be regarded lightly. Why is that? Through regarding another
one lightly, one commits a crime ([j{£#E, 5H.9E).” The Buddha said,
“I know the conduct of people, but others do not know. As for where
people will go, [only] buddhas know it.”

<Skt. folio 545r2-v2> “Sariputra, this king Ajatasatru, in eight
innumerable kalpas, will fully attain supreme and perfect awakening. He
will become a Perfectly-Awakened One, a Tathagata, an arhat...in the
world, in the kalpa Pryadar$ana, ‘[One with] Pleasant Appearance’...His
lifespan will be forty kalpas. [There will be] a great assembly of seven
hundred thousand sravakas...practioners of meditation of eight liberations.
There will be a great assembly of twelve kotis of bodhisattvas, all adept in

> The name is transliterated as a-jia-tan f[ill2 (EMC: *a-kia-dom/dam), which seems to suggest
*Akardama as Harrison and Hartmann (2000a: 212 n.121) observe. This reconstruction agrees with the
correspondents in Dharmaraksa’s translation (wu-zao-yin g2 “Without Shadow Formed”[?]) and
in the Tibetan ('dam gyi rnyog ma med par “Free of Impurity of Mud [ 'dam, *kardama]”). However,
Lokaksema’s Chinese gloss “Medicine-king” and the following explanation HyG B A AL “All the
sick will be cured” (which does not appear in the Ming edition) are rather unexpected. Harrison and
Hartmann suggest that “this curious interpolation...is probably to be deleted from the text” (op.cit.).

535 The name is transliterated as weishoutuo-weishaye MEEFEHEVPHS (EMC: *wi—guwh—da—wi—gai/gsl—
Jjia), which clearly suggests *Visuddhavisaya. This reconstruction agrees with the correspondents in
Dharmaraksa’s version (jingjie #5¢“[One with] A Purified Realm”) and in the Tibetan (yul shin tu

rnam par dag pa, *SuviSuddhavisaya). The Sanskrit fragment has a lacuna here. Note that later in the
manuscript both SuviSuddhavisaya and Visuddhavisaya appear as the name of the Buddha Ajatasatru
will become (cf. folio 545v1, v4; see translation below).

3¢ On the eight liberations attained through meditation, see for instance, AKBh ad VIII, 32a (Pradhan
1967: 455.1-3; translated in La Vallée Poussin 1923-1931: v. 203-5); see also an informative note in
Rahula (2001 [1971]: 205 n.18).

37 Chin. o-he-ju-she JEFI4;. See Karashima 2010: 346-347, s.v. JRFIH)4 5.

>3 Dharmaraksa and the Tibetan mention the three evil destinies (santu —%; gro ba ngan pa gsum).
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wisdom and skills...After he has entered into parinirvana, when kotis of
years are completed, the good Dharma...No beings will die while being
possessed by doubt, and having passed away from there, no one will be
reborn in the evil destinies. Sariputra, all those who hear a discourse on
the Dharma from the Tathagata Suvisuddhavisaya will become purified
from all defilements...to be judged.”*” A person judging [another]
person destroys himself. Sariputra, it is I or someone like me that shall
judge a person.”

§6 The Response of Sariputra and Others

<T626.404c4-10> Sariputra along with the assembly said, “This is
wonderful! It is a joy to know this!” Then they said, “From now on, we
no more dare to say, ‘This one is a criminal’, or ‘This one is a
meritorious person’>*’. Why is that? The conducts of all people are
inconceivable.”

As the Buddha just said, Ajatasatru was given a prophecy [of future
buddha-hood]. At that time, twelve thousand gods all conceived the
aspiration to supreme and perfect awakening. Everyone simultaneously
prayed, “When *Visuddhavisaya becomes a buddha, let me be reborn in
his field.” The Buddha gave all of them the prediction that when he
[Ajatasatru] becomes a buddha, they will be reborn in his field.

<Skt. folio 545v2-4> At that time, the Venerable Sariputra and the whole
assembly... “From now on, Blessed One, we will not predict any being
to be destined for hell. Why is that? Blessed One, the conduct of beings
is inconceivable.”

At that time when the prophecy of King Ajatasatru was spoken, thirty-
two...conceived the [aspiration]...made the vow [of being reborn] there
in that buddha-field: “When the Blessed One, the Tathagata Visuddha-
visaya attains awakening, we will be reborn there, in that buddha-field.”

%39 The manuscript reads /pra?]-vicinitavyah here. Harrison and Hartmann (2000a: 211 n.120) suggest
that this might be a scribal error for /pra?]-vicetavya (from pravicinoti). They further comment: “The
Skt. verb pravicinoti means to investigate or examine...The English word ‘judge’ probably conveys the
original intention” (ibid.: 212n.124). At the place in question, Lokaksema uses the word #¥, “to regard
lightly”; Dharmaraksa’s version says: 426al16. A AAHRA,, ZAHFH “When people perceive each other,
they should not assess one another”. The Tibetan counterpart appears obscure: Derge, tsha 262a7; sTog,
za 341a4: gang gang [S: -] zag gis gang zag la drod ma gzung shig “Anyone should not take hold of [?]
another [person]”; for drod (*sam-) and gzung (*grhita), see TSD, 1179a, 2088b).

%0 Both Dharmaraksa and the Tibetan version mention the destination for hell: 426a19-20. 4 H 1 »
HHEE - B - RNEGE AR ~ ZEE “From now on, during the whole life, we will
not observe others, and not dare to say which one goes to hell, or which one will undergo nirvana”;
Derge, tsha 262b1-2; sTog, za 341a6: bdag cag ni deng phan chad sems can gang la yang [S: ang]
sems can dmyal bar mchi bar mthus lung mi ston to | “Henceforth, regarding any beings, we will no

more have the power to predict anyone going to hell.” The Sanskrit version also has nairayikam, “one
bound for hell”.
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The discussion between the Buddha and Sariputra provides us with a picture of

Ajatadatru’s path to perfect awakening, which starts from his past lives and culminates

in his final life. The awakening will in turn lead to his attainment of parinirvana and,

thereby, an escape from samsara forever. Ajatasatru’s past, present and future lives as

described in the passages above may be summarized as follows:

Table 4.1: Ajatasatru’s Past, Present and Future Lives according to the AjKV>*!

Time

Rebirth

Action(s)

Rebirth Place

Buddha

Kalpa

Past

Human

1) Lk, Dh and Tib:
Worshipping 72/73
kotis of buddhas
and hearing the
Dharma from them

2) Dh, Tib and Skt [?]:
Planting kusalamiila

unnamed

unnamed

unnamed

Human

1) Skt and Tib:
Hearing the Dharma
discourse from
Maiijusr

2) Being induced by
Mafijusr to arouse
anuttara-samyak-
sambodhi-citta

Unnamed

Lk: Subuddha?

Dh: Vimalagarbha?
Tib: *Subahu

Skt: — (not available)

Lk: *Vimala
Dh: —
Tib:*Vimala
Skt: —

Present

Human

1) Patricide

2) Hearing the Dharma
discourse from
Maiijusr

3) Gaining mental relief]

4) Having his crime
removed through
hearing the discourse

5) Attaining @nulomika;
dharma-ksanti while
hearing this discourse

Jambudvipa

Sakyamuni

unnamed

Future

Infernal
Being

1) Descending into and
ascending out of the
hell like a devaputra
of the Trayastrmsa

2) Experiencing no pain

Lk: Hell named
*Pinda-
Dh: Hell named
*Pindara-
Tib: Pundarika
pratyeka-niraya

Sakyamuni

unnamed

Heavenly
Being

1) Skt and Tib:
Hearing the Dharma
discourse from

*Vytiha
Buddha-field

MaiijusrT;

Lk: *Ratnaketu
Dh: Ratnaketu?
Tib: *Ratnakiita

unnamed

1 Abbreviations: Lk = Lokaksema’s translation (T. 626), Dh = Dharmaraksa’s translation (T. 627),
Tib = the Tibetan version (Derge 216, sTog 223), Skt = the Sanskrit version in the Scheyen Collection.
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2) Attaining anupattika- Skt: —
dharma-ksanti while
hearing this discourse

1) Tib: Meeting
Maiijusri once again

Human 2) Cultivating the Jambudvipa Maitreya unnamed
[Bodhisattva] bodhisattva path [Giving a sermon
3) Bringing people to on Ajatasatru’s
maturation patricide and his
4) Purifying the ensuing salvation by
Buddha-field Maiijusri]
1) Teaching the Dharma
Human 2) Leading a great *Akardama (Su-)Visuddhavisaya| Priyadarsana
[Buddha] assembly of sravakas | Buddha-field [= Ajatasatru]

and bodhisattvas
3) Entering parinirvana

As we can see, throughout most of Ajatasatru’s path to liberation, Maifijusri plays a
vital role as the one who induces him to conceive the aspiration to awakening and
further guides him over multiple lifetimes to make spiritual progress towards the
realization of awakening. Within the larger picture of multiple rebirths, Ajatasatru’s
present life as a patricide constitutes one intermediate stage on his path to liberation
under the guidance of Mafijusri. The benefits he has gained through listening to
Mafijusri’s discourse on emptiness in this life, including his relief of mental anguish,
the almost total erasure of the consequence of his patricide, and his attainment of
anulomika-dharma-ksanti, together comprise only one part of the long-term (multi-
life) process of his salvation by Manjusri. This process is essentially a progressive one.
As the text shows, under Mafjusri’s guidance Ajatasatru’s spiritual status grows
gradually over multiple lives towards the final goal of awakening (that is, anuttara-
samyak-sambodhi-citta — anulomika-dharma-ksanti — anupattika-dharma-ksanti —
bodhisattva-hood — buddha-hood). Within this long-term process, attributing to
Ajatasatru the attainment of anulomika-dharma-ksanti (rather than any other spiritual

status) in this life is undoubtedly reasonable, given that anulomika-dharma-ksanti s
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usually said to be a preparatory stage for anupattika-dharma-ksanti.>** Through
contextualizing Ajatasatru’s present encounter with Manjusri within this larger picture
of multiple rebirths, the authors of the text demonstrate the continuity, progressiveness
and thoroughness of Mafijusri’s salvation of Ajatasatru. Not only Ajatasatru but three
kotis of people—specified as buddhas in Dharmaraksa’s version and in the Tibetan
translation®*—were all induced by Mafijusri to turn the wheel of the Dharma in the
past. This detail suggests that Maijusri is capable of guiding not only Ajatasatru but
also others in their spiritual practice.”** The portrayal of Mafjusri as a life-
transcending and universal spiritual guide is clearly consistent with the overall goal of

the AjKV to exemplify and glorify the authority of this archetypal bodhisattva.

B. The Salvific Efficacy of the Doctrine of Sinyata

While the two Chinese translations do not tell us exactly what religious
discourse Mafijusri preaches to Ajatasatru in his past and future lives, the Sanskrit and
Tibetan versions clarify that Ajatasatru repeatedly hears from Mafjusri “this Dharma-
discourse”, which seems to refer to the discourse on emptiness he receives from

Maiijusr as told in the earlier part (Chapter Ten) of the AjKV.>*> This clarification is

> See above n. 498. Note that in the final chapter of the AjKV Ajatasatru’s attainment of anulomika-
dharma-ksanti in this life is mentioned once more, cf. Derge, tsha 267b6; sTog, za 349b2: rgyal po ma
skyes dgras thun [S: mthun)] pa’i chos la bzod pa thob cing. There, Lokaksema again uses huanxi-
xinren FUEAZ . (T. 626. 406al1); however, Dharmaraksa uses bugi-faren “EB1EE (T.627. 427¢25-

26) indicating anupattika-dharma-ksanti, which is contradictory to the earlier account of that version
itself (T.627. 422b7-8).

B T.627. 425c14. ={EZFE5E R, “three kotis of Perfectly-Awakened Ones™; Derge, tsha 261a5; sTog,
za 339a6: sangs rgyas bye ba phrag gsum, “three millions of buddhas”.

¥ 1t should be remembered that in Chapter Three of the AjJK'V MaiijustT is depicted as the one who, in
the past, inspired the future Sakyamuni to make the vow to achieve buddha-hood (see above p.200).

% Harrison and Hartmann 2000a: 206, folio 544rl: ...punah punar aneneyam gambhira dharma-
deSana srut<a> asyaiva sakasat ““...Again and again, he [Ajatasatru] heard this profound Dharma-
discourse from him [Mafijusr]”; 208, folio 544r3: esa tatra ksetre upapannah punar eva mamjusriyam
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significant, for it suggests that the means through which Mafijusrt inspires Ajatasatru
in his multiple lives and finally leads him to awakening is exactly the discourse on
sunyatd that stands at the core of the AjKV itself. Through preaching this discourse,
Maijuséri manages not only to relieve Ajatasatru of his mental anguish in the present
life, but also to guide him over a period of multiple lifetimes to ultimate liberation.
The clarification in the Sanskrit and Tibetan versions in this regard may be seen as a
self-legitimation strategy used by the authors of the text to claim the efficacy of their
doctrines, particularly the doctrine of emptiness. This agenda can be further discerned
in the Tibetan version where the Buddha, having said that Ajatasatru repeatedly hears
from MafijusrT this discourse, goes on to point out: “Therefore, Sariputra, in this way
the following should be understood: whenever any persons are to be trained (’dul bar)
by any bodhisattva, it is that one’s [that bodhisattva’s] Dharma-discourse that they
come to know”.”*® Although the Sanskrit manuscript is unfortunately corrupt here,
the Tibetan version displays a clear emphasis on the central role of the Dharma—
instantiated here as the teaching of emptiness—in the salvation of any sentient
beings.>*’

The efficacy of Mafijusri’s discourse is also illustrated in Ajatasatru’s next
life in hell. The two Chinese, the Tibetan and the Sanskrit versions of the AjKV all
agree that through listening to Mafijusri’s discourse on emptiness Ajatasatru’s

patricide is almost entirely erased, as the result of which, although he will still fall into

kumarabhiitam draksyati imam ca gambhiram dharmad(e)s(anam $)r(osyati...) “Reborn there, in that
field, he will once again see Prince MaiijusrT and hear this profound Dharma-discouse”; for the Tibetan
and the Chinese counterparts, see above nn. 517, 526.

6 Derge, tsha 261a7; sTog, za 339b2-3: rnam grangs des kyang ’di ltar rig par bya ste | gang dang
gang dag byang chub sems dpa’ gang dang gang [S: gang gis] las 'dul bar 'gyur ba de dang de nyid
kyi chos bstan pa shes par "gyur ro || See also a translation in Harrison and Hartmann (2000a: 207),
where they render ‘dul bar (*damya) as “to be converted”.

> For the corrupted Sanskrit, see Harrison and Hartmann (2000a: 206, 544r1). The two Chinese
versions appear obscure here (see above n.518).
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hell in the next life, he will undergo no suffering there. According to the Buddha’s
prediction, Ajatasatru’s future experience in hell will be like the visit of a divinity
from the Heaven of the Thirty-three gods to Jambudvipa. Like the divinity, he will rise
up shortly after descending into hell and will suffer no pain throughout the process.
Ajatadatru’s next birth in hell as depicted here bears notable resemblance to the falling
and rising signified by the metaphor of “bouncing of a ball” in the AWJ and to the
similar process related by Buddhaghosa in the Sv. But the differences are also clear:
while according to Buddhaghosa Ajatasattu will still suffer in hell for six thousand
years despite his exemption from repeated punishment, and therefore his crime is not
erased but only mitigated, in the AjKV Ajatasatru is said to experience no suffering
during his stay in hell due to the almost complete elimination of his crime. Further,
while in the AW] the considerable shortening of Ajatasatru’s future stay in hell is one
part of the karmic fruition of his faith in the Buddha, in the AjKV the erasure of his
crime comes as a result of his comprehension of Mafijusri’s Dharma-discourse, so here
the emphasis is on the benefit of understanding the Dharma, not on the fruit of faith.

The AjKV is perhaps the earliest extant Mahayana siitra which claims the
efficacy of the Dharma to eliminate anantarya crimes. Besides it, there are some other
Mahayana sources that also advocate the power of a particular Buddhist text (or part
of a text) to erase even the most serious crimes. A very interesting, though later,
example is the Sanghdata-siitra which contains a story of a patricide strikingly similar
to Ajatasatru. The patricide is said to be absolved of his crime through listening to a
seer’s exposition of the Sarighdta-sitra.>*® 1In that text, the story of the patricide is
told by the seer to another repentant anantarya criminal to convince him of the

efficacy of this particular siitra. The story of the seer and that anantarya criminal is,

38 Later in the Sanghata-sitra, the seer is said to be an incarnation of the siitra itself (Canevascini
1993: 55, §120.1: samghatadarsanam sutram rsiripena darsitam).
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in turn, told by the Buddha to the Bodhisattva Sarvasitra for the same purpose of
illustrating the potency of the siitra itself. As Canevascini observes, the Sarighata-
sitra exhibits an “apparently ‘heterodox’, ‘non-canonical’ character”, for “the
doctrinal portions of the text are almost non-existent if compared with the portions
which describe the astonishing merit to be gained by hearing, writing or reciting the
siitra itself”.>* Despite its distinctive character, the Sarighdta-siitra is a source of
particular interest to the present study, since it contains a story of the salvation of a

patricide very similar to Ajatasatru:

[The Buddha said to Sarvasiira,] “...The seer said [to the repentant
anantarya criminal], ‘Listen, son of a good family: in the past,
innumerable kalpas and more ago, at that time, at that moment, there was
a king named Vimalacandra, “Stainless Moon”, who was a righteous
man and righteous king. Later, a son was born in the house of the king
Vimalacandra. Then the king Vimalacandra, having summoned brahmins
who were scholars of sastras and omens-readers, said, “Brahmins, what
sign of the prince do you see, an auspicious one or an inauspicious one?”’
Then the brahmins, the omen-readers, said, “This prince is born evil,
great king, evil!” Having heard this, the king, filled with bewilderment,
asked, “Brahmins, what do you mean?” The omen-readers said, “Lord, if
this prince lives seven years, he will take the lives of his mother and
father.” Then the king said, “It is better that my life be hindered
(jivitantardyo) than that I kill my son. For what reason? [It is because] at
some time or another one is able to be reborn in the world as a human.”
I will not act in such a way that I will abandon this human body.”

Then the prince grew up: he grew in one month as much as others grow
in two years. The king Vimalacandra realized: “This prince grows due to
the accumulation of my bad karma.” Therefore the king, having tied the
diadem round the prince’s [head], said, “Have the kingship and
widespread fame. Exercise the dominion of wealth and sovereignty
lawfully, not unlawfully.” Then, having tied the diadem, he granted [him]|
the title “king”.The king Vimalacandra no more exercised the kingship
over his own land. Then thirty kotis of ministers went to where the king
Vimalacandra was, and having approached him, they said this to the king

3 1bid.: xii.

%0 Tbid.: 48, §102.7: kada cit karha cil loke manusya utpadam labhyate. This seems to mean that it is
not easy to be reborn as a human, so it is immoral to kill a newly-born infant. This point is made clear
in the Chinese translation (T.423. 964b26-27. A\ B##15 » AEEEMET/HE NS “Itis difficult to
attain a human rebirth. One needs to practice innumerable kalpas and is then able to attain a human
rebirth”). The corresponding Tibetan agrees with the Sanskrit (Derge Kanjur 102, mdo sde, nga 241b3).
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Vimalacandra, “Great king, for what reason do you no more exercise the
kingship over your own land?”’ The king said, “For many innumerable
kalpas when I exercised the dominion of wealth and sovereignty, I had
never been satisfied by these lands.”

Then at that time, at that moment, after a short interval of time, the son
took the lives of his mother and father. By this, he accumulated the five
anantarya crimes.”>' Alas, oh man, I [the seer himself] remember such a
long period [in the past] just as today or tomorrow. When the painful
feeling arose in that king [i.e., the evil prince], that king, full of
repentance, choked with tears, lamented: “I have done evil! I will
undergo painful feeling in the great Avici hell!” Then I, with a
compassionate mind, went there and expounded the Dharma for that king.
Then, after that king heard the Dharma, his five anantarya crimes
became completely destroyed without remainder.”>>*

He [the seer] said,

‘If great ascetics hear this religious discourse Sarighata, the king of siitras,
they will attain the unsurpassed religious status.

All evil is removed. It will destroy all defilements.
Listen, I will preach the Dharma, whereby you will be saved immediately.

When the four-quartered stanza is being spoken,
all evil will be removed instantaneously and you will become a stream-
enterer.

Then I will utter this utterance which liberates [one from] all evil,
[whereby] suffering beings [will] be released from the horrible hell.’

Then the man [the repentant anantarya criminal] rose from his seat with
folded hands,
and having bowed down his head, he applauded:

‘Excellent, good friends>>*! Excellent, destroyer of evil!
Excellent [for] those who will hear the Sarighdta discourse, the great
guide!”...”>>*

1 Tbid.: 49, § 104.4: tena ca tatra pamcanantaryani karmanyupacitani. Does this mean that after
having committed the patricide and matricide, the prince also committed the three other anantarya
crimes? Note that the corresponding Tibetan does not mention “five”: Derge 102, nga 241b7: de na des
mtshams med pa’i las bsags so “In that case, thereby, he accumulated the anantarya crimes”.

2 As Canevascini (1993: 141, §105.1) observes, the story of the king Vimalacandra and his son ends
here and reverts to the story of the seer and the @anantarya criminal.

>3 It is unclear to me why the plural kalyanamitrani is used here (ibid.: 50, §105.6). A singular seems
to be expected if we construe it as referring to the seer.

% See Appendix I, Textual Material 20. Translated also in Canevascini (1993: 48-50, §§100.6-105.6).
According to Canevascini, the Sanskrit text “is by and large the one edited by von Hiniiber who has
mainly followed MS C [of the Gilgit MSS]” (ibid.: 1).

229



This story of King Vimalacandra and his son is very similar to the story of Bimbisara
and Ajatasatru, though here the prince is said to have killed not only his father but
both his parents and thereby committed two anantarya crimes. The prophecy of the
prince’s patricide and matricide in this story bears a striking resemblance to the
prophecy of Ajatasatru’s patricide told in a number of Buddhist texts.”>> This
resemblance may indicate a potential connection between the story of Vimalacandra’s
son and that of Ajatasatru, especially given that, as Canevascini notices, the story of
Vimalacandra and his son seems to be an older narrative later inserted into the
Sanghata-siitra.”>® Whatever the potential connection, it is clear that there is a
parallelism between the salvation of Ajatasatru in the AjJKV and that of Vimala-
candra’s son in the Sanghata-sitra. Like in the AjJKV where Ajatasatru casts off his
patricide through listening to Mafijusri’s exposition of emptiness, in the Sarighata-
sitra Vimalacandra’s son is absolved of his patricide and matricide through listening
to the seer’s exposition of the Dharma, referring here specifically to the Sarighata
itself. Despite the considerable differences between the AjKV and the Sarighata-siitra,
there appears to be a common idea which drove the authors of the two texts to compose
their stories, that is, to use the salvation of an @nantarya criminal as a means to

demonstrate the extraordindary potency of the Dharma. The same idea can also been

> On Buddhist stories of the birth of Ajatasatru, see Appendix III. According to some Buddhist texts,

the prophecy is the exact reason why he is named Ajatasatru, “Unborn Enemy”. See also Silk (1997:
202) and Radich (2011: 9).

336 As Canevascini (1993: 140, §100 n.5) observes, there is a discontinuity between the embedded
story of Vimalacandra and his son and the frame story of the seer and the repentant anantarya criminal,
for “the speaker is never identified again in the middle of his speech and the interlocutor of the rsi (...)
is always addressed as purusa, never as kulaputra” and “the purusa pops up again in verse [5] of §
105”. He goes on to suggest that “the passage between @ha in §100.6 and @ha in §105.3 appears to be a
secondary insertion relating the story of king Vimalacandra”. If Canevascini’s observation is correct,
this would mean that the embedded story was imported from elsewhere. Could it have been adapted
from the story of Bimbisara and Ajatasatru? It is hard to say, but the correspondence between the two
stories is noteworthy. A further study of the Sanighata-siitra and relevant sources may help to get a
clearer picture in this regard.
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seen elsewhere. For instance, as Silk observes, the “Dharani-Siitra on Collecting the
Joy of the Teachings and Getting Rid of Suffering”, a text extant only in Chinese but
arguably having an Indian origin, tells the story of a man guilty of both patricide and
incest, who is freed from the fate of hell through reciting the dharani. As Silk points
out, in that text, “[e]ven sins as great as murder and incest...can be overcome by the
power of the Dharma, as conveyed in this specific instantiation, namely, the dharani
to which the sitra itself refers”.>’

Compared with these parallel stories of saving an anantarya criminal through
the Dharma, what is unique about the AjKV is that in this text the idea of using the
power of Dharma to eliminate Ajatasatru’s patricide is closely combined with the idea
of applying the notion of emptiness to the anantarya crimes and their retribution, for
here the Dharma refers specifically to the teaching of emptiness. As we have seen,
after hearing Mafijusri’s discourse on emptiness Ajatasatru’s crime and its karmic
result is indeed reduced to nothing. In this sense, the erasure of his crime demonstrates
not only the salvific efficacy but also the philosophical truthfulness of the teaching of
emptiness expounded by Mafijusri.

As the AjKV shows, because of hearing Mafijusri’s discouse on emptiness in
this life, Ajatasatru will not only be freed from suffering in his next life in hell, but
will also gain a heavenly rebirth in the life thereafter. According to the Buddha’s

prophecy, after emerging from hell Ajatasatru will be reborn in the heaven above, in a

buddha-field named *Vyiiha, where he will once again hear from Mafijusri the same

557 Silk 2009: 112. For a close study of this text, its classification and related issues, see Silk 2010. Still
another noteworthy text is the 4jitasena-vyakarana-nirdesa-sitra according to which the five anantarya
crimes can be erased through hearing the sound of a gong, though not a Buddhist text: Dutt 1939-1959:
i. 114.10-14: bhagavan aha | Srnu ananda gandisabdasya kusalamiilam parikirtayami | ye ke cid
ananda gandiSabdam srosyanti tesam panicanantaryani krtyani pariksayam yasyanti | avaivartikas te
bhavisyanti ksipram canuttaram samyaksambodhim abhisambhotsyante | “The Blessed One said,
‘Listen, Ananda, I will announce the root of goodness of the sound of the gong. Ananda, for those who
hear the sound of the gong, their five anantarya crimes will be eliminated. They will receive the
irreversible status and will quickly awake fully to supreme and perfect awakening. ”
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discourse and thereby attain “acceptance of the Truth that factors of existence are
unoriginated” (anutpattika-dharma-ksanti), and afterwards, when Maitreya attains
awakening, Ajatasatru will return to this world as a bodhisattva. In his detailed study
of the AjKV, Miyazaki notices that Ajatasatru’s movements after his life in hell, i.e.,
ascending into heaven and then descending back to this world, show a similarity to the
process presented in the AW]J and the Chinese EA regarding his future rebirths in the
six heavens after being released from hell and his subsequent return to this world as a
pratyekabuddha. Miyazaki points out that in both cases there is a similar movement of

% He suggests that the account in

rising (to heaven) and then falling back (to earth).
Chapter Eleven of the AjJKV may have been influenced by the AWJ and the Chinese
EA. Miyazaki’s argument seems to me problematic in the following respect: he appears
to assume that the AjJKV was definitely composed later than the Indian originals of the
AWT and the Chinese EA, but this assumption is debatable.”> As mentioned above,
the AjKV is one of the first Mahayana texts translated into Chinese in the late second
century CE, whereas the AWJ and the Chinese EA were translated in the late fourth
century CE—if we follow Mizuno to consider the AWJ as one of the remnants of
Dharmanandi’s lost translation of the EA—and the Chinese EA, as scholars generally
agree, shows clear Mahayanist influences. It is therefore entirely possible—or even
probable—that the Indian originals of the AWJ and the Chinese EA (or parts of the
Chinese EA) were composed after the AjKV, although they might have been based on

some relatively early sources. If this was the case, the Indian originals of the AWJ and

the Chinese EA could hardly have exerted any direct influence on the composition of

% Miyazaki 2010: 122.

59 A deeper assumption may be involved here: agama texts are always older than Mahayana siitras.
This widely-held assumption, it seems to me, needs to be carefully reexamined. I prefer not to classify
the AWIJ or the Chinese EA as proto-Mahayana material.
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the AjKV.

A more fundamental question raised here is how to understand the
intermediate process between Ajatasatru’s future release from hell and his final birth
as a buddha as presented in the AjKV. As such, this process manifests itself as a
movement of ascent into heaven and then descent back to earth. But this movement
does not stand alone. Rather, it needs to be contextualized within the larger picture of
the multi-life process of Manjusri’s salvation of Ajatasatru through repeatedly
preaching to him the same discourse. Within this larger picture, Ajatasatru’s heavenly
rebirth after his life in hell may be seen as a far-reaching benefit gained by him
through listening to Mafijusri’s discourse in this life; his attainment of anutpattika-
dharma-ksanti while being reborn in heaven represents his further spiritual progress
under Maiijusri’s guidance.”® As for his subsequent return to this world as a
bodhisattva when Maitreya attains awakening, it could be a strategy used by the
authors of the AjKV to claim the factual authority of their text through using Maitreya
as a memory link across time. As we have seen, the Buddha predicts that at that time
Maitreya will relate to other bodhisattvas Ajatasatru’s previous life under the
dispensation of Sakyamuni Buddha, regarding his patricide and ensuing salvation
(that is, his attainment of anulomika-dharma-ksanti and the erasure of his crime)
through listening to Mafijusri’s discourse. Here Maitreya, by virtue of his double
identity as both a bodhisattva at the time of the Buddha Sakyamuni and the future
buddha of this world, functions as a living witness to the “historical reality”—from
the point of view of the insiders of the tradition—of the story of Ajatasatru and

561

Mafijusrt told in the text.” Through making Ajatasatru be reborn in this world at the

360 1t should be remembered that anutpattika-dharma-ksanti refers to a higher spiritual status than
anulomika-dharma-ksanti, that is, the attainment achieved by Ajatasatru in this life.

36! Note that Maitreya appears a number of times in the AjKV, both before and after the prophecy of
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time of Maitreya’s awakening and through using Maitreya as a time-transcending
witness to recall Ajatasatru’s previous encounter with Mafijusri, the authors of the
AjKV attempt to convince their audiences that the narrative framework of Ajatasatru
and MafijusrT as presented in their text is “true” and provides an authentic report of the
events at the time of Sakyamuni Buddha. The “historical reality” of the narrative
frame may, in turn, lend authority to the doctrinal content of the text and thereby
“authenticate” the salvific efficacy of the discourse on emptiness as preached by
Mainjusri to Ajatasatru.

As the Buddha goes on to predict, in his final birth Ajatasatru will attain
buddha-hood, leading great assemblies of sravakas and bodhisattvas, and will then
enter into parinirvana, an escape from samsara forever. The Buddha also makes a
comment on Ajatasatru’s future awakening. In the Sanskrit version, the comment is
incomplete: “...to be judged. A person judging [another] person destroys himself.
Sariputra, it is I or someone like me that shall judge a person”.”®* This comment, as

563

Harrison and Hartmann observe, also appears elsewhere in Buddhist literature.” In

Ajatasatru. In the last Chapter, he promises to the Buddha to widely preach the AjKV (cf. T.626.
405c17-19; Derge, tsha 266b5-6). The witness function of Maitreya stikes me as somehow similar to
that of Pindola Bharadv3ja, a saint ordered by the Buddha not to enter parinirvana until Maitreya’s
awakening, as the result of which “he remains alive and occasionally...appears as a living witness to
events in the Buddha’s time” (Strong 1989 [1983]: 84). On the legend of this figure, see Strong 1979.

%62 Harrison and Hartmann 2000a: 211, folio 545v2: (.. v2...pra)vicinitavyah <|> ksinoti pudgala
atmanam pudgalam pravicinvan <|> aham Sariputra pudgalam pravicunuyam yo va syan madrsah; on
the perplexing forms pravicinvan and pravicunuyam, see ibid., 211-212, n.120, 124. The corresponding
Tibetan basically agrees with the Sanskrit, see ibid, 212. For Lokaksema’s translation, see above.

°5 Ibid.: 212, n.124. As Harrison and Hartmann notice, a parallel passage also appears in the Sarva-
dharmapravrttinirdesa. There, the Buddha makes the comment to instruct the Bodhisattva Simha-
vikrantagamin that bodhisattvas should not criticize each other. Instead, they should accept all actions
of the other and consider that the conduct of the other is hard to understand. The Buddha says (Braarvig
2000: 132): ...ida7i ca khalu kulaputra arthavasam sampasyams tathagata evandharmam desayati na
pudgalena pudgalah pramatavyah | aham va pudgalam praminuyam yo va syan madrsah | yah
kulaputra atmanam raksitukamas tena na kasya cic carya vivecayitavyd | na paresam vikuttana
kartavyd | ayam idrso ’yam idrsa iti | buddhadharmabhiyuktena bhavitavyam ratrindivam dharma-
paliguddhamanaseneti || “... Then, O Son of a good family, seeing the meaning of this, the Tathagata
teaches the Dharma as follows: ‘A person is not to be assessed by another person. It is only I or another
like me that shall assess a person. Son of a good family, someone who wants to protect himself should
neither discriminate the conduct of anyone [else], nor criticize others, saying ‘this one is like this’, ‘this
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the present context, it seems to mean that except the Buddha himself and other fully
awakened ones, no one should assert another’s future destiny. This can be concluded
from Sariputra’s response to the Buddha’s comment, where he promises henceforth
not to predict any beings to be destined for hell because their conduct is
inconceivable.’®® This exchange between the Buddha and Sariputra clarifies an
essential point made by the AjKV: no one is doomed to perdition and even the most

evil ones such as anantarya criminals can be saved from the fate of hell—or from the
infernal suffering in the case of Ajatasatru—and attain ultimate liberation. The radical

soteriological attitude of the AjKV as shown here is not surprising. It is consistent
with other parts of the text as we have seen, and most fundamentally, with the notion
of emptiness that stands at the core of the text. As I mentioned earlier, in the AjKV the
prophecy of Ajatasatru follows a story of the salvation of a matricide. It is noteworthy
that at the end of that story there is an interesting exchange between the Buddha and
Sariputra. On seeing the matricide’s quick attainment of arhat-ship and parinirvana in
front of the Buddha, Sériputra is totally amazed, and the Buddha tells him, “Sﬁriputra,
persons whom you know to be hell-beings I see as endowed with the quality of

nirvana.”® The story of the matricide along with the Buddha’s comment above

one is like that’. He should, day and night, be focused on the Dharma of the Buddha, with a mind
fastened upon the Dharma”; translated also in ibid.: 133. See also the quotation in the Siksasamuccaya
(Bendall 1897-1902: 99.18-100.4; translated in Bendall and Rouse 1922: 102). Note that the
exhortation to focus on the Dharma at the end of the passage, which is clearly based on the context of
the Sarvadharmapravrttinirdese itself, finds no counterpart in the AjKV.

6% Ibid.: 213, folio 545v3: (...v3...)dagrena vayam bhagavan na kam cit satvam nairayikam
vyakarisyamah <|> tat kasmad dhetoh <|> acintya bhagavan satvanam carya |

5 Derge, tsha 260a2; sTog, za 337a6-7: $a ri’i bu gang zag gang khyod kyis sems can dmyal ba par
shes la <|> de dag la ngas mya ngan las 'da’ba’i chos can du mthong ba yang [S: ang] yod do. 1
follow the translation given in Harrison and Hartmann (2000a: 204). The Sanskrit is unfortunately
corrupt (ibid.: 202, folio541v2-3): (...v2...) janitha<h> | aham tan nirvanadharman iti samjanami |
There, the Buddha tells Sariputra that only he himself and bodhisattvas really know the conduct of
sentient beings, while sravakas or pratyekabuddhas do not. This point is not made explicit but seems to
be implied in the present exchange, if we construe “those like me” (yo va syan madysah) as referring to
other buddhas whom only bodhisattvas (i.e., buddhas-to-be) can become.
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clearly suggests that the authors of the text do not consider the liberation of Ajatasatru
as a special case. Rather, according to them, it is entirely possible for any anantarya
criminal, or anyone seemingly unsavable, to be saved from perdition and brought to

liberation.

4.1.4 The Salvation of Ajatasatru in the AjKV: An Overall Assessment

Taken as a whole, the salvation of Ajatasatru in the AjK'V serves to
demonstrate the redeeming capability of the archetypal bodhisattva Mafijusért on the
one hand, and the efficacy of the teaching of emptiness preached by him on the other.
Here, Ajatasatru’s patricide is erased by the power of understanding Mafijusri’s
discourse. As the result of the elimination of his crime, although he is said to still fall
into hell in the next life, he will undergo no suffering there and will quickly get out. In
the AjKYV, the theme of the salvation of Ajatasatru is presented on both short and long
time scales. On the short time scale (which is to say, in this life), through listening to
Manjusr’s discourse, Ajatasatru gains at least three benefits, including his relief of
mental anguish that has arisen from both his remorse for the patricide and his fear of
the fate of hell, his immediate attainment of anulomika-dharma-ksanti, and the
erasure of his patricide. These benefits as a whole are contextualized as one part of the
long-term (multi-life) process of MafijusrT’s salvation of Ajatasatru through repeatedly
preaching to him the same discourse. This process starts in Ajatasatru’s past lives and
culminates in his last life where he will attain buddha-hood and then parinirvana. The
contextualization of Ajatasatru’s present encounter with Mafijusri within the larger
picture of his path to liberation over multiple lives is one of the most innovative
features of the AjK'V’s interpretation of the salvation of Ajatasatru. Through unfolding

this larger picture, the authors of the text demonstrate the continuity, progressiveness
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and thoroughness of the salvation of Ajatasatru by this archetypal bodhisattva. The
text also makes it clear that not only the patricidal king Ajatasatru, but any anantarya
criminal can be saved from the result of evil actions and attain liberation, particularly
through the power of the Dharma.

In the AjKV the salvation of Ajatasatru serves at least two functions in
promoting the bodhisattva ideal. First, his salvation represents one of the strategies
used by the authors of the text to construct and glorify the authority of Manjusri who
is, as Harrison suggests, one of the literary creations of Mahayanists to legitimate their
goal of Buddhist prac‘[ice.566 Ajatasatru’s freedom from infernal suffering and his
attainment of buddha-hood thus ultimately demonstrate the worthiness of the
bodhisattva path exemplified by Manjusri. Second, through turning the patricide
Ajatasdatru into a candidate for bodhisattva-hood and eventually buddha-hood, the
authors make it clear that the bodhisattva path is attainable even by an anantarya
criminal. This, in turn, indicates their goal of liberation for all, that is, to bring all
sentient beings, including those most damned ones, to awakening and eventually a
release from samsara forever. I do not intend to suggest that the authors of the AjJKV
hold the attitude of bodhisattva universalism, that is, to view the bodhisattva path as
the only advisable way to attain liberation.®" The text certainly holds no such attitude,
for it clearly says that when Ajatasatru becomes a buddha, he will lead an assembly of
sravakas, besides that of bodhisattvas. In the story of the matricide preceding the
prophecy of Ajatasatru, the matricide attains parinirvana after becoming an arhat

instead of a bodhisattva. Evidently, the authors of the AjKV do not contend that

56 Harrison 2000: 180.

37 On bodhisattva universalism, see for instance, Nattier (2003: 174-6). As she observes, “bodhisattva
universalism is far from universal in Mahayana Buddhist texts”, and quite a number of Mahayana
siitras, especially the relatively early ones, generally agree “that not all beings have the capacity to
become Buddhas and that the sravaka and not the bodhisattva path is appropriate for some”. See also
Boucher (2008: 11, 52).
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everyone should become a bodhisattva, or that only the bodhisattva path is legitimate,
though they do treat the bodhisattva path as more valuable than the sravaka path as

%8 What we do see

shown in the earlier part (especially, in Chapter Three) of the text.
in the AjKV is that moral culpability, as illustrated here by the extreme case of the
patricide of Ajatasatru, constitutes no hindrance to spiritual growth. As the text claims,
any crime, however heinous it appears, is without consequences from the viewpoint of
emptiness, and it is possible for even the most immoral to attain buddha-hood. One
may wonder for what reasons the authors of the AjKV made such radical claims,
under what social and religious circumstances, what their practical impulses were, to
whom they meant to respond, and whom they meant to convince. These are intriguing
questions. For the time being I have no clear answer to any of them, but they certainly
deserve consideration in a close study of the AjKV as a whole.”®’

While the AjKV is one of the first Mahayana siitras translated into Chinese
by Lokaksema, there is no suggestion that it represents one of the very earliest phrases
of Mahayana. Rather, as Harrison and Hartmann observe, the philosophical
sophistication and structural complexity of the text indicate that “Mahayana
Buddhism had attained an advanced level of development by the middle of the 2nd
century A.D., and was by no means a movement still in its early stage”.”’® This
observation is important, for it suggests that the application of the notion of emptiness
to moral responsibility and the attribution of buddha-hood even to an anantarya

criminal such as Ajatasatru as seen in the AjKV, may not reflect the initial karmic or

soteriological attitudes of Mahayana, but represents its later changes or developments.

%% For more details of Chapter Three, see Harrison 2004: 172-184.

%" As Miyazaki (2008a; 2010: 96-104) demonstrates, the compilation of the AjKV may well have
happened in several stages. An indeterminate number of authors (or editors), possibly with different
motivations, may have been responsible for the form of the text as we have it.

570 Harrison and Hartmann 2000a: 168.
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Recent studies of some siztras which can arguably be used as witnesses to the
relatively early stages of Mahayana suggest that bodhisattva membership was
originally probably limited to monks, especially those who could undertake the
practice of wilderness-dwelling and extreme ascetism, with the laity almost totally
excluded.’” In view of this, the prophecy of the patricidal king Ajatasatru’s future
bodhisattva-hood and buddha-hood in the AjJKV was almost certainly a later move
towards widening the access to bodhisattva-hood, which signifies a more inclusive
soteriological stance. Further, the deconstructive position of the AjJKV as exemplified
in its notion of emptiness in relation to karma, may also reflect a later development of
Mahayana, for as Nattier observes, some early Mahayana siitras such as the
Ugrapariprccha contain no rhetoric of emptiness at all but nonetheless suggest that
there seems to have been a preliminary stage of Mahayana centered on constructing or
reifying concepts, which preceded a later deconstructive or dereifying move.’”> Given
all the above, one can hardly say that the radical karmic view and the inclusive
soteriological stance in the AjKV reflect features of Mahayana in its nascent stage.
Nor do they represent a general case of Mahayana given that, as scholars have
increasingly agreed, Mahayana is not a uniform entity, but a collection of multiple

... 573 . . .
groups and communities.’” Thus a more cautious reading is perhaps to construe the

' See Silk (1994 [on the Ratnardsi], to which I have no access); Harrison (1995a: 65-67 [on texts
translated by Lokaksemal]), Nattier (2003: 130-131 [on the Ugrapariprcchal) and Boucher (2008:
49-56 [on the Rastrapalal). Even in the Ugrapariprccha, a text seemingly dedicated to the lay bodhi-
sattva practice, as Nattier (2003: 121-127) observes, it is explicitly said that “[n]o bodhisattva who
lives at home (...) has ever attained Supreme Perfect Enlightenment” and moreover, the lay bodhisattva
protagonists of the text (Ugra and his friends) are shown as finally receiving ordination after hearing
the Buddha’s praise of the monastic life.

72 Tbid.: 179-182. Nattier’s discussion focuses on the constructive attitude of the Ugrapariprecha

especially towards the bodhisattva path, in contrast with the deconstructive attitude of some other
Mahayana sutras (e.g. the Astasahasrika-prajiiaparamita and the Vajracchedika).

5 Since as Silk (2002: 369-372) suggests, we may suppose that “Mahayana Buddhists were the
authors of Mahayana scriptures” and that “each Mahayana scripture represents a different Mahayana
community”, it would become natural to speak of Mahayana in the plural.
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AjKV’s interpretation of the salvation of Ajatasatru only as a reflection of the
ideology of its authors, rather than drawing any conclusion about early Mahayana or
Mahayana in general.

The story of Mafijusri’s salvation of Ajatasatru told in the AjKV is also
mentioned or alluded to in a number of other Mahayana texts, which suggests that this
story may have gained some popularity among Mahayanist writers.”’* Besides the
AjKYV, there are two other Buddhist texts which also contain a prophecy of Ajatasatru’s
eventual buddha-hood. One is preserved in an eighth-century Chinese translation, the
Shouhu-guojiezhu-tuoluoni-jing (T.997), “Dharani-Siitra on Protecting the Ruler of the
Realm”, which I discussed in the previous chapter. According to that text, Ajatasatru’s
next birth in hell will be like the bouncing of a ball, and after bouncing out of hell, he
will be reborn in Tusita Heaven where he will meet Maitreya and receive from him
the prophecy of buddha-hood. The other source is also extant only in Chinese, the
Asheshi-wang-shoujue-jing (ASJ), “Sttra on the Prophecy [of Future Buddha- hood]
of King Ajatasatru”. As Miyazaki notices, the prophecy of Ajatasatru in the ASJ
shows striking correspondences with that in the AjKV, and like in the AjJKV where the

Buddha’s prophecy of Ajatasatru is followed by his prophecy of future buddha-hood

™ For instance, in the Tibetan translation of the Drumakinnarardjapariprecha King Druma of
kinnaras says to Ajatasatru (Harrison 1992b: 253): rgyal po chen po khyod kyis gang gi phyir dge ba’i
bshes gnyen bcom ldan "das dang ’jam dpal gzhon nur gyur pa rnyed de | de gnyis las khyod kyis dam
pa’i chos thos nas | des mi shes pa’i mun pa dang | gti mug gi ling tog chen pos mtshams med

pa’i ‘gyod pa byung ba’i sems bsal nas | khyod kyis chos la chos kyi snang ba chen po thob ste | “Great
king, because you have gained good friends, the Blessed One and Prince Maiijusri. Having heard the
true Dharma from these two, the darkness of ignorance, veil of delusion and thought of remorse for the
anantarya crime have been removed. You have gained the great illumination in the Dharma”; for the
corresponding Chinese, see T. 624. 364b12-14 and T. 625.385b20-23; see also a comment in Harrison
1999: 89-90). In the Tathagatacintyaguhyanirdesa Ajatasatru says to the Buddha that owing to
Maiijusri his remorse has been removed and his mind illuminated (T.310 [3].76¢c11-12, T. 312.746c2-3).
In the Mpp$ and the *Dasabhumikavibhasa, both traditionally attributed to Nagarjuna (ca. 2nd century
CE), it is said that because of the Buddha and Mafijusrt Ajatasatru’s patricide has been diminished (see
separately, T. 1509.506b12-14; T.1521.49a21-22). Two excerpts of Mafjusri’s exchange with Ajatasatru
through which he manages to dispel the latter’s remorse are cited in the Sutrasamuccaya, traditionally
also ascribed to Nagarjuna (see Pasadika 1989: 97, 146-154).
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of Ajatasatru’s son ", in the ASJ these two prophecies are also combined together.””®
The similarities suggest that there may well be an underlying connection between the
AjKV and the ASJ. Let us now have a look at the ASJ, to see how it relates to the

AjKV and how differently it inteprets the salvation of Ajatasatru.

4.2 The Chinese Asheshi-wang-shoujue-jing (T. 509)

4.2.1 The Contents of the ASJ

The contents of the ASJ may be summarized as follows>’”: One day King
Ajatadatru invites the Buddha to a dinner, and after the dinner the Buddha returns to
Jetavana. At Jivaka’s suggestion, Ajatasatru issues an order to light oil-lamps all the
way from the royal palace to Jetavana. There is a poor old woman who longs to make
offerings to the Buddha but does not have enough money. With the little money
earned from begging, she buys some hemp-seed oil and lights a lamp for the Buddha.
She vows that if she is to attain buddha-hood in the future, her lamp should shine
throughout the night. This turns out to be the case: during that night, while the lamps
lighted by King Ajatasatru all soon go out, the lamp lighted by the poor woman
continues shining with exceeding brilliance. At daybreak, when the Buddha’s disciple

Maudgalyayana tries to put out the lamps, he can not quench the poor woman’s lamp

°7 In the AjKV, the Buddha’s prophecy of Ajatasatru’s future rebirths appears in the later part of
Chapter Eleven, and his prophecy of Ajatasatru’s son’s buddha-hood is given at the beginning of
Chapter Twelve (see T.626.404c10-405a8; T.627.426a26-c9; Derge, tsha 262b4-264a2, sTog, za 341b4-
343b4; no Sanskrit available).

*7% For a Japanese translation of the prophecies of Ajatasatru and his son in the Tibetan version of the
AjKYV and a comparison with the parallels in the ASJ, see Miyazaki (2009a; 2010: 72-76).

°7 The ASJ is translated in full into English in Beal (1882: 172-8). See also a full Japanese translation
in Sadakata (1986: 151-9) and a summary in Hirakawa (1971:8).
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in any way. The Buddha thereupon tells Maudgalyayana that this woman is destined
to become a buddha in the future. Having heard this, Ajatasatru asks Jivaka why he
has done many meritorious deeds and yet received no prophecy of future buddha-
hood from the Buddha, while this poor woman has only lighted one lamp and already
received a prophecy. Jivaka tells Ajatasatru that although he has done much, he has
not focused his mind on the Buddha as the poor woman has. Ajatasatru once again
invites the Buddha. Meanwhile, he enjoins gardeners to collect flowers and bring
them to the palace. The Buddha leaves Jetavana and proceeds to the palace, preaching
the Dharma to people along the way. At that time, a gardener who has finished
collecting flowers encounters the Buddha on the road. He is so delighted by the
Buddha’s preaching that he spreads all the flowers over the Buddha. He is then
predicted by the Buddha to attain buddha-hood in the future. Having offered all the
flowers to the Buddha, with nothing left, the gardener knows that he will be killed by
Ajatasatru who is notorious for his relentlessness and impatience. He returns home to
tell his wife. When his wife is preparing food for him, Sakra, the Lord of the gods,
fills the empty boxes outside their door with heavenly flowers. With great joy, the
gardener brings those flowers to the palace and meets Ajatasatru halfway, who rebukes
him for being late and threatens to kill him. The gardener explains to Ajatasatru what
has happened and says that since he has already received a prophecy from the Buddha,
he is not afraid of being killed. Ajatasatru is astonished at hearing this. He returns to
ask Jivaka why the Buddha has given prophecies to the poor woman and to the
gardener, but not to him. He further asks Jivaka what he should do so that the Buddha
will give him a prophecy. Since the rest of the text is directly related to the present
study, it will be translated here in full:

Jivaka said, “Although your majesty day after day makes merit, you have
only used the wealth of the state treasury and exploited the labor of your
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people. Your mind is haughty, and your will is full of hatred. Therefore,
you have received no prophecy. Now you should cut off the self-
sustaining means in your body [i.e., practice fasting] and take off your
necklaces and seven-jewelled bracelets to make jewelled flowers. You
should do it together with your wives and princes, with joint efforts.
When you yourself finish this meritorious hard work, you should offer it
to the Buddha with full heart. The Buddha will see the sincerity of your
majesty and then you will certainly gain a prophecy.”

Then the king reduced and renounced the catered meals, practicing
abstinence and the precepts day and night. He took off all the jewellery
from his body, and summoned craftsmen to make flowers before the
daybreak. The king, his wives and princes all lent their own hands to the
work. After ninety days, the work was completed. Having had his chariot
made ready, he went to offer [the flowers] to the Buddha. One of his
ministers standing by said to him, “I have heard that the Buddha had
earlier gone to the kingdom of Kusinagara and already entered
parinirvana.”On hearing this, the king uttered a great cry of grief,
choked with tears, saying, “I have wholeheartedly made these flowers.
Although the Buddha has entered parinirvana, 1 will still go to the
Grdhrakiita Mountain, to offer them at the place where the Buddha was
seated and to express my wish.” Jivaka said, “One who is called
‘Buddha’ has no [physical] body and has no rirvana. He does not
permanently abide [in this world]. He never perishes and never exists
[physically]. Only those who have a sincere mind are able to see the
Buddha. Even when the Buddha abides in this world, those who have no
sincere mind are not able to see the Buddha. Great king, you are sincere
to such an extent. Although the Buddha has undergone parinirvana, if
you go there, you will surely see the Buddha.”

Then the king came to the Grdhrakiita Mountain. On seeing the Buddha,
he was both saddened and gladdened. Shedding tears, he went forward
and paid homage with his head. [When] he was throwing the seven-
jewelled flowers over the Buddha, the flowers all suspended in mid-air
and transformed into a jewelled canopy remaining right above the
Buddha. The Buddha thereupon made a prophecy with regard to the king
saying: “After eighty thousand kalpas, in the kalpa named ‘One with
Delightful Sight’ (xiguan =4, *Priyadar$ana), O king, you will
become a buddha named Tathagata ‘One Who Has Purified His Own
Realm’ (jing-qi-suobu 1FIHFTES, *Visuddhavisaya). The [buddha-]field
will be named ‘Flower-king’ (*Pusparaja). At that time, people’s lifespan
will be forty small kalpas.” King Ajatasatru’s son named *Candanavari/
-vali/-pali’’®, who was eight years old at that time, seeing his father being

™ Chin. Zhan-tuo-he-li FEFEFIF] (EMC: *tcian-da-ywa-Ii). This Chinese transcription could be
related to several forms: Candra-/Candana-vali, Candra-/Candana-vari, Candra-/Candana-pali (note that
Amrapali is sometimes transcribed as a-fan-he-li [ ) [var. %F, JE]FIF], see Akanuma, DBPN, 21b,
s.v. Ambpali). Given that the prince is predicted to become a buddha named zhantan fGfg (*Candana),
the reconstructions *Candanavari/-vali/-pali are more possible. Ajatasatru’s son is named differently in
the extant versions of the AjK'V. Lokaksema transcribes his name as zhantan-shili ¥EFEETF] (EMC:
*teian-dan-gi-Ii; Pkt. *Candara$iri/-$irf [Skt. *Candanas$ri]). Dharmaraksa gives the name yueshou
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given a prophecy, was greatly delighted. He immediately took off many
jewels from his body and threw them over the Buddha, saying, “I wish
that when *Visuddhavisaya becomes a buddha 1 will become a noble
king with a golden wheel (jinlun-shengwang <82 1+, *suvarnacakra-
vartin)’"’ to worship the buddha. When the buddha enters parinirvana, 1
will succeed him as a buddha.” The jewels he scattered transformed into
a [jewel-]strewn curtain exactly covering the Buddha. The Buddha said,
“Surely as you wish, when the king becomes a buddha, you will become
a cakravartin with a golden wheel. [Then,] as soon as you finish your
life, you will ascend to be reborn in the Tusita Heaven. As soon as you
finish your life [there], you will descend and become a buddha, teaching
in the field [called] “Medicine-King” (yaowang %%+, *Bhaisajyaraja),
under the name *Candana (zhantan ¥if). Your people’s lifespan and
what is in your field will all be the same as those of *Vi§uddhavisaya.”
When the Buddha just finished predicting, the king and *Candana-vari/
-vali/-pali went forth to pay homage to the Buddha, [but] suddenly they
could not see where the Buddha was.”™

The text ends here. In the current Taisho edition, the ASJ is attributed to the translator
Faju (f1.290-312 CE). However, like in the previous case of the AWJ (T. 508), this
attribution is probably unreliable. As Hirakawa notices, the ASJ is listed among
anonymous scriptures in Sengyou’s Chu-sanzang-ji-ji and the ascription to Faju first
occurs in Fei Changfang’s Lidai-sanbao-ji, a source of highly questionable

581

credibility.™  In his catalogue, Sengyou does not indicate that the ASJ is an “abridged

scripture”(chaojing $H#%), perhaps because he had not identified any Chinese

B (“moon-head”; Pkt. *Candrasiri/-$irT [Skt. *Candrasri]), of which shou T, “head”, appears to be a
misinterpretation of Pkt. -siri /-Siri as siras, as is the case with Dharmaraksa’s translation of Mafijusr1
as ruanshou X [var. 8, FE]E (see Karashima 1992: 27; Nattier 2003: 342-3; Miyazaki 2009b). In
the Tibetan version of the AjKYV, he is named zla ba’i dpal (*Candrasr).

°?" According to the AKBh ad I1I 95b-96a (Pradhan1967: 184.6-11; translated in La Vallée Poussin
1923-1931: ii. 197), there are four types of cakravartins who separately have gold, silver, copper and
iron wheels (suvarnariipyatamrayascakrani yesam santi); the cakravartin with the golden wheel is the
most eminent (prathama esam uttamo) and rules all four continents (yasya suvarnmayam sa catur-
dvipadhipatih), i.e., Jambudvipa, Piirvavideha, Avaragodaniya and Uttarakuru, whereas the three other
types of cakravartin each rule one, two or three continents.

%0 T.509. 778a2-b2 (see Appendix I, Textual Material 21). Beal’s translation is inaccurate in a number
of places.

81 Hirakawa 1971: 8-9. For Sengyou’s record, see T.2145.25a19. For Fei’s record, see T.2034.67a23,
68a7. On the incredibility of Fei’s catalogue, see Nattier (2008: 14-15).

244



Buddhist translation circulating at his time which contains a complete parallel to the

ASJ. In this regard, the ASJ appears to be different from the AWJ.

4.2.2 The ASJ as a Patchwork Text

As far as I know, the ASJ is the only extant Buddhist text which brings
together the prophecies of Ajatasatru and his son, the prophecy of a poor woman and
that of a gardener. The latter two prophecies also occur separately in other Indian
Buddhist sources, where they have no relation to Ajatasatru at all. More specificially,
the story of the poor woman is also told, for instance, in the Bhaisajyavastu of the
Miilasarvastivada-vinaya, the Nagaravalambikavadana, “Story of [Offerings by]

382 of the Divyavadana and in the Xianyu-jing BB (T.

Urban Laundry-women

202), “Siitra of the Wise and the Fool”.”®* In all these sources, the story is set in
Sravasti, not in Rajagrha. In the Bhaisajyavastu and the Nagaravalambikavadana it is
King Prasenajit instead of Ajatasatru who orders the illumination of the city with
oil-lamps. In the Bhaisajyavastu in particular, the Buddha’s prophecy of future
buddha-hood of the poor woman is followed by a conversation between him and

Prasenajit, where Prasenajit entreats the Buddha to give him a prophecy as well but

82 On nagaravalambika, “city-washerwoman”, see BHSD, 289a, s.v. Since two nagaravalambikas are
related in this avadana, 1 use the plural in my rendition of the title. Rotman (2008: 161-175) renders the
title as “The Story of a Woman Dependent on a City for Alms”, which seems to be inappropriate. I have
no access to a Japanese translation of this avadana by Hiraoka (1996) who translates the title as “Story
of Offerings by City-washerwomen” (W] DPEENFC L A AGHEYIEE).

>3 For the relevant account in the Sanskrit Bhaisajyavastu, see Dutt 1939-1959: iii.1.89.12-92.15; see
also the corresponding Chinese at T.1448.55¢7-56b3, and the Tibetan at Derge 2, ‘dul ba, kha 168a2-
169b6; see also Panglung 1981: 35. For almost the same account in the Nagaravalambikavadana, see
Cowell and Neil 1886: 89.20-91.3; see also a discussion in Rotman (2009: 90-97). For the account in
the Xianyu-jing, see T.202.370c23-371b10; see also a translation of the Tibetan version in Schmidt
(1843:327-333). So far, Hakamaya (2001a, 2001b) gives perhaps the most detailed study of the story
of a poor woman in question.
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the Buddha declines.”® 1t is notable that Prasenajit’s wish for a prophecy in the
Bhaisajyavastu corresponds to that of Ajatasatru in the ASJ, though the former’s wish
is not fulfilled. Thus, it is likely that that the (assumed) Indian authors of the ASJ
recycled certain existing narrative material of the poor woman and adapted it into a
fresh context through correlating her to Ajatasatru.

As for the story of the gardener in the ASJ, it also seems to be a recycling and
adaptation of existing narrative material. It has been observed that a very similar story
is preserved independently in another short Chinese text (T.510), where no mention is
made of a prophecy of a poor woman or that of Ajatasatru.”®> Although in T.510 the
story is also set in Rajagrha, the king who orders gardeners to collect followers and
later rebukes them is unnamed.”®® Interestingly, in yet another parallel story found in
Pali literature, the king is specified as Bimbisara, not as Ajatasatru. There are two
versions of the Pali parallel, a longer one in the Dhammapada commentary and a

shorter one in the Khuddakapatha commentary.”’ According to both versions, a

¥ As told in the Bhaisajyavastu (Dutt 1939-1959: iii.1.91.11-92.8), on hearing the Buddha’s prophecy
of the poor woman’s future supreme awakening, Prasenajit is astonished (vismayajata). He prepares a
thousand jars of oil and has a colored lamp-garland (citram pradipamalam) made. He goes to ask the
Buddha why he has not been predicted to attain supreme awakening (na caham bhagavatanuttarayam
samyaksambodhau vyakrtah), even though he has offered food and provisions to the Buddha and his
community. The Buddha explains to Prasenajit that the supreme awakening is profound (gambhira...
anuttara samyaksambodhih), “not easy to be gained through one offering, or through one hundred
offerings, one thousand offerings, or even one hundred thousand offerings” (sa na sukara tvayaikena
danena samupadanetum na danasatena na danasahasrena na danasatasahasrenapi). The Buddha goes
on to recall a number of events in his past lives to illustrate the meritorious deeds he had done in order
to achieve supreme awakening. See a Japanese translation of this story in Hakamaya (2001b: 290).

% Miyazaki 2010: 72.

*% In T.510, not just one gardener but a group of gardeners encounter the Buddha, who all offer flowers
to him and receive a prophecy of future buddha-hood.

%7 For the version preserved in the Dhammapada commentary, see H. C. Norman 1906-1914: ii.40.13-
47.10 (Sumanamalakaravatthu, “Story of the Garland-maker Sumana”); translated in Burlingame 1921:
ii. 123-7. For the version in the Khuddakapdatha commentary, see Smith 1915:129.21-130.24; translated
in Nanamoli 1960:140-1. In the Mindapa7iha, Sumana is mentioned as an example of someone who
received karmic reward for meritorious action in the same lifetime (see Trenckner 1986 [1880]: 115.12,
291.19-21, 350.9; translated in Horner 1963-1964: 1.160, ii.119, 204); see also a reference in the
Dhammasangani commentary (Miiller 1897: 426.5). He is also mentioned in a different story in the
Patisambhidamagga Commentary (Joshi 1933-1947: iii. 673.22-24). See DPPN, ii. 1240, s.v. 5.
Sumana. For the parallelism between the story of the gardener in T.510 and that in the Dhammapada
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garland-maker named Sumana, “Good-Minded”, having collected flowers for King
Bimbisara®®®, encounters the Buddha on the road. Prepared to be killed by the king, he
throws all the flowers into the air to worship the Buddha and is then predicted by the
Buddha to become a paccekabuddha in the future. Like in the ASJ, in the Dhammapada
commentary, the gardener is also said to return home to tell his wife that he will be
killed by the king, although it turns out that Bimbisara does not rebuke him but

% 1t is interesting to note

instead rewards him greatly for his devotion to the Buddha.
the corresponding but contrasting portrayals of the hasty-tempered Ajatasatru in the
ASJ and the sober-minded Bimbisara in the Pali story. Given T. 510 and the Pali
parallel, it is likely that the story of the gardener in the ASJ was also adapted from

some existing Indian Buddhist narrative source(s).

4.2.3 The Prophecy of Ajatasatru’s Buddha-hood in the ASJ

A. A Comparison with the Parallel in the AjJKV

As for the episodes of Ajatasatru and his son in the ASJ, so far I have not

been able to identify any parallel account of Ajatasatru’s making of jeweled-flowers to

worship the Buddha or that of his visit to the Buddha after the latter’s parinirvana. On

the other hand, as Miyazaki notices, the prophecies of future buddha-hood of Ajatasatru

commentary, see also DBPN, 101b, s.v. Bimbisara.

% In the Khuddakapdtha commentary published by the Pali Text Society (Smith 1915: 129 n.7), while
three Sinhalese editions and one Burmese edition mention that Sumana collects flowers for the “king of
Magadha” (rafifio magadhassa), two other Sinhalese editions specify the king as Seniya Bimbisara
(seniyassa bimbisarassa). The specification is also found in the online Burmese Sixth Council edition.

" According to the Dhammapada commentary, after Sumana tells his wife what has happened, she
rebukes him. She then goes to confess her husband’s “misdeed” to Bimbisara and asks for forgiveness
for herself. Bimbisara immediately realizes her ignorance. Instead of punishing Sumana, he gives
Sumana eight gifts as reward. These events are not included in the Khuddakapatha commentary version.
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and his son in the ASJ show a clear parallelism with those in the AjJKV.”*° Miyazaki

has translated and closely compared the two versions of the prophecies. As he

observes, in comparison with the prophecies in the AjKYV, the counterparts in the ASJ

are much briefer and only contain some basic information about the future buddha-

hood of Ajatasatru and his son, but as far as such information is concerned, the

similarities between the two versions of the prophecies are indeed noteworthy.”' The

chart below provides an overview of both the correspondences and divergences of the

two versions of the prophecies in content:

Table 4.2: A Comparison of the Prophecies of Future Buddha-hood of Ajatasatru and

His Son in the ASJ with Their Parallels in the AjJKV

AjKV
ASJ Lokaksema’s Dharmaraksa’s Tibetan Version | Sanskrit Version
(T. 509.778a19f.) Translation Translation (Derge, tsha 262a3f. | (folio 54512-v2)
(T.626.404b20f)) | (T.627.426a7f.) | sTog, za 340b4f)
Time After eighty After eight After eight thousand | After eight hundred| After eight
thousand kalpas | incalculable kalpas | incalculable kalpas | incalculable kalpas | incalculabe kalpas
Kalpa’s Name *Priyadar§ana *Priyadar§ana *Priyadarsana *Priyadarsana Pryadarsana
(=8 (=) (FER) (mthong na dga’ba)
Buddha’s Name *ViSuddhavisaya | *ViSuddhavisaya | *Visuddhavisaya | *SuviSuddhavisaya| (Su)visuddhavisaya
Ajatasatru’s (FFELFTER) (FFELFTER) #5 (vul shin tw rnam | **
Final Life as par dag pa)
a Buddha Buddha-field’s Name *Pusparaja * Akardama * Akardama Akardama [?]
(FET) (P () (‘dam gyi rnyog (lacuna)
ma med pa)
People’s Lifespan Forty small kalpas — — — —
The Buddha’s Lifespan — Four small kalpas | Fourteen small Four intermediate | Forty kalpas
kalpas kalpas
Life at the time of *suvarnacakravartin| *cakravarti raja |suvarnacakravartin?| *cakravartiraja
Ajatasatru’s enlightenment| (485 T) CEIRER™ (Ul F s (khor los sgyur

% Miyazaki 2009a; 2010: 71-76.

! Ibid.: 75.

%2 Both Visuddhavisaya and Suvisuddhavisaya are attested in the Sanskrit AjKV. See above p.222.

>3 For zhe-jia-yue-luo JEMELEE (EMC: *tcia-gia-wuat-la) as “an incomplete transliteration,
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Ajatasatru’s
son’s Future

Lives

)™ ba’i rgyal po)
Life before the Final Life | Among the Among the Among the Among the
Tusita gods Tusita gods Tusita gods Tusita gods
Buddha-Field’s | *Bhaisajyaraja * Akardama®® — —
Name (B T)
Buddha’s Name | *Candana Tathagata Candrasri [?] *Candrasri
G0 CandanagrT [7]>° (%) (zla ba’i dpal)
(FafEssey)
Final Kalpa’s Name — — *Priyadar$ana *Priyadaréana
Life (AEEN™  |(bskal pa de nyid la)
asa People’s Lifespan| The same as that
Buddha in Ajatasatru’s — — -
Buddha-field
His Lifespan — The Same as that | The Same as that | The Same as that
of Ajatasatru of Ajatasatru of Ajatasatru
Property of His | The Same as that | The Same as that | The Same as that | The Same as that
Buddha-field of Ajatasatru’s of Ajatasatru’s Of Ajatasatru’s Of Ajatasatru’s
Buddha-field Buddha-field Buddha-field Buddha-field

(lacuna)

As we can see, most of the details mentioned in the prophecies of Ajatasatru and his
son in the ASJ are the same as, or similar to, those found in the extant versions of the
AjKV, with only a few exceptions (for instance, the names of their future buddha-

fields, and the lifespan of people in their fields™®). There can be no doubt that the ASJ

corresponding to Skt. *cakravarti raja”, see Karashima (2010: 625-6, s.v.).

™ Tt is unclear to me whether suvarna-cakravartin or caturbhaga-cakravartin should have been the Indic
term underlying Dharmaraksa’s translation. The word siyu-zhu PUig§ 3, “ruler over the four continents”,
appears to mean that Ajatasatru’s son will become a cakravartin with a golden wheel, since only this type
of cakravartin rules the four continents (see above n. 579). However, this Chinese word may also be a
literal translation of caturbhaga-cakravartin, a term which is sometimes misinterpreted as referring to one
who rules the four continents but actually means one who rules one of the four continents (see Strong 1989
[1983]: 50).

%% As in the ASJ, in Lokaksema’s version (T.626. 405a6-7) Ajatasatru’s son is said to succeed
Ajatasatru as a buddha of the same field; in Dharmaraksa’s version (T.627. 426¢5) and in the Tibetan
(Derge, tsha 264al-2; sTog, za 343b2-3) he is said to become a buddha in the same kalpa in which
Ajatasatru attains buddha- hood.

3% 1t is unclear what was the Indic original of the Chinese jizun #&&. The word ji #& (EMC: *kio/ki)
seems to be a transcription and zun £, “Venerable”, might be a translation of bhagavat, tathagata or buddha. The
reconstruction Tathagata Candanasri is only tentative.

37 See above n. 595.

% However, there seems to be a “cross-correspondence” between the ASJ and the AjKYV in this respect:
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is related to the AjKV. So what exactly is this relationship? As Miyazaki observes, in
terms of the Chinese wording of the prophecies of Ajatasatru and his son in the ASJ,
there is no indication of borrowing from Lokaksema’s or Dharmaraksa’s version of
the AjKV.”* The prophecies in the ASJ could not have been directly copied from one
of the Chinese translations of the AjKV. This leaves us with three other possibilities:
First, since the prophecies of Ajatasatru and his son in the ASJ are substantially in
accordance with but much more concise than their counterparts in the AjKV, it is
possible that the Indic original of this part of the ASJ was extracted and adapted from
an Indic version of the AjKV. If this was the case, the Indic version of the AjKV on
which the ASJ was based should have been somewhat different from the Indic originals
of the two Chinese and Tibetan translations of the AjJKV and from the newly found
Sanskrit version since, as mentioned above, there are still a few dissimilarities between
the prophecies in the ASJ and those in the extant versions of the AjKV. Second, in his
article on the ASJ, Miyazaki suggests that it is also possible that “the 4jKV referred to
the ASJ and expanded it in accordance with its own context”.®® While this possibility
cannot be ruled out, it does not seem likely to me. To be sure, the prophecies of
Ajatadatru and his son in the AjKV could have been “compiled from some external

601 .
However, it seems

source”, as is the case with some other parts of the AjKV.
doubtful that the ASJ was exactly that “external source” on which the AjKV was

based, given that the ASJ itself is also a patchwork based on external sources. In

while the ASJ says that people in Ajatasatru’s son’s future buddha-field will have the same lifespan as
those in Ajatasatru’s field, the exant versions of the AjKV all tell us that when Ajatasatru’s son becomes
a buddha, he himself will have the same lifespan as Ajatasatru.

> Miyazaki 2009a: 1217; 2010: 75.
60 Miyazaki 2009a: 1218.

' Ibid.: 1218. It has been suggested that Chapters Three and Four of the extant AjKV may have
originally been independent texts and only later incorporated into the AjKV (see Harrison 1993: 153;
Harrison and Hartmann 2000a: 167; Miyazaki 2008b).
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comparison, another possibility suggested by Miyazaki appears more likely, namely,
that the ASJ and the AjKV shared directly or indirectly a common source, without

borrowing from each other in either direction.®®

B. The Distinctive Meaning of Ajatasatru’s Salvation in the ASJ

There is a question which has never been addressed in previous studies of the
ASJ but which is crucially important for understanding both the ASJ’s interpretation
of the salvation of Ajatasatru and the overall meaning of this text. The question is
simply: why does the author of the ASJ tell a prophecy of future buddha-hood of
Ajatadatru? Or, alternatively, what purpose does the prophecy serve in this text? It can
be certain that the prophecy of Ajatasatru in the ASJ has a very different function than
that in the AjKV. While in the AjJKV Ajatasatru’s identity as a patricide is vital to an
understanding of that text as a whole, in the ASJ his patricide is not mentioned at all,
and instead his identities as a king and as a Buddhist devotee are brought to the fore.

In the first two-thirds of the ASJ which present the stories of the poor woman
and the gardener, Ajatasatru is not the protagonist. Here, by virtue of his identity as a
king, he serves as a contrasting example to highlight the spiritual achievements of the
poor woman and the gardener. Through contrasting the failure of King Ajatasatru to
receive a prophecy from the Buddha with the success of the two insignificant
personages of low status, the author of the ASJ demonstrates an egalitarian ethic in
Buddhist soteriology: it is not one’s social status but one’s religious faith and devotion
that leads to great karmic reward. In the ASJ this point is articulated by Jivaka. When

Ajatasatru asks Jivaka why he has lighted many lamps and yet received no prophecy,

692 Miyazaki 2010: 76.
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whereas the poor woman has only lighted one lamp and received a prophecy, Jivaka
explains that although he has done much, he has not, like the poor woman, focused his

mind on the Buddha (zhuxin-yu-fo 7,05 Mi). In other words, it is not the material

value of one’s donation, but the faithful state of mind behind the act of donating, that
really counts. Later, when Ajatasatru asks Jivaka why the Buddha has given prophecies
to the poor woman and to the gardener but not to him, Jivaka says that because he has
never made offerings with a humble state of mind and has always exploited labor of
people, his offerings do not bring karmic rewards.

The idea proposed in this part of the ASJ is very similar to that illustrated in
the Nagaravalambikavadana, a paralle version of the story in the Divyavadana, where
King Prasenajit instead of Ajatasatru appears in contrast with the poor woman. As
Andy Rotman observes, the Nagaravalambikdavadana and many other stories in the
Divyavadana particularly emphasize the mental status (or more specifically, prasada)

of donors, rather than the material value of their offerings. He comments,

“...These offerings [with little financial value] were karmically valuable,
however, because of the mental states of the donors. What the text
emphasizes is that the karmic value of an offering is not determined
exclusively by its material worth. Rather, it is determined by its worth as
an object or practice plus the ‘worth’ of the mental state. And what is
stressed repeatedly in these accounts is that the mental state of prasada is
worth a great idea in terms of its karmic value.”*"

While we do not know whether the Indic original of the ASJ used the term prasdda or
not, it is clear that our text shows a similar emphasis on the karmic potency of faithful
state of mind and its significant role in leading one to eventual liberation.

In the last one-third of the ASJ, Ajatasatru finally becomes the protagonist

and what matters here is no more his identity as king, but his identity as a devotee of

693 Rotman 2009: 86.
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the Buddha. He is said to follow Jivaka’s advice to make jeweled flowers with his
own hands and to go to Grdhrakta to offer the flowers to the Buddha. According to
the text, although at this time the Buddha has already entered parinirvana, Ajatasatru,
through the power of his faith, is still able to see the Buddha and receives a prophecy
of future buddha-hood. It seems to me that the author of the ASJ holds a docetic view
of the Buddha, for the text shows that the Buddha is transcendent and eternal, not
subject to limitations of time and space, always available for his devotees. This view
is articulated, once again, through Jivaka who, in advising Ajatasatru to go to Grdhra-
kiita, tells him that the Buddha is “without [physical] body”, “without nirvana”, “never
perishing and never existing [physically]” and that, although the Buddha has entered

6% This understanding of

parinirvana, with a sincere mind Ajatasatru can still see him.
the personality of the Buddha is similar to that upheld by the Mahasanghika-
Lokottaravadins according to whom “Buddhas...are supermundane (lokottara) in all
respects and therefore completely uninvolved with the world, but they must appear in
it somehow to express their compassion and make themselves known”.” In the ASJ,

59606

the Buddha’s “transcendent physicality and supermundanity are vividly illustrated

by his reappearance after parinirvana to give prophecies to Ajatasatru and his son, as

694 T7.509.778a14-16.

55 Harrison 1995b: 4. In the Lokdnuvartand-sitra (LAn), which Harrison characterizes as “a classic
statement of the well-known lokottaravada doctrine” (ibid.:1), there is a verse also saying that buddhas
do not really have physical bodies: Derge Kanjur 200, mdo sde, tsa 305b3-4; sTog Kanjur 188, mdo sde,
zha 242b2-3: de dag sna tshogs sku med yang | sems can mos pa ji bzhin du | | sku lus sprul pa mdzad
pa ni| | 'di ni ’jig rten ‘thun [S: mthun)] ’jug yin | “Even though they [= buddhas] are without various
bodies, in accordance with the inclinations of beings, they produce phantom bodies: This is conformity
with the way of the world” (ibid.:15-16). Harrison points out that it is unclear whether the “phantom
bodies” (*nirmana-kaya) as mentioned here refer to the corruptible bodies (piiti-kaya) or the more
glorious bodies (vajra-kaya). In any case, there is no doubt that the author(s) of the L4An denies any
physical form of the Buddha, whether mundane or magnificent. In this regard, the ASJ appears to agree
with the LAn. As Harrison observes, the LAn makes no explicit reference to the Buddha’s parinirvana
(ibid.: 8).On the LAn, see also Harrison 1985. The supermundanity of the Buddha is also espoused in
some other texts (e.g., the Upayakausalya-sutra, see a discussion in Silk 2003: 875-876).

% Harrison 1995b: 21.
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well as by his sudden disappearance as told at the end of the text. Within this docetic
context, the prophecy of future buddha-hood of Ajatasatru serves to demonstrate not
only the karmic reward for his faith but also the transcendent nature of the Buddha.®"’
To sum up, the ASJ is a patchwork text in which the prophecies of Ajatasatru
and his son, the prophecy of a poor woman and that of a gardener are adapted and
strung together in order to illustrate the predominant role of religious faith, rather than
social status, in leading one to attainment of buddha-hood. The prophecies of the poor
woman and of the gardener also appear in other Indian Buddhist sources and seem to
have been originally unrelated to Ajatasatru. The prophecies of Ajatasatru and his son
in the ASJ are substantially accordant with, but more concise than, their counterparts
in the AjKV. They might have been based on an extract of the prophecies in an Indic
version of the AjKV, but it is also possible that the ASJ and the AjKV had no direct
relation with each other and only shared a common source. Equally noteworthy is the
stark contrast between the purpose of the prophecy of Ajatasatru in the ASJ and that
in the AjKV. The author of the ASJ is not interested in Ajatasatru’s identity as a
patricide, but in his identities as a king and as a Buddhist devotee. Here, the prophecy
of Ajatasatru’s buddha-hood is not intended to show that even an anantarya criminal

can attain awakening, but to demonstrate the karmic fruit of faith and devotion and the

transcendence and supermundanity of the Buddha.

7 As mentioned earlier, in the parallel versions of the story in the Bhaisajyavastu and in the Nagara-
avalambikavadana, after hearing the Buddha’s prophecy of the poor woman’s future awakening, King
Prasenajit also makes offerings to the Buddha in hopes of receiving a similar prophecy, but finally in
vain. By granting to Ajatasatru future buddha-hood, the ASJ clearly distinguishes itself from the two
parallels. Regarding Prasenajit’s failure to gain karmic reward for his offerings in the Nagaravalambika
-avadana version of the story, Rotman (2009: 97) says, “The King, ..., can’t cultivate prasada or
properly focus his mind, so he can’t advance within the karmic system. His status, perhaps even his
social status, has prevented him from experiencing prasada, making efficacious offerings, and moving
beyond his position in life.” Rotman observes that the stories in the Divyavadana illustrates a social
logic of giving, according to which poper doners are only those poor or unfortunate “whose meager
stock of merit leaves them suffering”, while those wealthy and fortunate who are not suffering from a
lack of merit are not proper doners and excluded from the practice of prasdda, therefore unable to earn
merit from giving.
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Chapter Five
The Salvation of Ajatasatru in Indian Buddhism:

Concluding Observations

By this point I have examined the contents, structures, contextual meanings,
functions, similarities and particularities of a range of stories about the salvation of
the patricide Ajatasatru in Indian Buddhism. Throughout this examination, I have
attempted to address two basic questions: First, how did Indian Buddhist authors
present and interpret the salvation of Ajatasatru? Second, what were the ideological
motives which drove the authors to compose their stories? There is no single answer
to either question, for as we have seen, there is a considerable diversity and fluidity in
Buddhist presentations and interpretations of this theme. The salvation of Ajatasatru
can be placed within various contexts and shaped into multiple forms. Different texts
exploit it in their own ways and project their own meanings into it. Some use this
theme to demonstrate the charisma of the Buddha as a successful religious preacher,
as in the cases of the Pali DN and the Chinese DA versions of the SPS; some others
use it to condemn Ajatasatru’s evil friend, the schismatic Devadatta, as in the
paccuppanna-vatthus of the Pali Sanjiva-jataka and Samkiccha-jataka, and in the
MSYV version of the SPS; there are still others turning the salvation of Ajatasatru into a
tool to glorify the archetypal bodhisattva Maiijusért and thereby demonstrate the
worthiness of the bodhisattva-path exemplified by him, as in the case of the AjKV.

The vitality of the narrative tradition of the salvation of Ajatasatru derives not
only from the inherent significance of the theme per se, but also from the great diversity

of stories that illustrate the theme. As Ohnuma states in a different context, even though
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a narrative theme has the “potential” for symbolizing various conceptions, “the
playing-out of those conceptions always takes place within the context and structure

6% 1 have therefore, throughout this study, considered the salvation of

of a story.
Ajatasatru according to its specific narrative presentations within specific contexts. |
believe that this kind of contextual reading of each particular story related to our theme
is the groundwork that should be done before any attempt to sketch the contour of the
larger picture of the narrative tradition of salvation of Ajatasatru in Indian Buddhism.
As I 'said earlier, my purpose of comparing the various Buddhist accounts of
the salvation of Ajatasatru is neither to restore the earliest story about this character,
nor to determine the relative antiquity of the extant stories, but to examine the
dynamics of shapes and meanings of the stories as they passed through different texts
and contexts, and to explore the underlying ideological concerns of Buddhist authors
who (re-)created those stories. In considering the nature of the relationship between
the textual sources that I dealt with, I do not intend to suggest any model of borrowing,
or direct dependencies on one another.®” I would rather, to adopt a well-known
methphor coined by A. K. Ramanujan, think of the different stories of the salvation of
Ajatadatru as a group of individual “crystallizations” brought out from a “common
pool”. In his study of the many (re-)tellings of Ramayana, Ramanujan likens the
Ramayana tradition to a “pool of signifiers...that include plots, characters, names,

geography, incidents, and relationships” and considers the various versions of Rama-

yana as relating to each other through this “common pool”. He says,

508 Ohnuma (2007: 271) makes this observation particularly regarding the “gift-of-the-body” theme
(i.e., the narrative theme of the Buddha’s bodily self-sacrifice in his past lives as a bodhisattva) in
Indian Buddhist literature, but clearly her understanding of the interrelation between theme and stories
can be applied to the study of Buddhist narratives in general.

9" The paccuppanna-vatthus of the Pali Saijiva-jataka and Samkiccha-jataka are exceptions in this
regard, both of which were apparently adapted from the frame story of the Sammarifiaphala-sutta.

256



“Every author, if one may hazard a metaphor, dips into it and brings out a

unique crystallization, a new text with a unique texture and a fresh context...In

this sense, no text is original, yet no telling is a mere retelling—and the story

has no closure, although it may be enclosed in a text.”®"°
In the present case of the salvation stories of Ajatasatru, we may use the metaphor of
the “common pool” to refer to the narrative lore and soteriological discourse that were
shared among Buddhists—not only Buddhist authors, but also their audiences—in
ancient India. Each author, within his own historical and cultural milieu, for his own
literary and/or ideological purposes, dipped into this pool and brought out a distinct
version of the story, thereby presenting his own interpretation of the theme. It was
through this “common pool” that the various stories of the salvation of Ajatasatru, as
well as various versions of a story, were interrelated to each other. It was also relying
on this shared discourse and knowledge that the messages of those stories are supposed
to have been successfully received and comprehended by their audiences (given that
an audience never heard a traditional story for the first time). I hope that my discussions
above may help to improve our understanding of both the features of those
“crystallizations” and the “common pool” from which those “crystallizations” were

drawn. A recapitulation of the points and findings of the preceding chapters may help

to clarify the course of my investigation.

5.1 The Present Study of the Salvation of Ajatasatru: A Recapitulation

Chapter One was an overview of the Indian Buddhist narrative theme of the
salvation of Ajatasatru. It set the theoretical and methodological frame for the rest of
the study. I began by explaining the significance of the salvation of Ajatasatru in three

aspects. First, while the story of Ajatasatru’s patricide is told by both Buddhists and

61 Ramanujan 1991: 46.
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Jainas, stories of his salvation are unique to Buddhism and therefore present us with
good opportunities to observe distinctive concerns of Buddhists as compared with
Jainas. Second, even within Indian Buddhism there are various opinions on whether
and how Ajatasatru is saved. Given Ajatasatru’s identity as both an anantarya criminal
and a faithful updsaka, stories of his salvation may open windows into the different
views of Buddhist authors on the principles of karma and their different emphases in
Buddhist soteriological discourse. Third, given Ajatasatru’s unique relationship to the
Buddha’s archrival Devadatta, his salvation stories also form one part of the Indian
Buddhist anti-heterodox polemics.

The following part of Chapter One was an introduction to the main textual
sources on the salvation of Ajatasatru in Indian Buddhism. There, I classified stories
related to Ajatasatru into four narrative cycles and further divided the second cycle
(i.e., stories of his salvation) into five subcycles, of which the first, fourth and fifth
subcycles are the focuses of this study. Since some stories in these three subcycles are
found in Chinese sources which have no Pali or Sanskrit parallel and no independently
translated Tibetan parallel, special consideration was given to how to legitimately use
those sources to study Indian Buddhist narrative traditions of Ajatasatru. I suggested
that great care is required to identify whether there are genuine Indian elements within
such sources, especially through looking for relevant evidence in other Pali or Sanskrit
texts or in Tibetan translations of Indian texts. As shown in Chapter Two, even when
using Chinese Buddhist texts which do have Pali or Sanskrit parallels, there is still a
possibility of the translators deliberately interpretating Indic originals. One such
example is the single-fascicle Chinese translation of the SPS (T.22), where some
evidence indicates the translator’s attempt to shift the emphasis of the text from the
ascetic life to Ajatasatru’s desire for inner peace, through consciously exploiting the

quasi-etymology of Pkt. samana “ascetic” as derived from Skt. \sam “to be calm”.
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The rest of Chapter One was a reconsideration of Hirakawa’s dichotomy of
Mahayana and non-Mahayana traditions in their attitudes towards the salvation of
Ajatasatru. While Hirakawa’s theory of early Mahayana Buddhism as a lay movement
in opposition to the established monastic Buddhism has been disproved by many
scholars, his article on the dichotomy between Mahayana and non-Mahayana
particularly regarding their attitudes towards Ajatasatru has never been critically
examined. Hirakawa’s dichotomy is problematic in a number of aspects. Given the
heterogeneous nature of both Mahayana and non-Mahayana sources, it would be more
reasonable to consider the salvation of Ajatasatru according to specific texts, rather
than in the broad categories of Mahayana and non-Mahayana.

As I went on to show in Chapter Two, even different versions of the same
Buddhist text can give very different interpretations of the salvation of Ajatasatru. The
chapter was a systematic examination of the five versions and two adaptations of the
frame story of Ajatasatru’s visit to the Buddha after his patricide in the SPS. A close
reading of relevant textual sources revealed the following features of each version and
adaptation of the frame story.

The Pali DN version of the SPS provides us with a “balanced” interpretation
of the salvation of Ajatasattu: it uses this notorious criminal’s confession and taking
refuge as a tool to demonstrate the great impact of the Buddha’s sermon; meanwhile,
it also stresses Ajatasattu’s failure to make spiritual progress due to his own patricide.

The paccuppanna-vatthus of the Safijiva-jataka and the Samkiccha-jataka are
two adaptations of the frame story of the Pali SPS. In each adaptation, a prelude is
added to the story, which relates Ajatasattu’s visit to the Buddha to his earlier
association with Devadatta. In the case of the Safijiva-jataka, the emphasis of the
adaptation is on Ajatasattu’s spiritual failure as a consequence of his supporting

Devadatta and the purpose is to provide a setting for the Buddha’s narration of a
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parallel mistake made by Ajatasattu in one of his previous lives. In the case of the
Samkiccha-jataka, the emphasis is on Ajatasattu’s regaining of mental peace through
contact with the Buddha, and the purpose is to contrast the Buddha as a“good friend”
with the “bad friend” Devadatta.

In the Sanghabhedavastu of the MSV, the whole SPS is inserted into the
legend of Devadatta. There, Ajatasatru’s visit to the Buddha after his patricide marks
the downfall of Devadatta and the victory of the Buddha. The compilers of the MSV
seem to have made several changes to the frame story of the SPS in order to combine
it with the following story of Devadatta’s killing of Utpalavarna. Moreover, in the
MSYV version of the SPS, the Buddha uses Ajatasatru’s spiritual failure as a negative
example to instruct monks not to carry animosity towards their fellow monks. This
instruction may have been imported from another context related directly or indirectly
to the source on which the Anyatamabhiksvavadana of the Divyavadana is based.

Compared with the other versions of the SPS, T.22 is peculiar in a number of
ways. There, Ajatasatru is said to have achieved a series of spiritual attainments during
the visit, ranging from the acquisition of ksanti up to the realization of arhat-ship. His
patricide is totally erased, which means that he is freed from the supposed karmic result
of going to hell in the next life. Given that T.22 is the only extant version of the SPS
which claims Ajatasatru’s spiritual progress during the visit, and that its translator seems
to have played a significant role in changing the emphasis of the text, great caution must
be exercised in drawing conclusions about the Indian Buddhist narrative tradition of the
salvation of Ajatasatru based on this Chinese source alone.

The Chinese DA version of the SPS tells of Ajatasatru’s failure to make
spiritual progress while listening to the Buddha’s sermon in consequence of his
patricide, but meanwhile, it also claims that Ajatasatru’s crime is diminished through

confessing to the Buddha after the sermon. This detail of diminution could result from
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the translators’ positive interpretation of the Indian original, but it could also reflect a
variant Indic textual tradition of the SPS. In either case, it is interesting to note that
the Chinese DA version singles out Ajatasatru’s repentance as the primary reason for
the diminution of his crime, thereby rendering the frame story of his visit to the
Buddha as a demonstration of the purificatory efficacy of repentance and confession.

Of all the versions of the SPS, the Chinese EA version gives the most
extensive illustration of Ajatasatru’s salvation. There, Ajatasatru confesses his
patricide three times and two confessions are made before the Buddha’s sermon. This
arrangement changes the whole meaning of the frame story, for the story no more
serves to show Ajatasatru’s sudden change of heart after listening to the Buddha’s
sermon, but to illustrate his faith in the Buddha which he has already gained before the
visit. The Chinese EA version mentions but does not emphasize AjataSatru’s spiritual
failure. Instead, the emphasis is on his success in becoming a model of faithfulness.
This suggests that the purpose of the EA version is to use the Ajatasatru story as a
device to encourage others to gain faith in the Buddha.

The rest of Chapter Two was a reconsideration of Radich’s argument that the
extant versions of the SPS show an overall tendency towards a more radical salvation
of Ajatasatru. I suggested that such a tendency probably does not exist. If we consider
Ajatadatru’s salvation in terms of his spiritual achievement during the visit, it is clear
that except for T.22 almost all the extant versions of the SPS agree on his failure to get
on the Buddhist path to liberation. Since T.22 is a translated text which exhibits a
number of peculiarities, it is hard to say to what extent it provides an accurate reflection
of its assumed Indic original. It is more likely a particular case and no general
conclusion should be drawn from it. As I further suggested, the different accounts of the
story of Ajatasatru’s visit to the Buddha in the extant versions of the SPS together

constitute a complex in which multiple dimensions of Ajatasatru’s salvation are
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expressed, including his repentance for the patricide, his acquisition of faith in the
Buddha, his realization of the wickedness of Devadatta, his transformation into an
upasaka, his relief of mental anguish, his spiritual attainment during the visit, and the
diminution or erasure of his crime. Different versions of the SPS, for different purposes,
focus on different dimensions and thereby assign different meanings to the story. When
we examine how the salvation of Ajatasatru is interpreted in a version of the SPS, we
should not—or, not only—determine whether Ajatasatru is saved, or how radically he is
saved, but consider relevant dimensions of his salvation, to see how those dimensions
are constructed and exploited within the context of the version in question.

Chapters Three and Four were intended to explore other important dimensions
of the salvation of Ajatasatru—including the mitigation or elimination of his suffering
in the next life in hell, his subsequent release from hell, his existences thereafter, and
his ultimate liberation—through examining two groups of Buddhist sources in which
Ajatasatru’s future rebirths and his eventual awakening are predicted. Chapter Three
focused on three prophecies of Ajatasatru’s future pratyekabuddha-hood separately
preserved in Buddhaghosa’s commentary Sv, the Chinese AWJ (T. 508) and the
Chinese EA 38.11. The features of those prophecies may be summarized as follows.

Regarding the prophecy in the Sv, based on a comparison with a story of four
adulterers told by Buddhaghosa in his Saratthappakasini, 1 suggested that although
Ajatasattu will fall into hell in his next life, he is exempted from the repetition of
punishment that is typical for the hell in which he is said to be reborn. In the Sv, the
migitation of Ajatasattu’s future infernal suffering and his eventual attainment of
paccekabuddha-hood come as the result of his taking refuge and hearing the sermon
of the Buddha in this life. Therefore, they demonstrate the salvific power of the

Buddha and the efficacy of his teaching.
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Compared with Buddhaghosa’s prophecy, the prophecies in the AWJ and in
the Chinese EA 38.11 are more similar to each other, insofar as both tell us that after
his next life in hell Ajatasatru will be continuously reborn in the six heavens of the
kamadevas, after which he will be reborn again as a human and become a pratyeka-
buddha. Such a prediction of one’s continuous rebirths in the six heavens followed by
attainment of pratyekabuddha-hood is formulaic, and occurs several times in the
Divydvadana. In both the AWJ and the Chinese EA 38.11 Ajatasatru’s future heavenly
rebirths and his eventual pratyekabuddha-hood represent the far-reaching karmic
effects of the faith the Buddha instills in him in this life. In both texts the prophecies
clearly demonstrate the Buddha’s capability of arousing faith even in the worst
criminal and consequently leading him to liberation. Besides the similarities, there are
also differences between the two prophecies. Most notably, while the prophecy in the
AWI stands on its own, the prophecy in the Chinese EA 38.11 appears as a building
block within the stock legend of the Buddha’s visit Vaisali to dispel a plague. The
combination of the salvation of Ajatasatru with the Vaisalt legend is also seen, for
instance, in T.155 and in the Bhaisajyavastu of the MSV, although the storylines as
found in these two texts are somehow different from that in the Chinese EA 38.11.
Another notable difference between the two prophecies lies in the different strategies
used to mitigate Ajatasatru’s suffering in hell: in the AWJ, Ajatasatru’s future descent
into hell is compared to the bouncing of a ball, which implies that his lifespan in hell
will be considerably shortened; in the Chinese EA 38.11, he is said to be reborn in the
hell of “bouncing of a ball” instead of the expected Avici hell, i.e., in a hell of less
severe punishment. The metaphor of “bouncing of a ball” only appears in Chinese
Buddhist sources and therefore may not necessarily represent a genuine Indian motif.

The prophecies of Ajatasatru’s future pratyekabuddha-hood as found in the

Sv, the AWJ and the Chinese EA 38.11 could have been adopted from some earlier
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sources which are now lost. It is clear that those prophecies represent the attempts of
some non-Mahayana Buddhists to promote their soteriological goal of liberation for
all, through ascribing attainment of awakening even to the archetypal villain Ajatasatru.

Similar to Chapter Three, Chapter Four was a detailed examination of two
prophecies of Ajatasatru’s future rebirths and/or eventual attainment of buddha-hood
separately preserved in two Mahayana siitras, the AjJKV and the ASJ (T. 509). Based
on a close reading of two sections of the AjKV, which separately present Ajatasatru’s
visit to the Buddha to seek mental relief and the Buddha’s conversation with Sariputra
regarding Ajatasatru’s past and future lives, I suggested that the ultimate liberation of
Ajatadatru in this text serves to demonstrate the authority of the Bodhisattva Manjusri
on the one hand and the efficacy of the doctrine of emptiness on the other. The two
most distinctive features of the AjJKV’s interpretation of the salvation of Ajatasatru
may be summarized as follows. First, in this text we have seen a thorough application
of the theory of emptiness to moral culpability, insofar as even the most serious crime
such as Ajatasatru’s patricide and its karmic consequence can be annihilated from the
point of view of emptiness. Therefore, it is possible even for the worst criminal to
make spiritual progress in this and future lives, and to attain perfect awakening. Second,
in the AjKYV, Ajatasatru’s salvation by MafijusrT in this life is contextualized within the
long-term (multi-life) process of his spiritual cultivation under Mafijusri’s guidance
towards the final goal of awakening. Such contexualization demonstrates the continuity,
progressiveness and thoroughness of his salvation by this archetypal bodhisattva.

The ASJ is a patchwork text where prophecies of future buddha-hood of
Ajatasatru and his son are combined with prophecies of a poor woman and a gardener,
neither of whom is related to Ajatasatru in parallel prophecies found in other Sanskrit
or Pali sources. The prophecy of Ajatasatru’s future buddha-hood in the AjKV is

substantially similar but still different from that given in the ASJ. It seems likely that
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the ASJ and the AjKV shared a common source without direct borrowing from each
other. More significantly, the ASJ gives a completely different interpretation of the
salvation of Ajatasatru as compared with the AjKV. In the ASJ, Ajatasatru’s identity as
a patricide is not mentioned, and instead, his roles as a king and as an upasaka are
focused on. The prophecy of Ajatasatru’s eventual awakening in the ASJ is, therefore,
not intended to show that moral culpability does not constitute a permanent hindrance
to spiritual growth, but to illustrate the incredible karmic value of the faithful mental
state that accompanies an act of giving, as well as an egalitarian ethic underlying the
Buddhist path to liberation. The AjKV and the ASJ thus provide us with good examples
of a shift in the meaning of the salvation of Ajatasatru in its changing context.

The ASJ leads us to consider a larger issue: did Ajatasatru’s identity as a
prominent king influence the attitudes of Indian Buddhist authors towards his
salvation? As we have seen, of all the extant Buddhist texts related to the salvation of
Ajatadatru, none claims that Ajatasatru would not have attained a certain spiritual
status, or gained certain karmic benefits, if he had not been a king in this life. In all
those texts, it is clear that Ajatasatru is saved not because of his status as a king, but
because of one or more of the following reasons: his faith, the salvific power of the
Buddha, the religious insight of a bodhisattva such as Mafijusri, and the efficacy of
the Dharma. While in the ASJ Ajatasatru’s role as a king is featured, the purpose of
doing so is to show that it is not his prominent status but his faith and devotion that
lead to his future awakening. Some Buddhist texts such as the AjJKV and the AWJ
particularly emphasize that the salvation of the patricidal king Ajatasatru is not a
special case, and that it is entirely possible for any criminal, or anyone, to attain
ultimate liberation through the power of the Dharma, or the power of faith. Thus, so
far as we can discern from the extant Buddhist sources, Ajatasatru’s status as a king is

not a factor leading to his salvation.
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5.2 The Salvation of Ajatasatru as a Multi-Dimensional Theme

The word ““salvation” which has been frequently mentioned in this study is a
generic term which can potentially cover a variety of specific conceptions. In Buddhist
soteriology, while this term in its ultimate sense refers to attainment of bodhi or nirvana
and thereby an escape from samsara, it can be interpreted in different ways within
different texts and contexts. When we now look again at the various stories about the

salvation of Ajatasatru, we may unpack the meaning of his salvation as follows:

Figure 5.1 Multiple Dimensions of the Salvation of Ajatasatru in Indian Buddhism
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Figure 5.1 provides an overview of the various dimensions of the salvation of
Ajatadatru that emerge from the stories related to this theme in Indian Buddhist
literature. Here, I use the word “dimension” to refer to different kinds of mental or
psychological change®'! undergone by Ajatasatru, as well as spiritual or karmic
benefits gained (or to be gained) by him as a result of his direct contact with the
Buddha in this life, or his encounter with a deputy of the Buddha such as Mafijusri in
this and other lifetimes. The dimensions are listed clockwise in an approximate
temporal sequence, starting from Ajatasatru’s spiritual cultivation in his past lives as
told, for instance, in the AjKV, up to his eventual attainment of liberation as predicted
in a number of Buddhist texts. Some dimensions (for instance, Nos. 2-3, Nos. 6-9, and
Nos.12-13) may be placed at the same point in the timeline, with no definite sequence.
I have highlighted No. 5 which designates Ajatasatru’s transformation into an upasaka,
considering that this dimension is shared by almost all the stories of his salvation in
Buddhist literature and, indeed, serves as a basis (or a starting point) for Buddhist
authors to construct other dimensions.

The purpose of Figure 5.1 is to show the overall range of the dimensions of
the salvation of Ajatasatru that have been identified in the extant Buddhist sources and
explored in this study. In reality, most of the stories only focus on one or several
dimensions, and the same dimension appears differently in different narrative contexts.
However, this figure may illustrate that the theme of salvation of Ajatasatru in Indian
Buddhism is not a monolith but a multifaceted complex which had been exploited by

ancient Buddhist authors along multiple lines of ideas and concepts and imbued with

5! In the case of No.7, it also involves a physical change of Ajatasatru. So far as I know, the healing of
Ajatasatru’s leprosy as one part of his salvation is presented in two Buddhist texts, the Mahayana
Mahaparinirvana-sitra and the Ajatasatruparibodhitavadana. On the relevant account in the MMPS,
see a discussion in Radich (2011: 35-36); on the ASBA, see a synopsis in Mitra (1882:303).
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multiple meanings. The figure is not intended to be conclusive, and more aspects may
be added in the future, if new stories with distinctive twists come into light.
Throughout this study, I have attempted to show that Buddhist authors told
and retold the stories of the salvation of Ajatasatru not because of their interests in this
person alone, but because his stories could be used to address general issues such as
the workings of karma, the salvific power of the Buddha and the Buddhist Dharma,
the possibility and desirability of ultimate liberation for all and so on. Thus, while
Ajatadatru by virtue of his identity as an infamous @nantarya criminal and as a famous
upasaka 1s a unique personality, his stories nonetheless comprise one part of larger
discourses of Buddhist ethics, soteriology and anti-heterodox polemics. One way—
perhaps the only way—to appreciate the wide implications of the stories of Ajatasatru
is to consciously explore the underlying intentions and motives that drove Buddhist
authors to compose and construct their stories. As John Strong says in a different
context, “The great lesson of Buddhism is not that of impermanence, if, by
impermanence is simply meant ‘nothing lasts forever’. It is rather that of process—
that things, beings, buddhas come into existence due to certain causes and go out of
existence due to certain causes.”®'? Similarly, the spirit of the narrative tradition of
Ajatadatru’s salvation does not consist in any particular story, or any particular version
of a story, but in the dynamic process—that stories were “born” due to certain causes
and “reborn” due to certain (other) causes. The identification and examination of
those causes must inform any attempt to reconstitute this narrative tradition in Indian
Buddhism. In order to understand the “births” and “rebirths” of Buddhist stories about

Ajatasatru, much remains to be done.

612 Strong 2004: 6-7.
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Appendix [: Textual Materials Concerning Ajatasatru Used in Chapters

One to Four®"

1. Manoratha-purani. Walleser and Kopp 1924-1957: 1i. 218.14-24:

Upaghatakam pana sayam kusalam pi akusalam pi samanam annam
dubbalakammam ghatetva tassa vipakam patibahitva attano vipakassa
okasam karoti.... Tatrayam nayo: kusalakammassa vipaccanakale ekam
akusalakammam utthdaya tam kammam chinditva pateti, akusalakammassa pi
vipaccanakale ekam kusalakammam utthaya tam kammam chinditva pateti.
Idam upacchedakam nama. Tattha Ajatasattuno kammam kusalacchedakam
ahosi, Angulimalattherassa akusalacchedakan ti.

& No variants found in the Burmese Sixth Council edition

2. *Abhidharma-Mahavibhasa. T.1545.184¢18-26 [Xuanzang’s translation]:

[ REEEARE > IE A E IR ? RS - HEE R 102
FPEER o ST BIEERIM IR > AR LS - JEa MRS
BT R < PR HEIEREE b YA: e » AR EE SR
R RS TS - AEREAUTIIMESR AP 255 > IEERT
SIS o e ’

¢ The counterpart in Buddhavarman’s translation at T.1546.139a28-b7

3. Five interpretations of Ajatasatru’s “rootless faith” in the *Abhidharma-

Mahavibhasa. T. 1545. 536b9-25 [Xuanzang’s translation]:

UEZREESE: RAESEREUIREERIS « [: FEARAEEANAEIR, (AME
(EHEARIE? 5 DRSS FEMN - ABEET, B4 WY, (SREHH
M o SEARAEASFTHGR S MRS, AR - IROS OB, 2K
F3E » 18K, RAGEAEGREN TS NHERE, AN - 35y
(EMREERIR, DU M AR TARAL -« 44K, L5 AT [,
WA AR o SEIEIATRAT G AL B IG o BE ARt e A, FIK
AR, A MEARASS » THC RARS LRt s H PR, ARG R
TURERAE, IR - HIL(E )T, AR, A EEE &I,

613 Unless otherwise indicated, all English translations in the Appendices are my own. All Chinese
punctuations are made by myself.

614 Ming edition: 1.
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HIERE T, THigHERE - FHEMETIakibmid, MERTEE - HR RAESRE
FITCt G AR LR, AR » I B, 24, iR
e

As Buddhists scripture says, King Ajatasatru is able to achieve rootless faith.
Question: No conditioned phenomena (*samskrtadharmas) do not have roots.
Why is it said that his faith is rootless?

Answer: This faith has no root in the path of seeing [of the Truths]
(*darsanamarga). As Buddhist scripture says, that which has the seeing [of
the Truths] as its root is the faith realized in concomitance with wisdom
(avetyaprasada?)°". The faith achieved by Ajatasatru is not based on the
path of seeing, and therefore called “rootless”. However, his faith is firm and
difficult to destroy, as if it was based on the path of seeing.®'

Further, the faith achieved by King Ajatasatru is as unchangeable as the faith
without outflows (*andsrava-sraddha/prasada), but it does not have the root
[without outflows]. All faiths without outflows are based on roots without
outflows, because they have the wisdom without outflows (*anasrava-

e~ = Jom~ =

kusalamiilani) as their roots.®"’

Further, this faith [achieved by King Ajatasatru] has no similar cause (Chin.
tonglei-yin |[F)SEN, *sabhagahetu, i.e., cause similar to its effect)®'®, and

615 T have not been able to identify the source of this statement. It seems that the faith concomitant with
wisdom as mentioned here refers to avetyaprasada, “faith founded in knowledge”. The AKBh (ad VI.
75¢) defines avetyaprasada as follows (Pradhan 1967: 387.9-10), avetyaprasada iti ko 'rthah | yatha-
bhiutasatyany avabudhya sampratyayo ’vetyaprasadah | “What does ‘faith founded in knowledge’ mean?
The faith founded in knowledge is the firm conviction after understanding the Truths”; translated also
in La Vallée Poussin (1923-1931: iv. 294). As stated in the AK (VI. 73¢-74, Pradhan 1967: 386. 13-14):
trisatyadarsane siladharmavetyaprasdadayoh || labho margabhisamaye buddhatatsamghayior api |
“When seeing the three Truths [of suffering, the origin of suffering, and the cessation of suffering], one
gains the morality [dear to the nobles] and the faith founded in knowledge with respect to the Dharma.
When comprehending the Path, one gains the faith founded in knowledge with respect to the Buddha
and his community”; translated also in La Vallée Poussin (1923-1931: iv. 292).

616 According to this interpretation, Ajataatru’s faith is rootless because it does not have the root of
seeing the Truths. In other words, although he has achieved faith, he still lacks the knowledge of the
Buddhist Truths. As Omaru (1986: 88) observes, this explanation agrees with Ajatasatru’s failure to
gain the Dharma-eye as told in the Pali DN and Chinese DA versions of the SPS, and his failure to
attain the first fruit of sramana-hood (i.e., srotapattiphala) in the Chinese EA version of the SPS.

817 According to this interpretation, Ajataatru’s faith is rootless because it does not have the roots of
goodness without outflows. Since in the Vibhasa goodness with outflows refers to mundane virtues and
goodness without outflows refers to virtues conducive to spiritual progress, Ajatasatru’s rootless faith
means that his faith is of mundane nature, not directly related to spiritual liberation (see above n. 36).

%1% The term sabhagahetu refers to a cause which has the similar quality as that of its result, for as the
AKBh (ad 11.51-52a, Pradhan 1967: 85.7-10) says, sabhagahetuh katamah | sabhagahetuh sadrsah |
sadrsa dharmah sadrsanam dharmanam sabhagahetus tad yatha kusalah parnica skandhah kusalanam
anyonyam klistah klistanam avyakrta avyakrtanam rispam avyakrtam paiicanam | “What is similar
cause? Similar [dharmas] are similar cause. Similar dharmas are the similar cause of similar dharmas.
That is to say, five good aggregates are mutually the similar cause of good [aggregates]. Defiled ones
are the similar cause of defiled ones. Undetermined ones are the similar cause of undetermined ones.
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therefore, it is called “rootless”. This is because there is no origin or source
from which such strong faith is generated. It is just as a tree grows out of
another plant®"®, and since it does not have its own root, it is called a
“rootless” tree.®?’

Further, the faith achieved by King Ajatasatru is firm in its own nature. It can
arise without approaching the Buddha and his disciples, and is therefore
called “rootless”.®*' Through the power of such faith, whenever [Ajatasatru],
riding an elephant or horse, or standing in the high pavilion, saw the World-
Honoured One from afar, he immediately fell down, and prostrated himself
with the head at the feet [of the Buddha]. Because of the power of his firm

faith or the Buddha’s supernatural power, he suffered no injury.*

Undetermined form is the similar cause of five [undetermined aggregates]”; translated also in La Vallée
Poussin (1923-1931: 1.255).

619 Buddhavarman’s version reads Z[JEZRSHHEAR, “It is just as a dry tree has no root”.

620" According to this interpretation, Ajatasatru’s faith is rootless because it has no proper root of its
own. In other words, he himself lacks the wholesome qualities (or roots of goodness) that can provide
cause for such faith, and his faith is brought about by a cause from outside (i.e., the Buddha’s salvific
power). As Omaru (1986: 88) notices, this explanation corresponds with a metaphor used by Ajatasatru
to describe his faith in Dharmaksema’s translation of the Mahayana Mahaparinirvana-sitra: T. 374.
484c8-12. fHr, FREMRITES T 0N, A SRR - 516 RIS+ RE 1 LA fEte -
FW T, BEED - HHEREE, EIEROEREHT - MIRE, BN AENSAER. NMEEM,
B, “World-Honoured One, T have seen that an eranda (?) tree grows from an eranda seed, [but]
not that a candara tree grows from an eranda [seed]. Now I see for the first time that a candara tree
grows from an eranda seed. The eranda seed is my body. The candara tree is the rootless faith in my
heart. It is rootless [because] I earlier did not know [that I should] respect the Tathagata and I did not
believe in the Dharma and the sarigha. This is what I call ‘rootless’.” On this metaphor in the MMPS,
see also a comment in Radich (2011: 80 n.299).

621 Omaru (ibid.) contends that this sentence corresponds to Ajatasatru’s statement, “I earlier did not
know [that I should] respect the Tathagata and I did not believe in the Dharma and the sarigha”, in the
MMPS (see note above). However, in light of the rest of the interpretation, it might be better to
construe this sentence as follows: Ajatasatru holds very strong faith in the Buddha, inasmuch as he can
be easily overwhelmed with his faith even when seeing the Buddha from afar. According to this
interpretation, Ajatasatru’s faith is rootless because it is intrinsically strong and can be stimulated even
without being in the proximity of the Buddha or his disciples.

622" As Omaru (ibid.) observes, this account alludes to an episode told in the Sarighabhedavastu of the

MSYV, according to which, on one occasion, when Ajatasatru is climbing onto an elephant and sees the
Buddha, he immediately falls off and is saved by the Buddha through his supernatural power (see also
above p. 85). This episode is also mentioned in another story in the Ksudrakavastu of the MSV (Derge
Kanjur 6, ’dul ba, da 304b7-305a4; sTog Kanjur 6, 'dul ba, 446b5-447a4):

...tshe dang ldan pa "on srung chen po yang snga ma bzhin lam drang po nas rgyal po’i khab tu song
ngo | yul ma ga dha'’i rgyal po lus phags ma’i bu ma skyes dgra’i spyod pa ni gang du glang po che
la zhon te | bcom ldan ’das mthong na de ma thag tu rang lhung nas | de bcom Idan ’das kyi mthus ma
nyams par sa la ’jog go | yul ma ga dha’i rgyal po ma skyes dgras’ tshe dang ldan pa "od srung chen
po mthong ste | mthong nas bcom Idan ’das rjes su dran pas* de bzhin du rangs la lhung ba dang | de
tshe dang ldan pa ’od srung chen po’i rdzu ‘phrul gyis bzung nas smras pa | rgyal po chen po sangs
rgyas bcom Ildan “das dag ni rtag tu mnyam par bzhag pa lags la | nyan thos dag ni mnyam par ma
bzhag par ye shes mthong ba mi ’jug ste | de res 'ga’ni de bzhin du mnyam par bzhag nas gnas |

res 'ga’ ni mnyam par ma bzhag par gnas pas® da phyin chad khyod kyis bcom Idan ’das kyi nyan thos
mthong na® glang po che dang rta las rang lhung bar ma byed cig ces der khrims bcas so | des smras
pa | ‘phags pa ji skad bka’stsal pa de bzhin du bgyi’o |
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Further, the faith achieved by King Ajatasatru does not exempt him from
[falling into] the evil destiny, and is therefore called “rootless”, since after his
death he will temporarily fall into hell, and after having undergone a bit of
suffering there, he will then be reborn in heaven.®?

¢ The counterpart in Buddhavarman’s version may be found at T.1546.387b6-19.

4. The episode of Ajatasatru’s blaming the Buddha for having ordained Devadatta in
the independent Tibetan translation of the Mahayana Mahaparinirvana-siitra
(Derge Kanjur 120, mdo sde, tha 146b5-147b1; sTog Kanjur 179, mdo sde, wa
244b6-245b7):

de nas ’jam dpal gzhon nur gyur pas bcom ldan ’das la yang tshigs su bcad
de gsol pa |

bdag gis byas dang ma byas rnams |
brtag par bya yi gzhan dag gis" ||
byas dang ma byas rnams dang ni |
gzhan gyi mi ‘thun® brtag mi bya ||

zhes bcom Idan “das de bzhin gshegs pas chos kyi sgo de skad du bka’stsal pa ni®
legs par bka’stsal pa ma lags te | “di la ci’i slad du |* de skad ces bka’stsal pa’i
rgyu bka’stsal tshal lags so || bcom ldan das kyis gsung rab yan lag dgu las 'di
na gcer bu pa sems can dmyal ba thams cad dang | ya mtshan can dgu bcu rtsa
drug po rnams la’ ni lam ngan par zhugs pa yin no | sangs rgyas kyi sras thams
cad ni mya ngan las ’das pa la zhugs pa yin no || drang po dang | tshul khrims
dang | cho ga dang ldan pa danég | dbang po thul ba gang yin pa de dag thams
cad ni mtho ris su ’gro ba dang’ chos kyi spyod yul can yin no zhes bdag bstod pa

1) S dha for dha 2) S dha for dha 3) S + | 4) D nas for pas 5) S + | 6) S + |

“...The Elder Mahakasyapa, as before (or as mentioned earlier?), taking a straight path, went to
Rajagrha. Ajatasatru, King of Magadha, son of Vaidehi, whenever riding on an elephant and seeing the
Blessed One, immediately fell down, and due to the Blessed One’s power, he landed on the ground
uninjured. Ajatasatru, King of Magadha, son of Vaideht, saw the Elder Mahakasyapa. Having seen him,
he remembered the Blessed One and likewise became excited and fell down. The Elder Mahakasyapa
seized him through supernatural power and said, ‘Great King, buddhas are always in meditative
concentration (mnyam par bzhag pa, *samahita), [whereas] sravakas, if not focused, do not enter into
the vision of knowledge (ve shes mthong ba, *jiianadarsana). Sometimes they are likewise focused,
but sometimes they are not. From now on, when you see sravakas of the Blessed One, please do not
throw yourself down from an elephant or a horse.” Thus he made the rule. He [= Ajatasatru] said, ‘Will
do as you said.”” See also the Chinese counterpart at T.1451.404a20-29.

623 The last interpretation is not entirely clear to me. For the moment, I cannot decide what the “root”
denotes here, or why Ajatasatru’s faith is called “rootless” because he is not exempted from going to
hell. Could the “root” refer to the first conviction of the Buddhist Truths, i.e., srotapattiphala, given
that a srotapanna never falls into the evil destinies? If this is the case, the last interpretation would
agree with the foregoing first interpretation in suggesting that although Ajatasatru gains faith, he still
fails to understand the Buddhist Truths.
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dang | gzhan smod pa dang | gzhan gshung’ ba bka’ stsal te | bcom Idan “das kyis
de ltar gzhan dang mi | thun’ pa rnams kyang bka’stsal la" | gzhan dag dang
mi thun'' pa zhes bgyi ba yang' ma lags pa de ci® Ita bu lags ||

de nas bcom ldan ’das kyis'* ’jam dpal gzhon nur gyur pa la "di skad ces
bka’stsal to || rigs kyi bu ngas" gzhan gyi mi ‘thun'® brtag'” mi bya || zhes bstan
pa de gang las ni brtsams"® ¢i’i phyir ni bstan ce na | ma skyes dgra las brtsams
nas bstan pa yin te | sang rgya bcom ldan ’das ni rgyu med par don dang ’gal ba
ston par mi mdzad kyi*® rgyu dang beas par ston par®® mdzad de | sngon ma skyes
dgras pha bsad nas nga’i thad du "ongs nas |*' “di ltar brnyas thabs su dri ba dris
te”? ci lags | becom Idan ’das thams cad mkhyen pa lags sam | "on te thams cad
mkhyen pa ma lags | gal te thams cad mkhyen pa lags na | ci’i slad du lha sbyin
rab tu phyung lags | de tshe rabs stong phrag mang por phyi bzhin® ’brang zhing
gnod pa bgyid par gzigs na | da ltar yang rgol du "ong bar thams cad mkhyen pa
khyod kyis ji ltar ma gzigs zhes zer nas ngas de la ’di skad du | gzhan a’an%r24
mi ‘thun®® brtag mi bya u zhes bya ba'i*® tshigs su bead pa bstan t0*" || da®™ ni
rgyal po chen po khyod” bdag gis pha bsad de mtshams med pa’i las kyi rab tu™
dug chen po byas pa de sbyang bar gyis shig || rgyal po gzhan gyi nyes pa la ma
rtog par de lta bu khong du chud par gyis shig ces byas so || gzhan yang
mi ‘thun’' pa brtag par yang bya ste | tshul khrims dang cho ga la brten pa gang
yin pa de dag gi skyon brtag pa lhur blang bar bya ste | de ni sangs rgyas kyi
bstan pa yin no || gzhan gyi mi ‘thun®* pa la rtog pa rnams kyis ni bdag dang
gzhan dag gis™ byas pa dang ma byas pa ni |** bdag dang gzhan dag gi yin par
shes par bya’o || de lta bu’i tshul gyis gzhan gyis byas pa rtag tu yang dag par
mthong ba gang yin pa de dag ni nga’i nyan thos yin no zhes da zer ro ||

1) D gi for gis 2) S mthun for thun3)S+|4)D e |5)S @ la 6) D +|7) D bshung for
gshung 8) S @1 9) S mthun 10) S pa 11) S mthun 12) S ang for yang 13) Sji 14) S+ | 15) S +
| 16) S mthun 17) S rtag 18) S+ 19) S +|20) S rgyu dang bcas rkyen dang bcas par for
rgyu dang bcas par ston par21) S o | 22) S + | 23) S gzhin for bzhin 24) S gyi for dang 25) S
mthun 26) S @ bya ba’i 27) S te for to 28) de for da 29) S +|30) D @ tu 31) S mthun 32)
mthun 33) D gi for gis 34) S o |

Then Prince Mafjusri spoke this gatha to the Blessed One,

One should examine what he himself has done and has not done,
but as for what others have done and have not done,
one should neither examine nor disagree with others.

The Blessed One, the Tathagata, expounded the entrance into the Dharma
(*dharmamukha) in this way. This is not a good exposition. Why is that? I request
[the Buddha] to explain the reason for such an exposition. According to the nine
branches of the Blessed One’s teachings (gsung rab yan lag dgu, *navanga
sasana/pravacana), nigranthas are all [to become] hell-beings, and the ninety-six
heretics (va mtshan can dgu bcu rtsa drug po rnams, *sannavatiyo pasanda) are
followers of evil paths, [whereas] all disciples of the Buddha will attain nirvana.
All those who are upright (drang po, *rju), endowed with morality (¢shul khrims,
*sila), observing rules (cho ga, *vidhi) and with restrained faculties (dbang po
thul ba, *samyamendriya) will go to heaven (mtho ris su ’'gro ba, *svargopaga)
and have [or, are within?] the scope of the Dharma (chos kyi spyod yul, *dharma-
visaya/gocara). These are statements of praising oneself, deprecating others and
rebuking others. [Now] the Blessed One speaks of disagreeing with others in this
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way, saying that disagreeing with others is not good behaviour. How is that?”

Then the Blessed One spoke to Prince Mafjusrt as follows, “Son of good family,
if you ask for what reason, referring to whom, I said that one should neither
examine nor disagree with others, this is a statement referring to Ajatasatru. The
Buddha, the Blessed One, never gives contradictory teachings or speaks for no
reason, but gives teachings for certain reasons. Earlier, Ajatasatru, after having
killed his father, came to me and disrespectfully questioned me as follows, ‘Is the
Blessed One omniscient (thams cad mkhyen pa, *sarvajiia), or not ominiscient? If
the Blessed One is omniscient, why did you ordain Devadatta, [even though] you
know that in thousands of lifetimes he, following (phyi bzhin 'brang zhing,
*anuydyin) you, did harm to you? Even now, he comes to oppose you. Why do
you, the Omniscient One, not see it?” After he said this, I spoke to him the gatha,
‘One should neither examine nor disagree with others’. I said, ‘Now, Great King,
you killed your own father and [thereby] committed the most serious offence of
an anantarya crime. You should purify (sbyang ba, Skt. *vi-Nsudh) it! King, do
not examine others’ fault. This is to be understood!’ Furthermore, if someone
should examine or disagree [with others], it is the one based on morality and rules
who should apply himself to examining others’ fault. This is the teaching of the
Buddha. Those examining and disagreeing with others should know what they
themselves and others have done and have not done, [as well as] their own and
others’ states of existence. Those who always perceive (yang dag par mthong ba,
*sampasyan) others’ deeds in this way are my disciples.”

The counterpart in Faxian’s Chinese translation (T.376.898a19-b9) reads:

HIRE, SRR PR S =

“rAbEBENE - NBEAE.
EHEBEST > G

AUEMEERIE IR, IMEIRSIETE LR » AT 2 RS ME R e s - 4
S HEE S TR VRTE, #EKR b HRIAREIE 5. AE A
Al e EfEs o REbEE ? " 7

FIRE, PR sCRAIA] - “ AT AR EBEIEE - A% © FP R I =3
AL AGEEATMIE © ‘=, e m—Y)R, JE—URHESE 2 5 —
U SRR AT AR AR BEE L DTSR 77 K
NIttty Rfhahe” - SR It = AEAGE, A ER. A2k
HHACHE, IR BMES © EEBEA T SEAE o WS w
I EANBEIE ? 35 AR ~ B1T ~ BB » BRIEEIAIK.ZiE - ]
B SRR LA I DERI EATE > D3RR HIEEBEEesT 7

At that time, Manjusri, moreover, spoke a gathda in front of the Buddha,

“It is good to be compliant with others,
not to examine what they have done or have not done.
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However, one should examine his own action,
to see whether it is good or not.

Thus the World-Honoured expounded the true Dharma. This is not an ultimate
exposition either [i.e., it is not an exposition which reveals the Truth]. Why is that?
All heretics are headed for hell, whereas the Buddha, the World-Honoured One,
teaches his disciples all to go for nirvana, or to be reborn in heaven. This may be
called as a defaming statement [from the point of view of heretics]. Given various
non-compliant statements [made by the Buddha] such as this, why did the World-
Honoured One say, ‘It is good to be compliant with others,’ in the gathd above?”

At that time, the Buddha said to Maifijusri, “There is a reason why I said that it is
good to be compliant. At one time, King Ajatasatru, after having killed his father,
the king, came to visit me and asked me, ‘Is the World-Honoured One omniscient
or not omniscient? If you are omniscient, Devadatta always carried evil thought
towards the Tathagata in hundreds of thousands of lifetimes, [but] why did you
allow him to go forth from home [into ascetic life]?’ I thereupon spoke this verse
to him, ‘It is good to be compliant with others’. That king Ajatasatru committed
the crime of patricide, but he himself was not aware of it. The Tathagata, in order
to make him reflect on his own transgression, so that his crime could be mitigated,
therefore said, ‘However, one should examine his own action, to see whether it is
good or not.” Now, why do you see it as non-compliant? If one, who upholds
precepts, performs [Buddhist] practice and has a compassionate mind, examines
others’ fault, this conforms to the Dharma of the Buddhas, the Tathagatas. In
order to make oneself and other sentient beings all in happiness, one should
examine what others have done and have not done. One should also do the same
to oneself. Those who always make such examinations are my disciples.”

¢ A corresponding episode in Dharmaksema’s Chinese translation may be found at

T.374.426b27-c24 (= T.375.667c27-668a25).

5. Samarnfiaphala-sutta. Rhys Davids and Carpenter (1890-1911: i. 85.6-86.5):

...evam vutte raja magadho ajatasattu vedehiputto bhagavantam etad avoca:
abhikkantam bhante, abhikkantam bhante. seyyatha pi bhante nikkujjitam va
ukkujjeyya paticchannam va vivareyya milhassa va maggam dacikkheyya
andhakare va telapajjotam dhareyya: cakkhumanto riipani dakkhanti ti, evam
evam bhagavata' anekapariyayena dhammo pakasito . so aham® bhante
bhagavantam saranam gacchami dhammar ca bhikkhusangharn ca, upasakam
mam bhagava dharetu ajjatagge panupetam saranam gatam. accayo mam bhante
accagamd yatha-balam yatha-miillham yatha-akusalam, so ’ham3 pitaram
dhammikam dhammarajanam issariyassa karand' jivita voropesim. tassa me
bhante Bhagava accayam accayato patigganhdatu® ayatim samvardya ti.

taggha tvam maharaja accayo accagama yatha-balam yatha-miilham yathda-
akusalam, yam tvam pitaram dhammikam dhammarajanam jivita voropesi. yato
ca kho tvam maharaja accayam accayato disva yathadhammam patikarosi, tan te
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mayam patigganhama®. vuddhi h’esa mahdrdja ariyassa vinaye, yo accayam
accayato disva yathda dhammam patikaroti ayatim samvaram apajjati ti.

evam vutte raja magadho ajatasattu vedehiputto bhagavantam etad avoca:
handa ca dani mayam bhante gacchama, bahukicca mayam bahukaraniya ti.
yvassa dani tvam maharaja kalam mannasi ti. atha kho raja magadho ajatasattu
vedehiputto bhagavato bhasitam abhinanditva anumoditva utthay dsanda
bhagavantam abhivadetva padakkhinam katva pakkami.atha kho bhagava
acirapakkantassa ranno magadhassa ajatasattussa vedehiputtassa bhikkhii
amantesi:khatayam bhikkhave raja, upahatayam bhikkhave raja.. Sacayam
bhikkhave rdaja pitaram dhammikam dhammarajanam jivita na voropessatha,
imasmim yeva' dsane virajam vitamalam dhammacakkhum uppajjissatha ti.

1) B® bhante bhagavata 2) B® esaham for so aham 3) B® yoham for so "ham 4) B
issariyakarana for issariyassa karana 5) B® patigganhatu 6) B patigganhama 7) B

imasminni eva for imasmim yeva

6. The Paccuppannavatthu of the Safijiva-jataka (JA 150). Fausbell (1877-1896: 1.
508.9-510.11):

asantam yo pagganhati ti. idam satthda veluvane viharanto ajatasattussa
ranno asantapaggaham arabbha kathesi. so hi buddhanam patikantakabhiite
dussile papadhamme devadatte pasiditva tam asantam asappurisam paggayha
tassa sakkaram karissami ti bahum dhanam pariccajitva gayasise viharam
karetva tass eva vacanam gahetva pitaram dhammarajanam sotapannam ariya-
savakam ghdtetva attano sotdpattimaggassa upanissayam bhinditva' maha-
vinasam patto.

so hi devadatto pathavipavittho® ti sutva kacci nu kho mam pi pathavi
gileyya 'ti bhitatasito rajasukham na labhati, sayane assadam® na vindati,
tibbakaranabhitunno hatthipoto viya kampamano vicarati. so pathavim phala-
manam viya avicijalam nikkhamantim® viya pathaviya attanam giliyamanam viya
adittaya lohapathaviya uttanakam nipajjapetva ayasilehi kottivamanam® viya ca
samanupassi. ten’ etassa® pahatakukkutass eva muhuttam pi kampamanassa
avatthanam nama na hosi'. sammasambuddham passitukamo khamapetukamo
paitham pucchitukamo ahosi, attano pana® aparadhamahantataya upasarikamitum
na sakkoti.

ath’ assa rajagahanagare kattikarattivare sampatte devanagaram viya
nagare alamkate mahdtale amaccaganaparivutassa karicanasane nisinnassa
Jivakam komarabhaccam avidure nisinnam disva etad ahosi: jivakam gahetva
sammasambuddham passissami’, na kho pana sakka maya ujukam eva vattum:
aham samma jivaka sayam gantum na sakkomi, ehi mam satthu santikam nehi ti
pariydyena pana rattisampadam vannetva kam nu kho'® ajja mayam samanam va
brahmanam va payirupaseyyama yam no payirupdsantdnam11 cittam pasideyya ’ti
vakkhami, tam sutva amacca attano attano sattharanam vannam kathessanti,
Jjivako pi sammasambuddhassa vannam kathessati,. atha nam gahetva satthu
santikam gacchissdmz‘1 2 fi. so paiicahi padehi rattim vannesi:
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lakkhannia vata bho dosind ratti,
abhiriipa vata bho dosina ratti,
dassaniyd vata bho dosina ratti,
pasadika vata bho dosind ratti,
ramaniya vata bho dosind ratti,

kam nu khv ajja mayham13 samanam va brahmanam vat payirupdsato15 cittam
pasideyya 'ti. ath’ eko amacco piirana kassapassa vannam kathesi eko makkhali-
gosalassa eko ajitakesakambalassa eko kakudhakaccayanassa eko saricaya-
bela;‘;‘haputtassa16 eko nataputtaniganthassa ti . raja tesam katham sutva tunhi
ahosi. so hi jivakass’ eva mahda-amaccassa katham paccasisati. jivako pi ranna
mam arabbha kathite yeva janissami ti avidire tunhi nisidi. atha nam rdja aha:
tvam pana samma jivaka kim tunhi ti. tasmim khane jivako utthaya asand yena
bhagava ten’ afijalim panametva eso deva bhagava araham sammasambuddho
amhakam ambavane viharati saddhim addhatelasehi bhikkhusatehi, tan ca'’ pana
bhagavantam evam kalyano kittisaddo abbhuggato ti nava arahadigune vatva
jatito patthaya pubbanimittadibhedam bhagavato anubhavam pakasetva tam
bhagavantam devo payirupasatu, dhammam sundtu, paitham pucchatii ’ti aha.

raja sampunnamanoratho hutva tena hi samma jivaka hatthiyanani
kappapehi ti yanani kappapetva mahantena rajanubhavena jivakambavanam
gantva tattha"® gandhamandalamalehi'® bhikkhusanghaparivutam tathagatam
disva santavicimajjhe mahannavam20 viya niccalam bhikkhusarngham ito c’ito ca
anuviloketva evariippa nama me parisa na ditthapubba ti iriyapathe yeva pasiditva
sanghassa anijalim pagganhitva thutim katva bhagavantam vanditva ekamantam
nisinno samannaphalaparniham pucchi. ath’ assa bhagava dvihi bhanavarehi
patimandetva® samaniiaphalasuttantam™ kathesi. so suttapariyosane attamano
bhagavantam khamapetva utthayasana padakkhinam katva pakkami. sattha
acipakkantassa raiiiio bhikkhii amantetva khat’ayam bhikkhave raja>, sac’ ayam
bhikkhave raja issariyakarana®® pitaram dhammikam dhammarajanam jivita na
voropessatha imasmim yeva dsane virajam vitamalam dhammacakkhum
uppajjissatha, devadattam pana® nissaya asantam paggaham®® katva sotapatti-
phala parihino ti aha.

puna divase bhikkhit dhammasabhdayam katham samutthapesum: avuso
ajatasattu kira asantapaggaham® katva dussilam papadhammam devadattam
nissaya pitughdatakakammassa katatta sotapattiphala parihino devadattena nasito
raja ti. sattha agantva kaya nu ’ttha bhikkhave etarahi kathdaya sannisinna ti
pucchitva imaya nama ’ti vutte na bhikkhave ajatasattu idan’eva asantam
paggaham®® katva mahavinasam patto, pubbe p’esa asantapaggahen’ eva
attanam nasesi ti vatva atitam ahari.

1) B bhinditva 2) B® pathaviyam pavittho for pathavipavittho 3) B assadasukham 4) B °tim
5) B® kotiya® 6) B assa 7) B ahosi 8) B® o pana 9) B® Sammasambuddhassa santikam
gamissami for °buddham passissami 10) B® khv 11) B® °satam 12) B® gamissami 13) B
mayam 14) B... va payirupaseyyama, yam no 15) B® °satam 16) Saficayassa belatthaputtassa
for Saricayabelattha® 17) B tam kho for taii ca 18) B® o tattha 19) B® mandalamale 20) B®
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mahanavam 21) B °manditam 22) B °suttam 23) B® + upahatayam bhikkhave raja 24) B

issariyassa karana 25) B® o pana 26) asantapaggaham for asantam paggaham

7. The Paccuppannavatthu of the Sarijiva-jataka (JA 530). Fausbell 1877-1896: v.
261.32-263.2:

disva nisinnam rajanan ti. idam satthd jivakambavane viharanto ajatasattussa
pitughatakammam arabbha kathesi. so hi devadattam nissaya tassa vacanena
pitaram ghatapetva devadattassa samghabhedavasane bhinnaparisassa roge
uppanne tathagatam khamapessami ti manicasivikaya savatthim gacchantassa
Jjetavanadvare pathavim pavitthabhavam sutva devadatto sammasambuddhassa
patipakkho hutva pathavim pavisitva avicipardayano jato, mayapi tam nissaya pita
dhammiko dhammardja ghatito, aham pi nu kho pathavim pavisissami ti bhito
rajjasiriya cittassadam alabhi', thokam niddayissamf ti niddam upagatamatto
navayojanabahalaya® ayapathavivam® patetva ayasilehi kottiyamano viya
sunakhehi luficitva® khajjamano viya bheravaravena viravanto utthasi.

ath’ ekadivasam komudiya catumasiniya amaccaganaparivuto attano yasam
oloketva mama pitu yaso ito mahantataro, tathariipam nama aham dhammarajam®
devadattam nissaya ghdtesin ti cintesi. tass’ evam cintentass’ eva kaye daho
uppajji, sakalasarivam sedatintam ahosi, tato ko nu kho me imam bhayam vinodeti’
ti cintetva thapetva dasabalam aniio n’ atthi ti cintettva® aham tathdagatassa
mahdaparadhiko’, ko nu kho mam netva dassessati ti cintento na aitiio koci afifiatra
Jjivaka ti sallakkhetva tassa gahetva gamaniipdyam karonto ramaniya vata bho
dosind ratti ti udanam udanetva kin'® nu khv ajja samanam va brahmanam va
payirupaseyyama'' ti vatva piranasavakadihi pirandadinam gune kathite tesam
vacanam anddiyitva jivakam patipucchitva tena tathagatassa gunam kathetva tam
devo bhagavantam payirupdsatii ti vutte'* hatthiyanani kappapetva jivakam-
bavanam gantva tathdagatam upasamkamitva vanditva tathagatena katapatisan-
tharo sanditthikam samannaphalam pucchitva tathagatassa madhurasamaniia-
phaladhammadesanam" sutva suttapariyosane upasakattam pativedetva'* tatha-
gatam khamapetva pakkami. so tato patthaya danam dento silam rakkhanto tathda-
gatena saddhim samsaggam katva madhuradhammakatham sunanto kalyana-
mittasamsaggena pahinabhayo vigatalomahamso hutva cittassadam patilabhi®,
sukhena cattaro iriyapathe kappesi.

ath’ ekadivasam dhammasabhdyam katham samutthapesum: avuso, ajata-
sattu pitughatakammam katva bhayappatto ahosi, rajjasirim nissaya cittassadam
alabhanto sabbiriyapathesu dukkham anubhosi'®, so dani tathagatam dgamma
kalyanamittasamsaggena vigatabhayo issariyasukham anubhoti ti. sattha agantva
kaya nu ’ttha bhikkhave etarahi kathaya sannisinnd ti pucchitva imaya nama ti
vutte na bhikkhave idan eva pubbe p’esa pitughatakammam katva mam nissaya
sukham sayi ti vatva atitam ahari.

1) B na labhi for alabhi 2) B® °yam 3) B ayamahapathaviyam 4) B® luiijitva 5) B utthati 6)
B® ° rajanam 7) B® vinodetum sakkhissati 8) B fiatva 9) B® °radho 10) B® kam 11) B °yami’
12) B vutto 13) B® madhuram °desanam 14) B °veditva 15) B° °labhitva 16) B° °bhoti
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8. The episode of Ajatasatru’s confession to the Buddha in the Sanskrit Sarighabheda-
vastu of the Miilasarvastivada-vinaya. Gnoli 1977-1978: ii. 251.19-254.12:

evam ukte raja magadho ’jatasatrur vaidehiputrah prarodid asrini varsayan;
atha raja magadho ’jatasatrur vaidehiputrah civarakarnikena asruny utsrjya
bhagavatah padayor nipatya bhagavantam idam avocad: atyayo bhagavann
atyayah sugata yatha bho yatha midho yatha avyakto yatha akusalah yena maya
papamitrasahdyena papamitravasamgatena papamitropagiidhakena pita dharmiko
dharmardjo jivitad vyaparopitah, tasya mama bhadanta atyayam janato ‘tyayam
pasyato tyayam atyayah pratigrhnisva anukampan upadaya..

tathyam tvam maharaja atyayam atyayatah adhigatah tadyatha balo yatha
miidho yatha avyakto yatha akusalo yena tvayda papamitrasahdyena papamitra-
vasamgatena papamitropagiidhakena pita dharmiko dharmarajo jivitad vyapa-
ropitah, yatas ca tvam mahdardja atyayam janasi atyayam pasyasi ca drstva
desayasi ayatyam ca samvaram apadyase; vrddhir eva te pratikanksitavya
kusalanam dharmanam na hanih, tat kasya hetoh yah kas cin maharaja atyayam
jandti atyayam pasyati tam drstva desayati ayatyam ca samvaram apadyate
vrddhir eva asya pratikanksitavya kusalanam dharmanam na hanih; evam eva
tvam maharaja yatas ca atyayam janasi atyayam ca pasyasi drstva desayasi
ayatyam ca samvaram apadyase vrddhir eva te pratikanksitavya kusalanam
dharmanam na hanih.

atha raja magadho ’jatasatrur vaidehiputro bhagavantam idam avocad.:
adhivasayatu me bhagavan svo ‘ntargrhe bhaktena sardham bhiksusamghena;
adhivasayati bhagavan rajiio magadhasya ajatasatror vaidehiputrasya tiisnim-
bhavena, atha rdaja magadho ’jatasatrur vaidehiputrah bhagavatas tiusnimbhavena
adhivasanam viditva bhagavato bhasitam abhinandya anumodya bhagavatah
padau Sirasa vanditva bhagavato ‘ntikat prakrantah.

atha bhagavan aciraprakrantam rajanam magadham ajatasatrum vaidehi-
putram viditva bhiksun amantrayate sma: ksato bhiksavo raja magadho ’jatasatrur
vaidehiputrah upahato yena papamitrasahdyena papamitravasamgatena papa-
mitropagiudhakena pita dharmiko dharmarajo dharmasthito maharajo jivitad
vyaparopitah; saced bhiksavo rajia®**magadhena ajatasatruna vaidehiputrena
pita dharmiko dharmardjo dharmasthito mahardjo jivitan na vyaparopito
bhavisyat, sthanam etad vidyate yad asminn eva asane nisannena catvari arya-
satyani abhisamitany abhavisyan; evam ksato bhiksavo raja magadho ’jatasatrur
vaidehiputrah, evam upahatah; tasmat tarhi bhiksava evam Siksitavyam yad
dagdhasthunayam api cittam na pradisayisyamah prag eva savijianake kaye; ity
evam vo bhiksavah siksitavyam.

atha raja magadho ’jatasatrur vaidehiputras tam eva ratrim Sucipranitam
khadaniyabhojaniyam samudaniya kalyam eva utthdya asanani prajiiapya

624 Both Dutt (1929-1959: iii.4.224, 4) and Gnoli (1977-1978: ii. 22) give the form rgja, which may be
emended into the instrumental raj7ia.
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udakamanim pratisthapya bhagavato diitena kalam arocayati; samayo bhadantah
sajjam bhaktam yasya eva idanim bhagavan kalam manyate; atha bhagavan
pirvahne nivasya patracivaram adaya bhiksuganaparivrto bhiksusamghapuras-
krto yena rajnd magadhena ajatasatrund vaidehiputrena bhaktabhisaras tena
upasamkrantah, upasamkramya purastad bhiksusamghasya prajiiapta eva asane
nyasidat, atha rdja magadho ’jatasatrur vaidehiputrah sukhopanisannam buddha-
pramukham bhiksusamgham viditva sucina pranitena khadaniyabhojaniyena
svahastam samtarpayati sampravarayati, anekaparydyena sucind pranitena
khadaniyabhojaniyena svahastam samtarpya sampravarya bhagavantam
bhuktavantam viditva dhautahastam apanitapatram nicataram asanam grhitva
bhagavatah purastan nisanno dharmasravanaya.

atha bhagavan rajio magadhasya ajatasatror vaidehiputrasya tad danam
anaya abhyanumodanayd abhyanumodate:

agnihotramukhd yajiiah savitri cchandasam mukham |
raja mukham manusyanam nadinam sagaro mukham ||
naksatranam mukham candra adityas tapatam mukham |
aurdhvam tiryag adhas capi yavati jagato gatih ||
sadevakesu lokesu sambuddho hijyatam varah |

atha bhagavan rajanam magadham ajatasatrum dharmyaya kathaya
samdarsayati samadapayati samuttejayati sampraharsayati; anekaparyayena
dharmyaya kathaya samdarsya samadapya samuttejya sampraharsya utthaya
asandat prakrantah.

vada bhagavata raja ajatasatrur vaidehiputro 'milikaya sraddhaya
pratisthapitah tada yadda bhagavantam harmyatalastho hastiskandhdavariudho va
pasyati tada atmanam muiicati; yavad aparena samayena hastiskandhavaridhena
bhagavan drstah; tena atma muktah,; bhagavata riddhyda pratistah; pauruseyam
antarjanam ca amantrayate, yat khalu bhavantah janiyuh; adyagrena bhagavatah
sravako bhagavantam saranam gatah, adydagrena anavrtam dvaram bhagavatah
sravakanam bhiksunam bhiksuninam updsakanam updsikanam avrtam dvaram
devadattasya devadattasya sravakanam ca iti.

yavad aparena samayena devadatto rdjiio ’jatasatror grham pravestum
arabdho dauvarikena abhihitah: tistha ma praveksyasiti; kim karanam? devena
ajna datta: adyagrena aham bhagavatah sravako bhagavantam Saranam gatah,
adyagrena anavrtam dvaram bhagavatah sravakanam bhiksunam bhiksuninam
updsakanam upasikanam, avrtam tu devadattasya devadattasravakanam
devadattasravikanam ca iti; sa ca dvare vidharitas tisthati; utpalavarna ca
bhiksuni pindapatam adaya rajakulan niskramati...

9. The Jizhiguo-jing FUEERE (T.22).

1) The description of Ajatasatru’s lack of inner peace (271al-17):
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A » — M - Ol 5 GEeRE > BIEE P T Fu o Rp Pl R I
EH R HETRRIE > B TR B - LRLE SRS T
ST AU RRAE > FERFREANL - SEFILER - BRIEBAAK - B EEERILDRL
%27 AL "ERIREAHEE & A EEAE - DR
Ak o WLURREE ¢ AR T TERIURE S P A Lot o YRERIETE

ARHE  NEEE ~ ST « Bl g HHR S #E - sl JElbREfy -
Jedt5 o JEFAE > SHIECR  EHRIR o WIRCREE - B - 5K
FE - aJEERTAL T A E TR LA (EEED > FrBfr L o L
AH e CTIMATSCER > MERTER 7 7 S L ¢ CKERNTT o SRS b
Gl T R EIRE o PTEIFRRTRS i B REERER > JTahafE <

2) Ajatasatru’s speaks of his desire for peace to Piirana (271b19-25):

TS “EEABUIERTR ¢ CFTE S SR - DT WPEAFE - B
P50 RG> g~ BRHE > S8R FIREREL » FERHE > A8
SERIAS G - Bl 80 ARTER - s C s - SRERZE - AR ~ 251
pugt > VDI ~ A JElA Bt < B RERA L I > ARERET 7 -

3) The description of Ajatasatru’s confession to the Buddha (275¢28-276b6):

FRE > S LR RRTRAR > FE e - B E T © CMERRIH G HIRE -
VNGUBEEIER - SRRRE - AR - IR > —UIACRE > WL -
HORILE » MRHEE - 54 - B Sz Sy o [ FREE > 2R -
ROUAE - Bk - 7 s “KRE - AUEATS - HAVN o SRR
ORIERE > HHACR Ay - SERETE > BEHEA - HRIEA > USRS
FI > ANEAAHE -7 KL RIS A f - e e 2 Pt > RILEA -7
IRFBERER > BIEAZAR » LRNAZ5E - FLOEHE - i > FE SR - LBk
R BbAE > HEEET R IRE R o aEheih o ik
i REJEL > FHAGHEE - 7 hEFELE - " ERREEEEAR -
MEE LT o TERRB > SRR o TR o RSN - fORAA L R
YaataiRAg - 7

Tyl o BIRGR REER R ~ BREEFEAT - WIEAERROERT - FEEhE - B
OhE © CWELAED - S o 7 OhRIELE fg R o B > s - b
FATE - ARG > EATERE > THIBET - R > RHUIMaIm A fhaT -
FEPRARAS - Ll © WESRIEER > BRI —EL.ZE 0 RAEE o BT
KECRAR » ERMIi i mfgs - o T 2 H A H NREART - BEKE - T
AR EERTNE o7 s 0 TR HIATIEE R - i Az R A
LB T LAME ¢ IERA TSR] R RSz i
IRFB RSP R LR - D - haftfa s © Ak - —YIHEE L -
TAENPE - RERRA - 2P HY] > HEHIE - L NER - FrfaH
HERH > R BRI > flE e - 7 Phatiee - ZRREIE ~ BELL R ~ FER
B2 - [EIRCECE > (ERGI 2 -

10. The episode of Ajatasatru’s confession to the Buddha in the Chinese translation of
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the Dirghagama (T. 1 [27].109b12-c20):

FA -+ [RRE FEAEASE TR © IS ¢ RN R -
FIE - BRI o BRI LA AR  TTEOKE&FAK -
BT o WERRHH- IS TEE A - 2RI < 7 PR Vol - (o
EIE » YORIATIAK » Y8 RE » SP B  HIEI B -
ki AR - B - IR R - T - A R
FIEE - FRIGRKT - BICIHEE © TR « Bk - B - BRNE
P - 5T SR A IR I R - I
R KRR « 7 BN - HEOIRARTT o I ESLOMRAAZAAT - B
A IR © HFRA - AL S ¢ “BLITRE F IR
EUAT - 5P R AL o IR RIS IR - (P 5
figsth - TEIE - CHRES < 7 WS E R - SRGHTS -
B SIS < VORI » AR T -
AN - VAR HORIEE

W E © IHEEARAS  FRRRAKLE - WIEIREE] o METATIN - BN e
A BT T A AR (RS FE SRR - BEF T -
WG RAT - foazaeth - fTHVKEE B - 15 TS TSI - 77
TEM » BEFAEH - TSR T DAL  SEIREE - IR TIAK -
ERE o W IEASS IR -7 R VORGSR -
TR TYERE S BRI B - TSR B -
FERABIEEL - B NGRS RTAS » PSR » ORI - FRIBECT - 2
FIE ¢ B TS e Bk ~ BRI - WU I i P S -
B4 e+ AL ~ Vg ~ AHE K R - " B - (e
i3+ RERIEIT - LSS - B - DATI o R S i Tt -
2T -

11. The Chinese EA version of the SPS (T.125 [43.7]):

1) Ajatasatru’s expression to Jivaka of his remorse for the patricide (762b21-c23):

sk > PR IS LIRE L - B > F 0 4TS - HIECE LN - "
i ko B RIS o FTDAARE 7 S B ORI - SRR
TR - TlHRAEES - HEEEEROER Y SEEMIAATER A A
o Ry R AGEE > JOEIRRNE o 7 KA AL

G HRE o DR EHE o S AN o HETERTRERR 7 AREPT R  ~ fEHE
BT W AR > AREA R - 5 HAEN] - HIRERd - 5 EZ -
WEAERTRESR © 7 2 > BRI LMEH R - "THHZE - R e -
WERRIFRRME - A MERET o 7 WP LR LUBHE © “"BaE Pt T - fRObiEasss -
FEMT > AL - SRR - MBI © W5 R > BEETE
Rz 77 SRS EMELIEmER © AL - SRRk - TS
O B REER - DR - DA T BUJB/ET DA - A

282



BT — BT - fplmiess SR » MERUR T > AHBIAK
BH - HETHINEE - 7)Ao

2) Ajatasatru’s confession to the Buddha before the sermon (763a19-26):

Ry EF R IR T > foliafehh - DI TE s £ - e e« "HERE [T
G W R Z I o TR < o MERRAZIE - REAME > Hdk
EfEs - 7 HEEE 0 “SIEER o HIREE » Mk - KA AT
HUGE Wi B o RBaET > BRESEOA - FIRFIN - 7 2 > Lasiiske
o AT -

3) Ajatasatru’s confession to the Buddha after the sermon (764a13-b11):

THEE ¢ BSLULE o g o S H I EENE - H5U®R 0 5
2 HER o MERRINESSZES0 1 o BERRIRALL g - SR - S > K
TIEGEITINE 2 o 5 LIS E i o MER T PRILIR - AL  RAIESS -
ANFE AT - Fr RSB EAS « 7 s o A R AR an s - A
JEAREEE - 94 R L - R ? — - NEIEAImERE - R IRSOLAT
ST=RR s /N (153N S o /AN W) 37 T A - R LI A i 1 S TN
TERCEST - T - Higs - JERUKEH -7 "2 KL HE
kit > BLOEE - REGEIGILE > B8R EFBm K L - 5lanid - £
SESEAT > FARIVYTT - AL B EA L IR L o B o A DU
BNFTAEZ i > MRS5S M ThR 2l Kb EREE L =8
OREREEAR AR - KA EEESE -7 ik - PR RIREREHE - Sene i
R BERME o LRAE - fhEEELE ¢ SRR I ANACEEF R
4 HIEROOTMIAGE > £V \(Fh 2 - IR Gl > PR/ > 8
B \EE - R > SRS - FRIERZAF - 2 LR > IR NESRIGOE -
IR A5 - PABEEIE TP IR (S > APl R et - 7

12. The Buddha’s comment on the purificatory power of repentance in the case of

13.

Ajata$atru in the Fo-wei-shoujia-zhangzhe-shuo-baoye-chabie-jing iF =4
LS RIRS (T. 80. 893¢6-13):

MR ZERE T AR ML > AR ARG HEZE - (EE MR - '
g BA5 > AL o BUESER: > RBE > AR AIRRIE T RATETE
M - Bl - 7 e SRR S A EESE > (FERE R
[ AN - RESURANZE - 7

The Pali Sumargala-vilasini. Rhys Davids and Carpenter 1886-1932: 1. 237.23-
238.13:
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14.

1) Ajatasattu’s next birth in hell and his subsequent release from there

dhammacakkhun ti dhammesu va cakkhum, dhammamayam va cakkhum.
annesu thanesu tinnam magganam etam adhivacanam, idha pana sotapatti-
maggass’eva. idam vuttam hoti: sace imind pita ghatito nabhavissa idani idh’
eva' nisinno sotapattimaggam patto abhavissa. papamittasamsaggena pan’ assa
antardyo jato. evam sante pi yasma ayam tathagatam upasamkamitva ratana-
ttayam saranam gato, tasma mama sasanamahantataya yathd nama koci purisassa
vadham* katva pupphamutthimattena dandena mucceyya, evam eva lohakumbhiyam
nibbattitva@® tinsa vassasahassani adho patanto hetthimatalam patva tinsa vassa-
sahassani uddham uggacchanto® puna® pi uparimatalam papunitva muccissati ti.
idam pi kira bhagavata vuttam eva, paliyam pana na arillham.

(1) B+ asane (2) B purisassa vadham for purisavadham (3) B® °etva (4) B® gacchanto (5)
B+ pi

2) Ajatasattu’s regaining of peace of mind and his eventual paccekabuddha-hood

imam6 pana suttam sutva rannda ko anisariso laddho®? maha anisarso laddho.
ayam hi pitumaritakalato patthaya n’eva rattim na diva niddam labhati. sattharam
pana upasamkamitva imaya madhuraya ojavatiya® dhammadesandya sutakalato
patthdya niddam labhi. tinnam ratananam mahdsakkaram akdsi. pothujjanikaya
saddhdya samanndagato nama imind rannd sadiso nahosi. andgate pana vidita-
viseso'® nama paccekabuddho hutva parinibbayissati ti .

(6) B®idam (7) B+ ci (8) B+ i (9) B® °vantiya (10) B® Vijitavi

The Buddha’s prophecy of Ajatasatru’s future pratyekabuddha-hood in the Asheshi-
wang-wen-wuni-jing [W & TH [ 7530048 (T.508.776a1-776b18):

IRFIH SRR © "SRR - SR - IS BIE A 2 e -7
JEIRE o e EEELL . ¢ ISR R T > MR AL INE AN KRBT -
EASERIAT - aik stk o EEEHERATEE - 7 R b HitEE
PR A RS BRI 77 e e R AR o AR PR T o
o = = 4 S0 X 1] A G LR oy o o ol ORI 1151/ SR
o s NI 5 Y A= = SR iy N S S o 1) A L - N i I o
o ==K HARKE -7 thEE ¢ e fEkaeid o ER
i 77 MBS - ERR bapkd o EERECR o 7 EEEE ¢ (e
TETEl R - EAE ? 7 e - SR R o EARLEAER o7
TS © “RBEAERRE > W AE 27 hed e s b fEEAE
A HAEMEEAER 7 B EE ¢ S e E AR RS o ER
gz 27 HEEE 0 “FE i (ML AR RS - BAMMEAER ~ ZETTR
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15.

16.

RK -~ =R PURER - BEAEANM -7 LEHE © g fetbmy
o E A 27 SR LR o PR PR I AR =
i TR AR © mfR 2 o BIFRIREE - K o DUSERE] - s -
BRI PR o 7 LLEHE ¢ A DR IS (EANERRGE - 2
TETREE o PREZME - PR - 7 e o "R e e R [ R et
AR o LLE > HMTEE R FR OB R - R S it IRt -
MER AR > TR TR B - 7 LS ¢ IR AT EEEEE
PeE g 77 HESE - S HA TR - R 7 AR A
[# o7 LREHE 0 "BEEE L~ ARG - LSRR 77 (e
wE s CThE o SR~ RN » PERIRAR - SRR ~ IR -
Fefe » BERAMR -7 LR HE © "SR - AR - Al 27 e s U
R > LLEAr AN « AR - LEEIRIVIERS - 7 LEEeHs o "l
B EEZE 7T ey o e ERILE © IR L EELREE - FEfe
HIEESE - B EAasE - 7 EREtb A - 7 iRy o b AT
BCEZRTE - B > UHimmE e > 2 =M AR 2 -

The Buddha’s prophecy of Ajatasatru’s future pratyekabuddha-hood in the
Chinese Ekottarikagama (T.125.726a4-18)

e A - YRR MRS © WGERT LS - AR
R T i« RCEMHRITIE & - B AP Btk rh #8240 - AR5 H
DABEIETE > SCHGEIE - RAHGETD > (SAREAE - RRILIEAS - fEILIE > KM
AR AT ks o BRI © FATanAR > BAEPURE I - A BanE
BRI o PABRR bands o ARBEAER ~ AL EAER ~ EEAER » FEEDIKOK
FEPURA R o REEH > B AR - EAENDA - mik2 8 DS
B[] > BIERSREZ - & iR - RS - EIERERES S ¢ P EREILER, -

(EE B - NREES © NESIRAEERE © PakFmRESH » HEL ¢

The Pusa-benxing-jing g AL T#E (T.155):

1) The Buddha’s prophecy of Ajatasatru’s next birth (116¢15-21):

AIRE > TS B - "EREUT 2B R R+ H A - 5 R - I HEAE
AR & (S "R R o SR > E TR T bl
5 0V HRPRER - BT RERL AT < PhEERES  RERIREIE L R
ACELZ 3R A ANARC IR - AEHISA T B A2 AR 70 H 3R (EEASE <7

2) Ajatasatru’s response to the envoy’s report of the Buddha’s prophecy (116¢29-
117a3):

LIRS, B, NeERE: “BOEWIRERIE, R o7 HEr
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17. The Buddha’s conversion of Ajatasatru in the Bhaisajyavastu of the MSV. Derge
Kanjur 1, ’dul ba, kha 13a6-14b3; sTog Kanjur 1, 'dul ba, ka 454a4-kha 3a4:

sang rgya bcom ldan “das rgya po’i khab "od ma’i tshal bya ka lan da' ka
gnas pa na bzhugs so || gang gi tshe gzhon nu ma skyes dgra lha sbyin gyis sbad
nas | pha chos kyi rgyal po chos dang ldan pa bsad de rang nyid kyis cod pan
bcings nas rgyal por zhugs pa de’i tshe® de becom Idan ’das la bkur sti ma yin pa
mang po bya bar brtsams te* | bkrongs® pa man chad bya ba’i phyir glang po che
nor skyong dang® khyi gtum po za ba dag sbad pa dang | de’i ma lus "phags mas
smras pa | bu bcom ldan ’das la bkur sti ma yin pa ma byed cig || sangs rgyas
bcom ldan ’das ni bkur sti ma yin pas bsnyengs pa yin gyis | rgyal po’i khab nas
bzhud de gnod par gyur ta re | bcom ldan ’das kyi mthus yul ang ga dang | ma ga
dha rnams ’byor cing nyams dga’pa yin no || snying rnyog pa can des smras pa |
ci gang na becom ldan “das med pa’i yul de dag zhig pa dang® stongs par gyur tam
| de mas thams cad kyi thams cad du bzlog® kyang ma btub nas | * bcom Ildan “das
kyis dgongs pa | gzhon nu ma skyes dgra 'di bsod nams ma yin pa mang du sogs’
kyis [* ngas ’di gzhi med pa’i dad pa la gzhag® tu re zhig de’i® dus la ma bab pas
mnyan yod du gshegs so snyam nas | de nas bcom ldan "das nyan thos kyi dge "dun
dang thabs cig tu mnyan yod gang na ba der rgyu zhing gshegs te |* rim gyis rgyu
zhing gshegs pa na mnyan yod du byon nas | mnyan yod na rgyal bu rgyal byed
kyi tshal mgon med zas sbyin gyi kun dga’ra ba na bzhugs so ||

mtha’i rgyal phran dag gis bcom ldan "das la ma skyes dgras bkur sti ma yin

pa byas pas |* de bkur sti ma yin pas bsnyengs nas |* rgyal po’i khab nas gshegs te
mnyan yod du byon no" zhes thos nas | de dag "di snyam du sems te | re zhig rgyal
po sdig can des pha chos kyi rgyal po chos dang ldan pa bsad na'' | des kyang ma
chog nas® bcom ldan “das lha dang’ Tha ma yin dang | mi rnams kyis mchod pa de
la yang bkur sti ma yin pa byas te | sangs rgyas bcom ldan ’das rnams ni bkur sti
ma yin pas bsnyengs pa yin pas | des na bcom ldan "das rgyal po’i khab nas gshegs
te mnyan yod du byon par gyur pas |* de yong ye rgyal srid las dbyung bar bya’o [*
snyam nas |* de dag gis phan tshun pho nyas bzlugs nas blo gros gcig tu byas te *
dpung gi tshogs yan lag bzhi pa go bskon pa glang po che’i tshogs dang | rta pa’i
tshogs dang | shing rta’i tshogs dang | dpung bu chung gi tshogs dang | rgyal po’i
khab tu dong ste'* lo bcom nas phru mar bskor te ’khod do || klu’i rgyal po sog ma
med kyis kyang ser ba’i rgyun phab pas lo tog lhag ma rnams ma rung bar byas ||
dka’thub kyi chu Inga brgya dang | chu mig dang | mtsho dang | mtshe "u rnams
skams la thug pas mu ge byung bar gyur to || chu lhag" ma gzhan dag kyang
mtha’i rgyal phran dag gis'* ma rung bar byas so || de nas ma skyes dgra sdug
bsngal mi bzad pa"® nyam nga bar gyur pa la® mi ma yin pa dag gis glags rnyed de
' rma la thal ba'” btab pa ltar mi ngas byung ste | khyogs dang khyogs ’drud par

gyur to ||
de nas rgyal po ma skyes dgra gnod pa brgya phrag'® du mas snying dkrugs
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pas’ lag pa 'gram pa la gtad de sems khong du chud cing 'dug go || de nas

lus "phags mas smras pa | bu ci’i phyir sems khong du chud | yum gnod pa brgya
phrag du ma dag byung bar gyur to | bu kho mos sngar khyod la bcom ldan ’das
la bkur sti ma yin pa ma byed cig || "dul ba gzhi bma po nyi shu drug pa | sang
rgyas bcom ldan ’das rnams ni bkur sti ma yin pas bsnyengs pa yin gyis | bcom
Idan “das rgyal po’i khab nas bzhud de® gnod par gyur ta re zhes ma smras sam |
de ni ’di yin no || yum de la ji Itar bsgrub par bgi | bu bcom ldan ’das la bzong
par gsol cig || yum bcom Ildan “das kyi spyan sngar mchis pa’i rngo mi thogs"’
lags so || bu kyod kyis sang rgya bcom ldan ’das rnams ni tsan dan dang ste 'u™
mnyam pa |* khong khro ba dang |* rjes su chags pa spangs pa yin no zhes ma
thos sam | gal te ’ga’zhig gis bcom ldan das kyi phyag dpung pa gcig la ste’u yis
bzhog®' par byed la | cig shos la tsan dan sa mchog gis nyug par byed na | de la
bcom Idan ’das rjes su chags pa yang mi mnga’|'® khod khro byang mi mnga’o||
de nas lus 'phags ma’i bu rgyal po ma skyes dgras® mi zhig la smras pa | kye
nang rje tshur shog || khyod bcom ldan ’das gang na ba der song la |'® son nas®
kho bo’i tshig gis becom Idan ’das kyi zhabs gnyis la spyi*> bos phyag byas te gnod
pa chung ngam | nyam nga ba nyung ngam | bskyod pa yang ngam| ‘tsho’m |
gnod pa mi mnga’m | stobs dang bde ba la® reg par bzhugs sam zhes snyun gsol
la® “di skad ces kyang gsol cig || btsun pa lus 'phags ma’i bu yul ma ga dha’i
rgyal po ma skyes dgra’i mchid nas® btsun pa bu ngan pa ni mchis kyi |* pha ngan
pa ni ma mchis pas |* bcom ldan “das thugs brise ba nye bar bzung ste |* rgyal
po’i khab tu gshegs par gsol | gal te bcom ldan ’das ma gshegs na ring po mi
thogs pa kho nar rgyal po’i khab kyi grong khyer stongs te ming lus par "gyur ro
zhes gsol cig || ...

1)Sta2)Da|3)S+|4)Sste5)D dgrongs 6) S zlog 7) S bsags 8) S bzhag 9) S o de’i 10)
Dt 11) S nas 12) D + | 13) S lhags 14) S + dug gis 15) S+ | rtsub pa | 16) S ¢ | 17) S bas 18)
S o phrag 19) D thog 20) S ste’ur 21) S "zhog 22) S mgo

¢ The counterpart in Yijing’s translation may be found at T.1448.19¢2-20al8.
18. Lokaksema’s translation of the *A4jatasatru-kaukrtya-vinodand-sitra (T.626):

1) Ajatasatru’s expression of remorse and his request for relief (395c4-396all):

(PTRETHE AR« “ATRE (eI IRl 2 7 fh s © “HERTEA & “IRE AR 2
s "WIFTERELZEE - AR R AT 2 AIRTRAE 2T
5 BNERREERE . TS 7T S - CONMEEEAIRAL AL
RS < PRI LR © "k ik o AMHEERTSR AT > — YL AR
A 2 BPEE - SEMAEANZS > #ahl N ERHEAL - e - HE
MAETI - FHERS2 R BRI EE T SR MinEF LA - 25 IEeE -
ANREEE « 58K > 5B > AEEREE - AEIEBEE RS - e e TR
A > BURAH > BRMAS » BRRIIAREIR » JRIEHREL  BREIREERTE - 1K
FOOHMRER > RPREERTEE &
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QIEERS - "SR RATIHIRE - HR/KFTEE - R - 24
EE PRt - HARME > hinfsiEeE - HAE8E - fheRiFe
B - HARERSE » ReniNiEes - fhLUIREE - ALIREIE - S50R—1)
EX[(MIEIS « AR EE > AR YA o SEEMIHE - HEPhEIE - 45
Bt o SIATRERE  MERRIMTFS - JERTERE - MERASZ Hfisay - B
TEAR ] > MEFFITIHNE o AW AR > HEIifatE » 58 A& 2 AYe2
BEA RN o METEL R 05 R B st B ANEE - D IMiFS b > EICIEERSE -
IR OIS &

BRI« AR LRI » Je R AeR® 2 - B ~ 2CIRAl
HIMATIE & ARG - FEPTRITE « " IEeE - THEfFR - &
TRANAISS > Bl 2.0 3 - Ho BB E IR - HHERIERER - 1IN
TEDNFE RIS AS ¢ Bl BT LU0 SRR - “HENIAUEL W B st = e &
HISRAAIE S - "DUE AR OER T & SORAIFIES @ “IEIERAR R &
PrIRETHERI Y © “EA LG 27 QA S - HRANGY L > RS
JNIERT > JNIERTRE - MEFTHEE o MERTR o AT - AR A LUSER

2) Mafijusri’s acceptance of Ajatasatru’s invitation for a meal (396¢12-22):

PR e RIS 0 "k > ik > WISCRARESRE L P S - MEREAZ H - R
Frfry 2 MGG 28 H e TATEE AR IR RS My I HAIIEE o
SCRARIS @ U > AT o DU > IR > JREERTI » AR 3R
HiAAkE - DGR IR IREERTISE © FRLLEART 2 3ERR i -
B SCIRAIAY = 2P RE I TG > FMEREY - 7 SORAIFIATS © "2
THEEFT 2R o LA 2 A& - 7

19. The Buddha’s prophecy of Ajatasatru’s future rebirths in the Sanskrit version
(Harrison and Hartmann 2000a: 204-213) and Lokaksema’s translation (T.626) of

the *A4jatasatru-kaukrtya-vinodana-sitra:

§1 Ajatasatru’s Next Birth in Hell

<T.626.404a14-22> [ AlgB R © PR ERSEA 2T 2" Abs © “PrEhik
BRI T e 12 3R SRR ¢ PR A YRR 2
FIFIRT > AR R ATE o KT EE o QEREEERT PR E - R IRE
B > A EAT KT - #EAVRRY > VERIAAETE - AP A Y o
IR KT LA & SFh s i > P AT EIRmSpae &

<Skt.folio 543r1-v1> (r1) gambhiran dharmadesanam agamya ksinam vipari-
natam anutpadadharmam iti (...r2) devesu trayastrmsesu devaputrah divye

625 The Old Song edition gives the correct reading 5.
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ratnamaye kiitagare nil(ayana...r3) upapatsyati | utkramati ca | na casya kaye
duhkhasya vedana a(...v1) avedaniyam krtam |

§2 Ajatasatru’s Previous Lives

<T.626.404a22-b5> flag7 A © “WHHELA 2?7 I @ A0 2
B3 LS DR P = ey i =N IS S H T 1557 SEARS BN T 7
O BERIEAE © D REGRARI 27 JIE RS R AR R I
i R P 2o — U =50 » BEIF > BRIy - Ao Fass > B
BEIR o FHEBD A =S NS ORRR L Akl < phatafh -
A AMEE VDS RSB R - AN HIIEE © FTLLA{A] 2 S22 2RI Z Fir
R HAET M o I HTESGRATFIEIL GG & b5 - EE A FTElF -
HE AR # i <

<Skt.folio 543v1-544r1> bhagavan daha <|> tatha hi sariputra rajia
ajatasa(trund... anuv2)ttarayam sammyaksambodhau parinamitam <|> pasyasi
tvam Sariputra mamjusri(yam kumarabhitam ...v3) dirghdayuvanatayah <|>
asthanam Sariputra anavakasah saced etasya (... 544rl...) paripacah punah
punar aneneyam gambhira dharmadesana srut<a> asyaiva sakdasat | ta ifmej ..
te Sariputra pa(rya)yena evam veditavyam | yasyai yasyai ca bo(dhisatva...)

§3 Ajatasatru’s Future Heavenly Rebirth after Rising from Hell

<T.626.404b5-9> "l R [IHaff A yes » % bAK BJ7 - R EVI+HA L
e A MECZCHERL - P85 TR md®) > HARaR T REPE I A (P 5 T4 ~ IR s
B SCRANAARES:  FEERIAE > MIFmas > NIEASIERT e AR, <

<Skt.folio 544r2-4> (r2...) esa Sariputra rdja ajatasatruh tatah pindoriye maha-
narakad udgamya urdhvadisabhage upapatsyate ito buddhaksetrdac catus-
catvarimsad buddhaksetrasa(tani...r3...) nama tathagato ‘rhan sammyak-
sambuddhah etarhi dharmam deseti <|> esa tatra ksetre upapannah punar eva
mamjusriyam kumarabhiitam draksyati imam ca gambhiram dharmad(e)s(anam
S)r(osyati...r4... anutpattikesu ca dharme)su ksantim pratilasyate |

§4 Ajatasatru’s Future Rebirth as A Bodhisattva

<T.626.404b9-20> "SI EE > PIRITHAERERIAR AR - Hlky > & 4p
(RS - RIPRIE RN - DUAZGEES0E © ATaftik - IR - JRANED
WP o FINE > ERRBESEE ¢ DUEB RN - AT EAPTRE -
NS IMARTLAC GEsRAIFIEFE - HC - HIEGEEE AR R ©
SHEDOBRUEIT > /TSRS A BT A - AR\l - st &
TrEmsE > AL IRERFRL - AT AFEHEE - AR > A5 Rk
SOl > AE LA R > — AT - 3R E IS - AT

B »
o
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<Skt.folio 544r4-54512> yada ca maitreyena bodhisatvena bodhih prapta
bhavisyati tatra esa punar eva tatas sahayam lokadhatau upapadyisyati akhyatavi
(...vl...)so vandisyati | purvayogasamprayuktam dharmam des(a)yisyati | ayam
akhyatavi bodhisatvah bhagavatah sakyamun(e)s tathagatasya pravacane raja
abhii(d a)jatasatru(r nama...v2...a)naparadhi jivitad vyavaropitah <|> tena
mamjusriyasya kumarabhutasya samtikad dharmadesana sruta anulomikesu
dharmesu (ksa)ntih pratilabdha tac ca karmavaranam niravases(am...)
(544v3...akhyatavi)nam bodhisatvam arabhya tatha tatha dharmam de(sa)yati
yathastanam bodhisatvasahasranam anulomikadharmaksantipratilabho bhavet |
caturasitanam ca bodhisa(tvasahasranam...v4...)yisyati <|> sa esa sariputra raja
ajatasatruh tatah pascad astau asamkhyeyakalpams carisyati satvaparipakaya <|>
buddhaksetraparisodhanatayam (...545r1...ye sattvas tena pa)ripacita
bhavisyamti{h} sravakayanena va pratyekabuddhayanena va mahdayane<na> va
<|> na tesam satvanam karmavaranam bhavisyati | na klesavaranam bhavisyati |
sarve t(e) satvas t(i)ksn(endriyda bhavisyanti ...r2...aka)tham kathiyah <|>

§5 Ajatasatru’s Final Birth as A Buddha

<T.626.404b20-c3> "I [l R [ ANFTae /Bl R B At - E ARl - LB
EAEECIEPEm s S EHEE ) » HA - E s #Rge L) - HoEH s
AN o FLIH Rl B Ik EPENEDHI (B F 8 1R AT  Fil > SPU/ N -
EACTEERE > RO - BRI MBS - Wk > E AT R
— Y AR B TR - RVETE DI, - FA D BAEERR ORI
FH L — U NBIEIIIEEE - A8 0% > A4/ Ui » AP 2 FHTEfME]
‘Wiiiﬁﬂz Fadn N ObERE AL - T NIMANFTES o FTDUER] 2 el -

FOR & s« “PRANIMFRE - MEREEAIE » MiFmle - Hp /5% &

<Skt.folio 54512-v2> sa esa Sariputra raja ajatasatruh astabhir asamkhyeya-
kalpebhih anuttaram sammyakasambodhim abhisambotsyate <|> pryadarsane
kalpe (...r3... ta)thdagato 'rh<an> sammyakasambuddho loke bhavisyati |
catvarimsac casya kalpa ayuspramanam bhavisyati <|> sapta ca satasahasrani
Sravakanam mahdsamnipato (bhavisyati... r4...)m astavimoksadhydayinam |
dvadasa ca bodhisatvakotyah mahasamnipato bhavisyati sarvesam prajiiopaya-
niryatanam <|> parinirvrtasya ca paripurnam varsak(otim) s(ad)dh(arma...vl ...
ke) cit satvah kaukrtyaparyavasthitah kalam karisyamti na ca tatah cyuta
durgatisupapatsyanti <|> suvisuddhavisayasya Sariputra tathaga(tas)y(a ye)
dh(a)rmadesanam srosyamti sarve te visu{ddhyi(sya)mti sarvakle(sebhyah...
v2...pra)vicinitavyah <|> ksinoti pudgala atmanam pudgalam pravicinvan <|>
aham Sariputra pudgalam pravicunuyam yo va syan madrsah <|>

§6 The Response of Sariputra and Others

<T.626.404c4-10> HAIRFEHRE S © “EFpD > thJyxe M s - ﬁé
SOE - AHAER : BHEIRA O EEEA S B ? YT

st QOB FTE > Bl RE RSO © B ‘%*?f¥kb§*mﬂ§%ﬁjﬂﬁ
=D o RS AE  CHEE PER AT HEDHS R > PAEFF L < phid
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<Skt.folio 545v2-4> atha khalv ayusman chariputrah sarvavarti®*® ca parsa
(...v3...)dagrena vayam bhagavan na kam cit satvam nairayikam vyakarisyamah
<|> tat kasmad dhetoh <|> acintyd bhagavan satvanam caryd | asmin khalu
rajio ’jatasatror vyakarane bhasyamane dvatrms(at...v4...citta@)ny utpaditani |
tatra ca buddhaksetre pranidhim krtavamtah <|> yada tena bhagavata visuddha-
visayena tathagatena bodhih prapta bhavet tada vayam tatra buddhaksetre
upa(patsyamah...)

20. The story of Vimalacandra and his parricidal son in the Sanskrit Sarighata-siitra.

Canevascini (1993: 48-50, §§100.6-105.6):

aha: srnu kulaputra bhiitapurvam asamkhyeyaih kalpair asamkhyeyatarair
yadasit tena kalena tena samayena vimalacandro nama rajabhiid dharmiko
dharmardja. tasya khalu punah kulaputra rajiio vimalacandrasya grhe putro
jatah. atha sa raja vimalacandro laksananaimittikam chastrapathakan brahmanan
sannipatya evam aha: kim brahmanah kumarasya nimittam pasyatha sobhanam
asobhanam veti? atha naimittika brahmanah kathayaty: asadhur ayam maharaja
kumdro jatah asadhur iti. raja srutva sasambhramam papraccha: kim idam
brahmana? naimittikah kathayanty: ayam deva rajakumaro yadi sapta varsani
Jjivati sa esa matapitaram jivitad vyavaropayisyati. tato sa raja evam aha: varam
me jivitantardayo bhavatu ma caham putram vadheyam. tat kasmat? kada cit
karha cil loke manusya utpadam labhyate. naham tathd karisyami yad imam
manusyakam kayam virdagayisyami.

atha sa kumaro vardhate. yad anye varsadvayena vardhante tada asav ekena
masena vardhate. janati ca sa raja vimalacandro: ’yam kumaro mama karma-
upacayena vardhate. tato raja tasya kumarasya pattam abandhya evam aha: tava
rajyam bhavatu vipuld ca kirti rajyabhogaisvaryam ca karaya dharmena ma
adharmena. tatah pattam badhva rajeti namadheyam akarot. sa ca raja vimala-
candro na bhityah svavisaye rajyam karayaty. atha te trimsad amdtyakotyo yena
sa raja vimalacandras tena upasamkranta upetya tam rajanam vimalacandram
evam ahuh: kasmat tvam bhoh maharaja svavisaye na bhiiyo rajyam karayasi?
rajaha: bahiny asamkhyeyani kalpani yan maya rajyabhogaisvaryadhipatyam
karitam na ca me kada cid visayesu trptir asit.

tena ca kalena tena samayena na cirena kalantarena sa putras tam mata-
pitaram jivitad vyavaropayati tena ca tatra pamcanantaryani karmany upacitani.
aham ca bhoh purusa tavac ciram kalasamayam anusmarami yathadya svo va.
yvada tasya rajiio duhkhd vedana utpanna tada sa raja vipratisaribhiito ‘srukanthah
paridevati: papam me karma krtam iti! avicau mahanarake duhkham vedanam
pratyanubhavisyamiti! tato "ham karunyacittam utpadya tatra gatva tasya rajnio
dharman desayitavan, atha sa raja tam dharmam srutva tasya tani pamca-
anantaryani karmani ksipram niravasesam pariksayam gatani. aha:samghdatam
dharmaparydayam sitrarajam mahatapah | ye srosyanti iman dharman padam
prapsyanty anuttaram || sarvapapaksayam bhavati sarvaklesamc chamisyati |
srnu dharmam pravaksyami yena ksipram vimoksase || catuspadayam gathayam

626 This should be emended into sarvavati.
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bhasyamanam nirantaram | sarvapapaksayam krtva srotapanno bhavisyasi ||
tatodanam udanemi sarvapapapramocanam | mocita duhkhita satva narakad
bhayabhairavat || tatah sa purusotthaya asandad anjalikrtah | pranamya Sirasa
tasya sadhukaram prayacchati || sadhu kalyanamitrani sadhu papavinasaka |
sadhu samghatanirdesam ye srosyanti mahanayam ||

21. The Buddha’s prophecy of Ajatasatru’s eventual buddha-hood in the Asheshi-

wang-shoujue-jing [ FE T - F7AL (T.509.778a2-b2):

""" MRS I R - (BB > BEARZTT » e
SRR WORTGUR - S HERS T H L2 B HIEES - R ERERDIFEE -
EELRN ~ KT E5 - Bstohs) > — 0B - P Eanait - 7
B R - SRR - S EEEE - GOREERTHAIIESE « LR
Kr&HEHET QJH—EUEM’E%& WSVEELE B BBREAE ¢ kN
PSR - CAkeiEd -

FRORARSR  BRIRIEINE @ "B TR - ObifEieid > PO
EE%F‘%EJHIEUJ DUEABARRR - JrbiPostt o 7 kg« " o S SRR
TH o JRANEAE > G A o R LA R R o PREEAETTRE - R 0T
ANV o R0 - P ei > Fe i ph - 7 (H =5 R L - Bk
HAGH S - SERImAE - SRR © DUEEEERTRu L SEE iz o (b
&0 IEEM L o MERE IR - AR/ \ES) > B s EB -
SR ATTRAIZR » A 14438 E - R AREEPYT/NE) 7 BRI K > #4i
FERTR] > RFAE Uk » AR - EAHE « RISy LR » DU EF - "
AT - TS S SO EDE - IbReER - TeERRIR I - 7
HATEE > (LR AR b= b L - ﬁ%i VAV (R ey SR Ve N ARIVAY S (B
e L o K EARTEERR L - @FT’E@% AESE LR 285 - ot
Fpte] > )\E%ﬁ‘ﬁiﬁﬁﬁ%m@ﬁﬁﬁ“ﬁ " RIS FEARRT
FeilEne > (EICERAFRRFTAE -
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Appendix II: Buddhist Stories of the “Conversion” of Ajatasatru

Unrelated to His Repentance for the Patricide®”’

I1.1 The Paiicavarsikavadana (No.16) of the Avadanasataka

I1.1.1 The Sanskrit Text and Its English Translation (Collated with the Tibetan
Parallel)

Below are Speyer’s edition of the Sanskrit text (1902-1909: 1.88.1-92.11), my English
translation of the Sanskrit, and the counterpart in the Tibetan translation (Derge Kanjur
343, mdo sde, am 46b2-49a4; sTog Kanjur 252, mdo sde, sha 70b4-73b7). The
Tibetan agrees closely with the Sanskrit.

§1 Skt. buddho bhagavan satkrto gurukrto manitah pijito rajabhi rajamatrair
dhanibhih pauraih sresthibhih sarthavahair devair nagair yaksair asurair
garudaih kinnarair mahoragair iti devanagayaksagandharvasuragaruda-
kinnaramahoragabhyarcito buddho bhagavan jiiato mahapunyo labhi
civarapindapata®®®$ayanasanaglanapratyayabhaisajyapariskaranam
sasravakasangho rajagrham upanisritya viharati sma venuvane
ka<la>ndakanivape ||

The Buddha, the Blessed One, was honoured, highly respected, esteemed
and worshiped by kings, ministers, magnates, townsfolk, guild-leaders,
caravan-leaders, gods, nagas, yaksas, asuras, garudas, kinnaras and great
serpents. Thus praised by gods, nagas, yaksas, gandharvas, asuras,
garudas, kinnaras and great serpents, the Buddha, the Blessed One, who
was renowned, possessing great merit and receiving provisions of robes,
alms-food, sleeping and resting places (i.e., beds and seats) and medicine
to cure the sick, together with the community of disciples, sojourned near
Rajagrha, in the Bamboo Grove, in the Squirrels’ Sanctuary.

Tib. sang rgya bcom ldan das la' rgya po rnams dang | blon po chen po rnams
dang | phyug po rnams dang | pho brang ’khor gyi mi rnams dang | tshong
dpon rnams dang | ded dpon rnams dang | lha rnams dang | klu rnams
dang | gnod sbyin rnams dang | lha ma yin rnams dang | nam mkha’ lding

627 The following are the texts and English translations of the first three stories in Subcycle Three of
Buddhist narratives of the salvation of Ajatasatru (see above Table 1.1, pp. 29-30). The last story in that
subcycle, i.e., the one from the Bhaisajyavastu of the MSV, was translated and discussed earlier in
Chapter Three (see above pp. 183-187).

628 As Speyer (1902-1909: i. 88 n.1) indicates, the manuscript (Add. 1611 of the Cambridge University
Library) reads °patra. As Edgerton points out, “it seems that both forms [pindapata and pindapatra]
mean simply alms-food (-attainment, put into a monk’s bowl)” (see BHSD, 345, s.v. pindapata).
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rnams dang | mi "am ci rnams dang | lto 'phye chen po rnams kyis bkur sti
byas | bla mar byas | ri mor byas | mchod pa byas te | lha dang | klu dang
| gnod sbyin dang® | lha ma yin dang | nam mkha’ lding dang | mi "am ci
dang | lto 'phye chen po rnams kyis mchod cing shes pa’i sang rgyas bcom
ldan “das bsod nams chen po dang ldan pa | na bza’ dang | zhal zas dang |
gzims cha dang | gdan dang | snyun gsos dang | sman zong rnams brnyes
pa | nyan thos kyi dge "dun dang beas pa |* rgyal po’i khab na "od ma’i
tshal bya ka lan da ka gnas pa na rten cing bzhugs so ||

1) S+12) S o gnod sbyin dang3)D ¢ |4) S o |

§2 Skt. yada devadattena <moha>purusena bhagavacchdasane 'narthasahasrani
krtani na ca sakitam bhagavato romerijanam api kartum tada rajanam
ajatasatrum amantritavan | kriyatam rajagrhe kriyakaro na kenacic
chramanasya gautamasya upasamkramitavyam pindakena va prati-
padayitavya evam ayam alabdhalabho ’labdhasammano niyatam anya-
desam samkrantim®karisyatiti || rajia tatha karitam || tatra ye upasaka
drstasatyas te roditum pravrttah | ha kastam andathibhiitam rajagrha-
nagaram yatra hi nama udumbarapuspadurlabhapradurbhavam buddham
bhagavantam asadya tasya na sakyate samgrahah kartum iti || esa Sabdah
Srutiparamparaya bhiksubhih Srutas tata ayusmatanandena yathasrutam
bhagavato niveditah || bhagavan aha | alpotsukas tvam ananda bhava
tathagata eva atra kalajiiah | api tu yavac chasanam me tavac
chravakanam upakaranavaikalyam na bhavisyati prag eva idanim iti ||

When the foolish man Devadatta did thousands of unbeneficial things to
the Blessed One’s teaching but was not able to move even a hair of the
Blessed One, he [Devadatta] said to King Ajatasatru, “Make a rule in
Rajagrha, [saying that] no one should approach the sramana Gautama, or
present him with alms-food. In this way, not receiving profit, not gaining
respect, he will definitely move to another place.” This was caused to be
done by the king. Then, those Buddhist laymen who had seen the [Buddhist]
Truths began to lament, “Alas! Woe! The cify of Rajagrha becomes
protectorless, inasmuch as [although] we have got the Buddha, the Blessed
One, whose appearance is hard to obtain like that of an udumbara flower, it
is now impossible to embrace®® him!” Through the succession of hearing
[i.e., through the transmission by one after another], this speech was heard
by the monks. Afterwards, the Elder Ananda, according to what he had
heard, reported the Blessed One. The Blessed One said, “Ananda, do not
worry. In this matter, only the Tathagatas know the [right] time. Moreover,
the monks will not be short of food [in the future] as long as my teaching
lasts, not to speak of the present.”

Tib. gang gi tshe mi blun po lhas byin gyis | bcom ldan das kyi bstan pa la
gnod pa stong snyed byas kyang | bcom ldan "das kyi ba spu bskyod par
yang ma nus pa de’i tshe | rgya po ma skyes dgra la smras pa | rgyal po

629 Speyer (ibid.: i. 88 n.4) indiates that the manuscript reads °krantam.

630 Qkt. samgrahah kartum, lit. “to seize”. Feer (1979 [1891]: 72) translates, ‘il ne sera plus possible de
I’y rencontrer”. Tib. de bsten kyang ma nus pa las na, “It is impossible even to approach him”.
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chen po rgyal po’i khab nas su yang dge spyod gau ta ma’i thad du

mi ’gro ba dang | kha zas mi sbyin pa’i khrims chos shig || de ltar byas
kyang' des® khe mi rnyed cing | bsnyen bkur mi rnyed pas |* gdon mi za
bar yul gzhan du "pho bar 'gyur ro zhes byas so || de nas rgya pos* de
bzhin du byas nas | de na dge bsnyen bden pa mthong ba 'khod pa de da
du ste | kyi hud ’di ltar sang rgya bcom Idan “das "byung ba |* u dum wa
ra’i me tog ltar dkon pa dang phrad kyang | de bsten kyang ma nus pa las
na | rgya po’i khab kyi grong khyer gyi mi rnams mgon med par gyur to
zhes “dzer to ||” tshig de nyid tor® dge slong dag gis thos so || de nas tshe
dang ldan pa kun dga’ bos ji skad thos pa bzhin du’ bcom Ildan “das la gsol
to || bcom ldan ’das kyis bka’stsal pa | kun dga’bo ’di la de bzhin gshegs
pa nyid dus mkhyen gyis |* khyod snying ma chung zhig || gzhan yang
nga’i bstan pa ji srid yod kyi bar du yang |° nyan thos rnams kyi yo byad
med par mi 'gyur na | da ltar lta ci smos ||

1) S bya pa dang | for bya kyang 2) S de for des 3) D ¢ |4) S+15) S 9| 6) D ba for wa
7) S | for || 8) D thor for tor 9) D + | 10) D | for ||

§3 Skt. atrantare sakrasya devanam indrasya adhastaj jianadarsanam pravartate |
sa pasyati bhagavacchasanasya evamvidham vikrtim | sahadarsanad eva
dayakadanapatinam utsahasamjananartham buddhotpadasya mahatmya-
samjananartham ajatasatror devadattasya ca madadarpacchittyartham
atmanas ca prasada*samja*nartham®" sakalam rajagrham udarena ava-
bhasena avabhdsya uccaih sabdham udaharitavan| eso "ham adyagrena
bhagavantam sasravakasangham divyais civarapindapdatasayandsana-
glanapratyayabhaisajyvapariskarair upasthasyami | ity uktva yena
bhagavams tena upasamkrantah | upasamkramya bhagavatah padau Sirasa
vanditva ekante sthitah | atha sakro devendro bhagavantam idam avocat |
adhivasayatu me bhagavan asminn eva rajagrhe nagare "ham bhagavantam
upasthdasyami divyais civarapindapatasayanasanaglanapratyayabhaisajya-
pariskarair iti || bhagavan aha | alam kausika krtam etad yavad eva cittam
abhiprasannam bahavo hi loke punyakama iti || sakrah praha | adhivasayatu
me bhagavan parica varsani tathdagatasya arthe panicavarsikam karisyamiti
|| bhagavan dha | alam kausika krtam etad yavac cittam abhiprasannam
bahavo hi loke punyakamd iti || Sakrah praha | adhivasayatu me bhagavan
parica divasan iti || tato bhagavan svapunyabalapratyaksikarandartham
Sakrasya ca devendrasya anugrahartham anagataparicavarsikaprabandha-
hetos cadhivasitavams titsnibhavena ||

Meanwhile, the vision of knowledge about the beneath occurred to Sakra,
chief of gods. He saw this kind of change [caused] to the Buddha’s
teaching.®*? Immediately on seeing it, in order to bring about the zeal of
donors and patrons, in order to bring about [or, to praise?]®® the greatness

631 As Speyer (ibid.: i.89 n.3) observes, the manuscript is corrupt here and “[t]he sense of the corrupt
word must be in order to manifest: darsanartham, prakasanartham sim”.

632 This seems to mean that Sakra noticed that Ajatasatru’s prescription of a rule agaist the Buddha and
its harmful impact on the (dissemination of the) Buddha’s teaching. Feer (1979 [1891]: 72) translates,
“I1 voit donc la modification apportée a I’enseignement de Bhagavat.”

633 Skt. mahatmyasamjananartham. Speyer (ibid.: i. 89 n.2) suggests that samjanana in this compound
may be an iteration “due to the slackness of some copyist”, and that “something like prasamsana
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Tib.

of the arising of a buddha, in order to extirpate the arrogance and pride of
Ajatasatru and Devadatta, in order to show his own faith, having illuminated
the entire Rajagrha with magnificent light, he uttered the voice from above,
“From today onwards, [ will serve the Blessed One and his community of
disciples with heavenly provisions of robes, alms-food, lodgings and
medicine to cure the sick.” Having said this, he approached the Blessed
One. Having approached, he venerated with his head the feet of the
Blessed One and stood on one side. Then, Sakra, chief of gods, said this to
the Blessed One, “May the Blessed One consent to me. Here, in the city of
Rajagrha, I will serve the Blessed One with heavenly provisions of robe,
alms-food, lodgings and medicine to cure the sick.”®* The Blessed One
said, “Kausika, as long as [your] mind is faithfully disposed, [only] this is
sufficient, because in this world many desire for merit.” Sakra said, “May
the Blessed One consent to me. I will hold a quinquennial festival for five
years for the benefit of the Tathagata.” The Blessed One said, “Kausika, as
long as [your] mind is faithfully disposed, [only] this is sufficient, because
in this world many desire for merit.” Sakra said, “May the Blessed One
consent to me [to receive my offerings] for five days.” Then the Blessed
One, in order to make manifest the power of his own merit, in order to
show favour to Sakra, chief of gods, and for the reason of the continuation
of the future quinquennial festival®®, consented by silence.

de’i skabs su lha’i dbang po brgya byin ni ‘og ma la shes pa’i mthong

ba ’jug ste | des bcom ldan ’das kyi bstan pa de Ita bur gyur pa mthong
nas | mthong ba’i mod kho na la* sbyin bdag dang | sbyin pa po rnams kyi
spro ba bskyed pa dang | sang rgya "byung ba’i che ba nyid yang dag pa
bstan pa dang | ma skyes dgra dang' lhas byin gyi rgvags shing dregs pa
gcad pa dang' bdag nyid kyi dad pa bstan pa’i phyir | rgyal po’i khab ril
gyis ’od chen pos snang bar byas nas skad po che phyung ste' bdag gis
deng phan chad |* becom Idan ’das nyan thos kyi dge "dun dang bcas pa la
* lha’i na bza’ dang | zhal zas dang | gzhims cha dang | gdan dang | snyun
gsos dang | sman zong rnams kyis bsnyen bkur bya’o zhes smras nas |
bcom Idan ’das ga la" ba der song ste phyin nas | bcom ldan “das kyi
zhabs la mgo bos phyag ‘tshal te' phyogs gcig tu "dug go || phyogs gcig

tu "dug nas' bcom ldan “das la" lha’i dbang po brgya byin gyis 'di skad
ces gsol to || bdag gis ji srid tsho’i bar du rgyal po’i khab kyi grong

khyer ’di nyid du |* becom Idan ’das nyan thos kyi dge "dun dang bcas pa la
? lha’i na bza’ dang | zhal zas dang | gzims cha dang | gdan dang | snyun
gsos dang| sman zong rnams kyis bsnyen bkur bgyi bar tshal na | bcom
ldan “das kyis bdag la gnang bar mdzad du gsol | bcom ldan das kyis bka
stsal pa | kau shi ka ’jig rten na bsod nams "dod pa mang gis' “di ltar nga
la sems dad par byas pa nyid kyis chog go || brgya byin gyis gsol ba | "o

’

should be put”, since “Indra does not rouse Buddha’s grandeur, but magnifies it by his deed”. The
Tibetan has yang dag pa bstan pa, “to show, to demonstrate”.

634 Note that in the Tibetan translation Sakra clearly says that he would like to supply the Buddha and
the monks with those provisions “as long as his [Sakra’s] life lasts” (ji srid tsho’i bar du).

635 As Feer (1979 [1891]: 73 n.1) points out, the Tibetan mentions zhag Inga pa’i dga’ ston, “festival of
five days”, instead of “festival of five years” (paricavarsika).
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na de bzhin gshegs pa’i slad du' bdag gis dgung lo Inga’i bar du |* lo Inga
pa’i dga’ston sbyar bar ‘tshal na | bcom ldan "das kyis bdag la gnang bar
mdzad du gsol | bcom ldan ’das kyis bka’stsal pa | kau shi ka ’jig rten na
bsod nams "dod pa mang gis' 'di ltar nga la sems dad par byas pa nyid
kyis chog go || brgya byin gyis gsol pa | "o na zhag® Inga’i bar du bcom
ldan “das kyis bdag la gnang bar mdzad du gsol | de nas bcom ldan "das
kyis nyid kyi bsod nams kyi stobs mngon sum® du bstan pa dang | lha’i
dbang po brgya byin la phan gdags pa dang | ma "ongs ba’i dus su zhag
Inga pa’i dga’ ston rgyun mi "chad par bya ba’i phyir' cang mi gsung bas
gnang ngo |

1) S+12) S | 3) D dgung for zhag 4) D & sum

84 Skt. atha sakro devendro bhagavatas tisnibhavena adhivasanam viditva tad
venuvanam vaijayantam prasadam pradarsitavan divyani casanani divyah
puskirinir divyani ca bhojanam || atha bhagavan prajiiapta eva asane
nisannah | tatah sakro devendrah sukhopanisannam buddhapramukham
bhiksusangham viditva anekadevatasahasraparivrtah svahastam
samtarpayati sampravarayati | anekaparyayena svahastam samtarpya
sampravarya bhagavantam bhuktavantam viditva dhautahastam apanita-
patram nicataram asanam grhitva bhagavatah purastan nisanno dharma-
Sravandya | tato bhagavams chakram devendram saparivaram dharmyaya
kathaya samdarsayati samadapayati samuttejayati sampraharsayati ||

Then, Sakra, chief of gods, having known that the Blessed One consented
by silence, made the Bamboo Grove appear as the Vaijayanta (“Victorious™)
palace, showing heavenly seats, heavenly lotus-pools and heavenly food.
Then, the Blessed One was arranged to be seated on a seat. Afterwards,
Sakra, chief of gods, surrounded by many thousands of gods, having
known that the community of monks led by the Buddha was comfortably
seated, satiated and entertained them, with his own hands, [with heavenly
food]. Having satiated and entertained them with his own hands in many
ways, having known that the Blessed One finished eating, washed his
hands, and set aside his bowl, he took a lower seat and sat in front of the
Blessed One, to listen to the Dharma. Then, the Blessed One instructed,
incited, inspired, and delighted Sakra, chief of gods, and his retinue with a
discourse on the Dharma.

Tib. de nas lha’i dbang po brgya byin gyis |' bcom ldan ’das kyis cang mi
gsung bas gnang bar rig nas® ‘od ma’i tshal de khang bzangs rnam par
rgyal byed “dra bar bstan te | lha’i gdan cha rnams dang | lha’i rdzing bu’
rnams dang | lha’i bdud rtsi’i zhal zas dag kyang bstan to || de nas bcom
ldan “das gdan bshams pa la bzhugs so || de nas lha’i dbang po brgya byin
gyis sangs rgyas la sogs pa dge slong gi dge 'dun bde bar bzhugs par rig
nas | lha "bum phrag du ma’i g.yog dang bcas pas® rang gi lag gis tshim
par byed cing ci bzhed pa bstabs so || rnam grangs du mar rang gi lag gis
thism par byas shing ci bzhed pa bstabs te | bcom ldan ’das bshos gsol zin
nas”® bstsang * sder ni’ gyu | phyag ni beabs par rig nas | stan ches dma’ ba
khyer te* chos mnyan pa’i phyir* bcom ldan “das kyi spyan sngar "dug go
|| de nas bcom ldan ’das kyis lha’i dbang po brgya byin ’khor dang bcas
pa la chos kyi gtam gyis yang dag par bstan | yang dag par ’dzin du bcug |
vang dag par gzengs bstod | yang dag par dga’ bar mdzad do ||
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1)S @|2) S +|3) S rdzing for rdzing bu 4) S gsang for bstsang 5) S o ni

§5 Skt. pasyati ca raja ’jatasatrur upariprasadatalagatah san bhagavato venuvane

Tib.

evamvidham pujam drstva ca punar vipratisarajato mahantam prasadam
praveditavan | rdjagrhanivasinas ca paura dharmavegaprapta rajanam
upasamkramya evam iicuh | musyante deva®® maharaja rajagrha-
nivasinah paurah yatra nama devah pramattah santah pramadaviharino
divyan visayan apahdaya bhagavantam pujayanti | sadhu deva udghatyatam
kriyakara iti || tato rajia ’jatasatrund kriyakaram udghatya rajagrhe
nagare ghantavaghosanam karitam kriyatam bhagavatah satkaro yatha-
sukham iti || tato rajagrhanivasinah paurah saparivara hrstatustapramuditd
udagrapritisaumanasyajatah puspagandhamalyany adaya bhagavantam
darsandaya upasamkrantah | tato devair manusyais ca bhagavato mahan
satkarah krtah bhagavata ca tad adhisthanam devamanusyanam tadysi
caturaryasatyasamprativedhiki dharmadesand krta yam srutva anekair
devamanusyaih satyadarsanam krtam ||

King Ajatasatru, on the terrace at the top of his palace, saw this kind of
worship [being made] to the Blessed One in the Bamboo Grove. Having
seen it, he became regretful and showed®’ strong faith. The citizens living
in Rajagrha, who felt an impetus for the Dharma, went to the king and
spoke as follows, “Lord, Great King, the citizens living in Rajagrha are
robbed, inasmuch as gods, all being drunken and enjoying themselves with
intoxication, have left their heavenly realm and [come to] worship the
Blessed One. Well, Lord, please annul the rule!” Then, King Ajatasatru,
having annulled the rule, made a public proclamation by bell-ringing,
[saying,] ‘do honour to the Blessed One at will’!” Therefore, citizens living
in Rajagrha, together with their retinues, exicted, satisfied, delighted,
enraptured and full of joy and gladness, bringing along with flowers,
incense and garlands, marched to see the Blessed One. Then, gods and men
paid great honour to the Blessed One. And the Blessed One, on this basis
[or, on this occasion?]®®, preached to gods and men such a Dharma-
discourse penetrating the Four Noble Truths that, after having heard it,
many gods and men gained insight into the Truths.

rgyal po ma skyes dgra khang bzangs kyi steng na 'dug pas kyang 'od ma’i
tshal na bcom ldan “das la de Ita bur mchod pa byed pa mthong ngo ||
mthong nas kyang ’gyod pa skyes te' dad pa chen po rnyed do || rgyal po’i
khab na ’khod pa’i pho brang "khor gyi mi rnams kyis kyang chos kyi
shugs thob nas' rgyal po’i thad du dong ste "di skad ces smras so || kye ma
rgyal po chen po ’di ltar lha rgyags shing bag ma mchis par gnas pa
rnams kyis kyang" lha yul bor te |* becom ldan das la mchod pa bgyid pa

636 As Speyer (ibid.: i.90 n.5) observes, “the two vocat. deva mahdraja put together being unusual”,
and he suggests to emend deva into eva or iva.

637 The Sanskrit has praveditavan, “having made known”, whereas the Tibetan gives rnyed (*labdha).

638 The manuscript reads adhisthanam. Speyer (ibid.: i. 91 n.1) suggests to the emendation °isthanam,
or °isthana. Feer (ibid.: 74) renders, “ct Bhagavat profita de I’occasion...”; the Tibetan has gzhi de las,
“for this cause, thereupon”.
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las na | rgyal po’i khab na gnas pa’i pho brang ’khor gyi mi rnams sgor
pham par “gyur gyis | lha khrims de ni bshig na legs lags® so zhes byas so
|| de nas rgyal po ma skyes dgras khrims de bshig nas | rgyal po’i pho
brang ’khor gyi grong khyer du pril bsgrags te | bcom ldan ’das la bkur sti
ci dga’ bar gyis shig®* ces byas so || de nas rgyal po’i khab na gnas pa’i
pho brang ’khor gyi mi rnams 'khor dang bcas pa dga’zhing mgu la rab
tu dga’ste yi rangs nas' dga’zhing yid bde ba bskyes te | me tog dang |
spos dang | me tog phreng® rnams khyer nas' becom ldan ’das la blta ba’i
phyir dong ngo || de nas tha rnams dang mi rnams kyis' becom ldan "das la
bkur sti chen po byas so || bcom ldan “das kyis kyang gzhi de las lha dang
mi rnams la ‘phags pa’i bden pa bzhi rtogs par 'gyur ba de lta bu’i chos
bstan te | de thos nas lha dang mi du mas bden pa mthong bar gyur to ||
1)S+12)Swe|3)Selags4)S e shig5)S phreng for phreng

§6 Skt. bhiksavo bhagavatah pijam drstva samsayajata bhagavantam
papracchuh | ascaryam bhadanta yad bhagavatah sasane evamvidha
utsava iti || bhagavan aha | tathagatena eva etani bhiksavah piirvam
anyasu jatisu karmani krtany upacitani labdhasambharani parinata-
pratyayany oghavat pratyupasthitany avasyam bhavini | mayd etani
karmani krtany upacitani ko ’nyah pratyanubhavisyati | na bhiksavah
karmani krtany upacitani bahye prthividhatau pacyante na abdhatau na
tejodhatau na vayudhdatav api tiupdattesv eva skandhadhatvayatanesu
karmani krtani vipacyante Subhany asubhani ca |**°

na pranasyanti karmani kalpakotisatair api |°*
samagrim prapya kalam ca phalanti khalu dehinam ||

Having seen the worship of the Blessed One, the monks in doubt asked the
Blessed One, “Lord, it is wonderful that there is such a celebration on the
Blessed One’s teaching.” The Blessed One said, “Monks, the Tathagata
performed and accumulated numerous deeds earlier in his other lifetimes,
which have [now] come together641, the conditions of which have matured,
which have risen up like a flood and are inevitable by any means [in terms
of their effects]. Who else will experience [in return] the deeds performed
and accumulated by me? Monks, the deeds performed and accumulated do
not mature outside the element of earth, the element of water, the element
of fire, or the element of wind. Instead, deeds that are performed, both
good and bad, ripen only in the [five] aggregates, in states of mind®*, and

639 This reply of the Buddha, along with the following stanza, is a formula repeatedly used, for instance,
in the Avs (Speyer 1902-1909: 1.74.2f., 80.8f., 86.1f., 100.4f., passim), the Divy (Cowell and Neil 1886:
54.1f. [referring to the saint Purna], 131.6f.[Mendhaka], 141.6f.[Asokavarna], passim), and the
Sanghabhedavastu of the MSV (Gnoli 1977-1978: ii.1.11-2.4 [Kaundinya], 42.21f. [Rahula], passim).

69 The manuscript reads api kalpasatair api. In an earlier occurrence of this cliché in the Avs, Speyer
(ibid.: 74, n.13) points out, this reading “cannot be the original form, because the repeated api is quite
out of place here”.

41 1 follow Tatelman (2000: 80) and Rotman (2008: 115, 413 n.357) in translating sambharan in its
literal sense (“gathering, multitude™) instead of its technical sense (“requisites for enlightenment”).

642 See BHSD, 283, s.v. dhatu, “(4) constituent element of the mind”.
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in the senses [sense-organs and their objects], which are appropriated

[when one is reborn]*®.

Deeds never disappear, not even after hundreds of millions of kalpas.
When reaching the communion of [right conditions] and the [right]
time, they will certainly have effects on living creatures.”

Tib. de nas dge slong dag" gis bcom Idan "das kyi mchod pa mthong nas the
tsom skyes te* the tsom thams cad gcod pas sang rgyas beom ldan “das la
zhus pa | btsun pa bcom ldan ’das kyi bstan pa la ’di lta bu’i dga’ston
bgyis pa ni ngo mtshar lags so || bcom ldan ’das kyis bka’stsal pa | dge
slong dag de bzhin gshegs pa nyid kyis sngon tshe rabs gzhan dag tu
tshogs rnyed cing rkyen grub pa dang ldan te | dba’rgal bzhin du ’gyung
la* gdon mi za bar “ong ba’i las rnams byas zhing bsags pas na | nga nyid
kyis las byas® shing bsags pa de dag gzhan su zhig gis nyams su myong
bar ’gyur te | dge slong dag las byas shing bsags pa rnams ni phyi rol gyi
sa’i khams la rnam par smin par mi "gyur | chu’i khams dang | me’i
khams dang | rlung gi khams la rnam par smin par mi 'gyur te | las dge ba
dang mi dge ba byas shing bsags pa rnams ni zin pa’i phung po dang |
khams dang® skye mched rnams ’ba’zhig la rnam par smin par "gyur ro ||

lus can dag gi las rnams ni ||
bskal pa brgyar yang chud mi za ||
tshogs shing dus la bab pa na ||
‘bras bu nyid du smin par ‘gyur ||

1) S de dag for dag 2) S + |

§7 Skt. bhutapurvam bhiksavo tite ‘dhvani ratnasailo nama samyaksambuddho
loka udapadi tathagato ‘rhan samyaksambuddho vidyacaranasampannah
sugato lokavid anuttarah purusadamyasarathih sasta devamanusyanam
buddho bhagavan | sa janapadacarikam carann anyatamam rajadhanim
anupraptah | tasyam ca rajadhanyam dharmabuddhir nama raja rajyam
karayati tasyam ca rajadhanyam mahati itih || tatas tena rajia iti-
prasamanahetor bhagavan sasravakasarnghas traimdasye bhaktena
upanimantritah || trayanam masanam atyayena sa itih prasanta || tato
rajia nagarais cavarjitamanasais tathagatasya sasravakasanghasya
paricavarsikam krtam || @ha ca |

rajabhiitena ananda ratnasailo mahadyutih |
adhistah santikamena®** akarsit paricavarsikam iti ||

“Monks, long ago, in the past time, a Fully-Awakened One, named
Ratnasaila, arose in the world, who was a Tathagata, an arhan, a

3 On the emendation tizpattesv, see Speyer (ibid.: 74 n.9, 91 n.4); I follow Rotman’s interpretation of
upatta (fr. upa-\da) in the sense of ““collected’ or ‘brought forward,” likely related to the technical
notion of upadana sas its figures in interdependent arising” (2008: 413 n.357).

64 The manuscript reads santakayena. The emendation $anti/Santa-kamena is made on the basis of the
Tibetan translation zhi bar 'dod phyir (see Feer 1979 [1891]: 75 n.1; Speyer 1902-1909: i. 92 n.6).
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Fully-Awakened One, accomplished in knowledge and conduct, a
Well-Gone One, a knower of the world, an unsurpassed charioteer of men
to be tamed, teacher of gods and men, a blessed buddha. When he was
wandering through provinces, he came to a royal palace. A king named
Dharmabuddhi exercised rulership in that royal palace, and a serious
plague broke out in that royal palace. Then, the king, for the sake of curing
the plague, provided the Blessed One and his community of disciples with
food for three months. When three months passed, the plague was cured.
Then, the king and those citizens, whose minds were converted, held a
quinquennial festival for the Tathagata and his community of disciples.”
He [= the Buddha Sakyamuni] said,

“O Ananda, Ratnasaila, who possessed the great splendour,
Being requested by the king who desired for alleviation [of the
plague], did a quinquennial festival [or, a five-year sojourn?].”**’

Tib. dge slong dag sngon byung ba ’das pa’i dus na' de bzhin gshegs pa dgra
bcom pa yang dag par rdzogs pa’i sang rgya rig pa dang zhabs su ldan pa
| bde bar gshegs pa | ’jig rten mkhyen pa | skyes bu gdul bya’i kha lo
sgyur ba | bla na med pa | lha dang mi rnams kyi ston pa sang rgya bcom
ldan “das rin po che’i ri bo zhes bya ba ’jig rten du byung ngo || de ljongs
rgyu zhing gshegs pa las' rgyal po’i pho brang "khor zhig tu byon nas |
rgyal po’i pho brang ’khor de na yams kyi nad byung ngo || de nas rgyal
po des yams kyi nad zhi bar bya ba’i phyir | bcom ldan ’das nyan thos kyi
dge ’dun dang bcas ba zla ba gsum gyi bar du gdugs tshod la spyan
drangs so || zla ba gsum lon nas yams kyi nad de zhi bar gyur to || de nas
rgyal po dang' grong khyer gyi mi sems cad par gyur pa rnams kyis |* de
bzhin gshegs pa nyan thos kyi dge 'dun dang bcas pa la lo Inga pa’i dga’
ston byas so || 'dir gsungs pa |

kun dga’nga ni rgyal gyur nas ||
rin chen ri bo "od chen la ||

zhi bar ’dod phyir gsol ba btab ||
lo Inga pa yi dga’ston byas ||

1)S+[2)So|

§8 Skt. kim manyadhve bhiksavo yo sau tena kalena tena samayena raja babhiiva
aham sah | yan maya ratnasailasya tathagatasya paricavarsikam kytam
tena me samsare mahatsukham anubhiitam taddhaitukas®*® cedanim

5 Speyer (ibid.: i. 92 n.7) comments, “[t]he ¢loka quoted purports another redaction of the story, for
here it is Ratnagaila who performs the rite in behalf of the king who desirous of appeasing the
calamitous epidemic had sent for him, but in the prose the rite is performed by the king to honour him.”
However, if we follow Feer’s interpretation of paricavarsika as referring to a “séjour de cinq ans”
(1979 [1891]: 75), instead of a “quinquennial festival”, the sloka would still be consistent with the
prose, for it tells that Ratnasaila accepted the king’s request to stay there for five years and to receive
his offerings during this period. The Tibetan translation makes it clear that the king did a quinquennial
festival (lo Inga pa yi dga’ ston) for the Glorious Ratnasaila (rin chen ri bo ’od chen la).

646 The manuscript reads taddhetuka. As Speyer (ibid.: 1.92 n.10) points out, the adverb taddhetutah
would also suit.
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tathagatasya evamvidhah satkarah parinirvrtasya ca me sasane anekani
panicavarsikasatani bhavisyanti | tasmat tarhi bhiksava evam Siksitavyam
yac chastaram satkarisyamo garukarisyamo [sic!]** manayisyamah
pijayisyamah sastaram satkrtya gurukrtya manayitva pujayitva upanisritya
viharisyamah ity evam vo bhiksavah siksitavyam || idam avocad bhagavan
attamanasas te ca bhiksavo bhagavato bhasitam abhyanandan ||

“Monks, what do you think? The one who was the king at that time, at that
occasion, was me. Because I held a quinquennial festival for the Tathagata
Ratnasaila, I experienced great happiness in the cycle of rebirths, and now
received such worship of the Tathagata due to that cause. And, after I enter
into parinirvana, there will be many hundreds of quinquennial celebrations
on my teaching. So then, monks, this is to be learnt: Let us honour, highly
respect, esteem and worship the Teacher! Having honoured, highly
respected, esteemed and worshiped the Teacher, we shall stay on his side.
Monks, this is to be learnt.” Thus the Blessed One said. The monks were
delighted and applauded on the speech of the Blessed One.

Tib. dge slong dag ji snyam du sems | de’i tshe de’i dus na rgyal por gyur pa
gang yin pa de ni nga yin te | ngas yang dag par rdzogs pa’i sang rgya rin
po che’i ri bo de la lo Inga pa’i dga’ston byas pa’i las de’i rnam par smin
pas |' ngas ’khor ba na bde ba chen po nyams su myong la* da ltar de
bzhin gshegs par gyur pa na yang nga la ’di lta bu’i bkur sti® byas pa yin
no || yongs su mya ngan las ’das ba’i "og tu yang nga’i bstan pa la lo Inga
pa’i dga’ston brgya phrag du ma byed par ‘gyur ro || dge slong dga de
bas na 'di ltar bslab par bya ste | ston pa la bkur sti bya’o || bla mar
bya’o || ri mor bya’o || mchod pa bya’o || ston pa la bkur sti byas | bla
mar byas | ri mor byas | mchod pa byas nas brten te gnas par bya’o zhes
dge slong khyed kyis de ltar bslab par bya’o || bcom ldan "das kyis de
skad ces bka’stsal nas | dge slong de dag yi rangs te | bcom ldan ’das kyis

gsungs pa la mngon par bstod do ||
1)S@|2)S +|3)S bsnyen bkur for bkur sti

I1.1.2 The Chinese Version (T. 200 [15]) and Its English Translation

This story appears as the fifteenth, not the sixteenth, chapter of the Chinese translation

of the Avadanasataka (T.200.210a23-c8), entitled tiandishi-gongyang-fo-yuan K ¥
{2 4%, “Story of Sakra Devendra’s Worship of the Buddha”. The Chinese

counterpart differs from the Sanskrit and the Tibetan in a number of details. It reads:

IAE TS G BFE TR - BEIRF, TeESELMOASERE TRRikih. ZPR L
SR BEEEy, NIERURETRIVE . SRR o Rk (S0
EUEHIR, BRGHNL, AR, ROKEREFEAL - R EE SRS

7 This should be emended into gurukarisyamo.
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UL BTN, AVEEEE? 7 S EEE, AR EIOIRER], A
WBRGANTY, R EREEALE o SR, mEIEE RSB
B - 7 MERBE, HEGAT. nmafbie, fKersih: “MERITE RIER
i, FHPE, s - 7 AR - ks AR SIS,
HRZHE 7 PRAET - HAS: “HARESE, EZAHA o7 IRANT
EEE: “EAAZEH, EZAH -7 PRRISART - s sEupEPe TR, AR
IR, RAEAEL, REPCRELIER. TR, FHE, A& -

RrBry R [ A it b, B LLNREPE T T M K e e, RZAPE R LI 45
RRRRILEE R R T H I B A - PRt £ R, B,
MRS, WISEES: Vo2 SR nIREr A ™ 7 fF
ERhl, HUAOBATERAEH - IREfF T £ 5“5 HSOUHIR, 4
FERURIF AR, FEEftE - 7 SWEE, BedEa: “HSDE, R
ARacahiRfs o 7 IVERMPCE, #y, (MR ARG L. (ORISR, A1
ZAPEIES . HPEE . POIEE", BB L E 0 -

IRFFELL R, BORE, WS  “AEeaedniE, o
RAEEHTHEE? 7 N, HEdEEth . S, TR R s -
T R, R TRIBAT b, SEEITT R RFELL . T2k
fo, EIALE] - EPpE, REERER, ZRlier o fieahih: 23— H
VU fbE - 7 FRHIERAT 2R, pRAER DAL, 5 e0 - it
Al TERRACTEEG ML, BUERlAR) S, BERAE, ARPRE -7 7 (b5
FeFe: “HRNHRHF AL, ARSI - B, SRELLEE - B
IRFHE RO, e REEER. S UL, R EAPHZIEE. 25
FHHBUA, A ANKNEEET o 7 Wik, FELL oA, BT -

The Buddha was staying at Kalandaka Bamboo Grove, in the city of Rajagrha. At
that time, Devadatta was enormously deluded, arrogant and envious. He suborned
King Ajatasatru to set up an unrighteous rule, to bang the drum and make an
announcement prohibiting people from bringing offerings to Gautama. At that
time, in that city, those who believed in the Buddha, heard the prohibition and
became depressed, mourning, feeling sorrowful and angry. This caused the
heavenly palace to shake and to fall into disorder. At that time, Sakra, Indra of

% The edition of the Shogo-z6 Collection reads differently, 757G (S EEREENI T, “After a
Buddhist believer in that city lamented and moaned”.

649 The Shogo-z6 edition gives another phrase fifigfi i g, “establishing various adornments”.

650 The Shogo-zo edition adds i {# f2{@, “He [Sakra] invited the Buddha and his sarigha.

85! The Shogo-zo edition only has K 7 FEEL 2% K 5 F H B AL M T, “having seen Sakra,
Indra of gods, and the assembly of gods, serving with their own hands, making offerings to the Buddha
and his sarigha”.

652 The Shogo-zo edition does not have [F]fA1H £, “towards (or, unto) the World-Honoured One”.

63 The Shogo-zo edition has no mention of {ffE &3 (sakrd-agamins) or [EE (andagamins).
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gods, pondered, “For what reason is my palace shaking like this?”” He himself
then investigated and saw that King Ajatasatru erected an unrighteous rule, which
made the townsfolk feel depressed and moan, [therefore] causing his palace to
shake like this. He immediately descended and announced in a loud voice, “From
now on, I myself shall worship the Buddha and his sarigha.” Having announced
this, he immediately went to where the Buddha was. He went forth to venerate the
Buddha’s feet, prostrating himself, and requested the Buddha, “May the World-
Honoured One, together with the sarigha of bhiksus, accept my offerings as long
as my life lasts.” The Buddha did not give consent. He further said to the Buddha,
“If you do not accept my life-long offerings, please accept [my offerings] for five
years.” The Buddha still did not give consent. He further said to the Buddha, “If
you do not accept [my offerings] for five years, please accept [my offerings] for
five days.” The Buddha then consented. He immediately changed Kalandaka
Bamboo Grove into the Vaijayanta Palace, [furnished with] seats, beddings, and
divine nectar (*sudha) held in golden vessels. Together with the assembly of gods,
serving with his own hands, he made the offering [of food] to the Buddha and his
sangha.

At that time, King Ajatasatru, standing on a high building, saw from afar
Kalandaka Bamboo Grove appear as a heavenly palace, with divine nectar held in
jewelled vessels. He saw Sakra, Indra of gods, and the assembly of gods serving
with their own hands, making offerings to the Buddha and his sarigha. At that
time, King Ajatasatru, on seeing this, immediately repented and blamed himself.
He became greatly enraged and condemned Devadatta, “You are a foolish person!
Why did you suborn me to impose injustice on the Blessed One?”” Having said
this, he immediately generated deep faith in and respect for the Buddha. At that
time, the ministers went forth and said to the king, “We hope that your majesty
will now change the earlier rule, to allow people to see the Tathagata and to make
offerings as they want.” [Ajatasatru] immediately ordered officials to bang the
drum and proclaim, “From today onwards, people are allowed to prepare food
[for the Buddha]!” After [the people] made offerings to the Buddha, at that time,
the World-Honoured One thereupon expounded the Dharma for them in manifold
ways. The people’s minds were opened and illuminated. There were those who
became stream-enters (srotapannas), once-returners (sakrd-agamins), non-
returners (andgamins), or even conceived the aspiration for supreme awakening.

At that time, the monks, observing this, exclaimed that this was unprecedented
and said to the Buddha, “What merit did the Tathagata, the World-Honoured One,
plant in the past, which led Indra of gods to set up such offerings?” At that time,
the World-Honoured One said to the monks, “Listen carefully! I shall explain to
you in detail. In the distant past, innumerable eons ago, there was a buddha
arising in the kingdom of Varanasi, named “[One possessing a] Jewelled Palace”.
He leading the monks, wandering and cultivating people, arrived at the country of
King Kasi. Having heard the arrival of the Buddha, the king leading his ministers,
came to welcome the World-Honoured One. He prostrated himself and requested
the Buddha, “Please accept my offering of the four types of provisions for three
months.” The Buddha then consented. Having accepted his offering, the Buddha
expounded the Dharma to the king in manifold ways, [thereby] making him
conceive the aspiration for awakening. The Buddha gave the king a prophecy,
“You will become a buddha in the future, named Sakyamuni, delivering many
sentient beings, the number of which cannot be counted.” The Buddha said to the
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monks, “You should know that at that time I was King Kasi, and that the monks
were the ministers. All of them [i.e., the king and his ministers], because of
worshiping the Buddha, have never fallen into [the destinies of] hell, animals or
hungry ghosts throughout innumerable rebirths, and have always enjoyed
happiness in heavens above or among humans. [Because of this past meritorious
deed,] I myself have now even become a buddha, so there were men and gods
worshiping me.” ®* At that time, the monks heard what the Buddha said,
rejoiced and undertood to practice it.

I1.2 One Part of the Twenty-First Chapter of the Buddhacarita (Tibetan Version
and Its English Translation)

The following is the second half of the twenty-first chapter of the Tibetan
translation of the Buddhacarita (Derge Kanjur 4156, skyes rabs, ge 76a7-78al,
Golden Tanjur 3658, skyes rabs, nge 108a5-110b2), accompanied with an English
translation quoted from Johnston (1998 [1936]: iii. 60-63)%>°:

che ba’i bdag nyid de mthong nas || lha sbyin rlom sems byas pa ste ||

bsam gtan rnams las ’khrul thob cing || 'dra ba min pa mang po byas ||
Devadatta, seeing His greatness (mahdatmya), became envious and, losing control
over the trances, he did many improper things.

nye bar bcom pa’i sems Idan des || thub pa dge ’dun dben byas shing ||

phye las "dod pa ma byas te || de la gnod pa’i phyir brtsam so ||

With his mind sullied he created a schism in the Sage’s community, and by reason
of the separation, instead of being devoted to him, he endeavoured to do Him hurt.

de nas bya rgod phung po’i rir || rdo ba’i ’khrul "khor byas ba ste ||

thub pa’i steng du gang 'phangs pa || ltung ba ma yin gnyis su gyur ||

Then he set a rock rolling with force on Mount Grdhrakiita; but, though aimed at
the Sage, it did not fall on Him but divided into two pieces.

jig rten dus su chu ’dzin sngon po sgra sgrogs pa || zla ba ’gogs ba la ni mkha’la
rlung bzhin du || de bzhin gshegs pa la ni mngon du gdong phyogs par || glang
po’irgyal po’i lam la gtang pa’o ||

On the royal highway he set loose in the direction of the Tathagata a lord of
elephants, whose trumpeting was as the thundering of the black clouds at the

654 Note that in the Chinese version of the story of the past, no mention is made of a plague or the
Buddha’s healing of a plague. Instead, it presents a prophecy of future buddha-hood of the king (=
Sakyamuni), which finds no parallel in the Sanskrit or Tibetan versions of the Avs.

655 This episode belongs to the 21st chapter of the Tibetan version of the Buddhacarita. In translating
the Tibetan, Johnston (ibid.: iii. 6) collated a copy of Tanjur preserved in the India Office and a copy of
the Peking edition held in the Bibliothéque Nationale France. As Johnston states, “The general method
I have followed therefore is to translate the Tibetan in the light of the Chinese, but I have also at times
been guided by the form in which the original Sanskrit can be reconstructed” (op.cit.).
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dissolution of the world, and whose rushing as the wind in the sky when the moon
is obscured.

lus kyis bsnun pas yan lag mchog ni nyer blangs shing || mche bas phug pas ma’i
dra ba rab bkram pa’i || lus po rnams kyis rgyal po’i khab kyi lam rnams ni || rgyu
bar dka’ bar byed la mngon par rab tu zhugs ||

The streets of Rajagrha became impassable through the corpses, which he had
struck with his body or taken up with his trunk or whose entrails were drawn out
by his tusks and scattered in heaps.

(D, 77a2; G, 109a4) yongs su ro myang®® glang pos ’joms bar ’dod ba na || gyen
du lag bteg skye bo du bar gyur na yang || gshegs par ’gyed pa [G: ¢ 'gyed pal
med cing gnod pa mi mnga’bar || bde bar gshegs pa rang gnas rnam 'gyur med
par gshegs||

Despite the on-coming (?) elephant intent on slaughter, despite the weeping people
holding up their arms (in warning), the Blessed One advanced, collected and
unmoved, not breaking his step nor giving away to malevolence.

byams pas "byung po rnams la rjes su [G: rjesu for rejs su] brtse ba ni || gus pas
lha rnams kyis ni rjes su [G: rjesu for rejs su] 'gro ba ste || de la dbang po’i glang
po ches kyang reg pa ru || nus pa ma yin gang phyir thub pa brtan par gshegs ||
Quietly the Sage came on; for not even that great lord of elephants had power to
touch Him, since in His benevolence (matri) He had compassion on all creatures
and since the gods followed Him from devotion.

gang phyir |G: zhig]| sang rgya la ni rjes 'gro dge slong ste || des ni rgyang nas
glang chen mthong nas bros pa ste || sna tshogs bdag nyid ’jig rten rang bzhin
gyis bzhin du || kun dga’ bo gcig sangs rgyas la ni rjes su song ||

The disciples who were following the Buddha fled, on seeing the great elephant
from afar. Ananda alone followed the Buddha just as the inherent nature follows
the multiform world.

de nas glang chen khros pa de ni nyer "ongs nas || thub pa’i mthu las 'du shes nye
bar thob pa ste || mig sman®’ ri bo rdo rjes phye mar bcom pa bzhin || lus po rab
tu zags shing spyi bos ’'gyel bar gyur ||

Then, as the enraged elephant drew near, he came to his senses through the Sage’s
spiritual power (prabhava), and, letting his body down, he placed his head on the
ground, like a mountain whose wings have shattered by a thunderbolt.

de la shin tu mdzes shing 'dam skyes ’jam po yis || legs [G: leg] skyes sor mo’i dra
ba’i phyag gis [G: gi]l mgo bo [D: ’o] la || zla ba chu ’dzin la ni "od zer gyis bzhin
du || gnyis thung dbang po la ni thub pas reg par gyur ||

636 As Johnston (1998 [1936]: iii.61n.3) observes, the Tibetan appears to read paryasvadat (yongs-su
ro-myang, “‘eating, consuming”) for pratyasadat, “approaching, being in proximity”.

57 The term mig sman, “‘eye-medicine”, is unexpected here. Johnston (1998 [1936]: iii. 62 n.1) contends
that the Tibetan reads paksama, “eye-lash”, for paksa, “wing”.
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Just as the sun touches a cloud with its rays, the Sage stroked the lord of elephants
on the head with His beautiful hand, soft as a lotus and having well-formed
webbed fingers.

chu yi shin tu khur las ma byed cig || zhabs kyi rtsa bar gnyis thung de ni bsdad
pa ste || thub bas rna ba’i ta |G: ta] la gyo med la gzigs shing || de la sems can la
[D: ma) ’os zhi bas bstan pa’o ||

As the elephant bent low at His feet, like a black raincloud overladen with water,
the Sage, seeing his palmleaf-like ears to be moveless, preached to him the
religious peace, which is fit for rational beings:

sdig med dang bcas rnam par ’joms pa sdug bsdal te || sdig med nyid la glang
chen gnod pa ma byed cig || srid pa srid par sdig med bcom pa’i srog chags kyis ||
bde 'gro brgyad la glang chen 'gyur ba ma yin no ||

“The slaughter of the Sinless One®®is accompanied by suffering; do not harm, O
elephant, to the Sinless One. For, O elephant, the life of him who slays the Sinless
does not develop from existence to existence in the eight good births.

‘dod chags dang ni zhe sdang de bzhin gti mug ste || glang chen gsum po bzod par
dga’ba’i chad yin la || chad gsum rnams dang thub pa rnams ni bral ba ste || rims
nad med cing mya ngan 'das pa mngon par brnyes ||

The three, love, hatred and delusion, are intoxicants hard to conquer; yet the sages
are free of the three intoxicants. Free yourself therefore of these fevers and pass
beyond sorrow.

de phyir mun par ’dod pa di ni spongs [G: spong| ‘dod pa || chang ni spangs la
rang bzhin ’du shes thob par gyis || ’khor ba’i rgya mtsho’i "dam ni rgyas par
chags pa ste || slar yang de ltar gnyis thung dbang po ma ltung cig [G: zhig] ||
Therefore in order to abandon this love of darkness, be quit of intoxication and
resume your natural self. Do not, O lord of elephants, slip back through excess of
passion into the mud of the ocean of transmigration.”

de nas glang po des ni gsung ’di thos nas su || chang ni spangs shing yang dag rig
par song ba ste || bdud rtsi thungs nas nad rnams dag las grol ba bzhin || nang du
song ba’i bde ba dam pa thob par gyur ||

Then the elephant, hearing these words, was freed from intoxication and returned
to right feeling; and he obtained the good internal (antargata) pleasure, like one
released from illness on drinking the elixir (amrta).

slob ma bzhin du thub la rab btud de ma thag || chang ni yongs spangs glang bo’i
dbang po de mthong nas || kha cig chos [G: go] rnams bskor zhing g.yug par gyur
pa ste [G: des]|| gzhan rnams lag pa rnams ni rdebs shing skad [G: de] "don to ||
On seeing the lord of elephants straightway giving up his intoxication and doing
obeisance as a pupil to the Sage, some flung up arms covered with clothes, others
brandishing their arms let the clothes go.

gzhan rnams kyis ni mgo bos [G: @ mgo bos] thub la phyag tshal zhing || de nas

5% Tib. sdig med, “guilt-free, innocent”. As Johnston (ibid.: iii.62.n2) notices, the Chinese version
reads dalong KFE, “great naga” (Does this refer to the Buddha here?)
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de la gzhan rnams bskor ba byas pa ste || gzhan rnams 'phags pa nyid las glang
chen la bstod cing || ya mtshan dang bcas gzhan rnams reg par gyur [G: @ par
gyur] pa’o||

Then some folded hands to the Sage, and others surrounded Him. Some praised
the great elephant for the nobility (@ryatva), and others, filled with wonder,
stroked him.

lding khang la gnas bud med gzhan rnams de la ni || gtsang zhing rin thang chen
po’i gos rnams kyis mchod cing || gzhan rnams gsar ba’i phreng ba yon tan

yid ‘ong dang || rgyan ni de dang de dag rnams kyis mngon par thor ||

Of the women in the palaces, some did Him honour with new clothes of great price,
and others showered down on Him their various ornaments and fresh garlands of
entrancing quality.

dus dang mtshungs pa’i glang po dul bar gnas pa na || skye po dad med pa dbus
nas song ba ste || dbus gnas khyad par las ni dang bar rab song zhing || dad pa
rnams kyang gang de brtan par nye bar song ||

When the elephant, who was like Death (kala), stood humbled, those who did not
believe entered the middle state, those who were already in the middle state
reached a special degree of faith, and the believers were mightily strenghtend.

dad pa la gnas ma skyes dgra ni thub pa yi || glang chen dbang po de ni btul ba
mthong nas ni || ya mtshan gyur cing de nas dga’ pa skyes ba ste || sangs rgyas la
ni mchog tu dad pa byas pa’o ||

Then Ajatasatru, standing in his palace, saw the lord of elephants tamed by the
Sage and was overcome with amazement; joy grew in him, and he believed in the
Buddha to the highest degree.

nyon mongs rtsod ldan dus ni des par log pa na || rdzogs ldan dus ni "ongs nas
slar yang chos don bzhin ||**° de Itar rdzu 'phrul dang ldan snyan grags mchog
rnams kyis || rab tu gnas pa’i dga’ldan thub pa mchog 'phel to ||

Just as, when the evil age passes away and the age of ascent begins, Law and Wealth
increases, in such wise waxed the Sage by His fame, His magic powers, and His
difficult undertakings.

mi dge ba dang yongs su ldan pa’i lha sbyin [G: lhas byin] no [G: ni] || nyon
mongs sdig pa’i las ni mang po byas nas ni || mi skyong sten rgu ba®® gnyis skyes
drang srong gi || dmod pa las bzhin pa yi "og tu bying bar gyur ||

But Devadatta, having in his malice done many evil and sinful deeds, fell to the
regions below, execrated by king and people, by Brahmans and sages.

¢ The counterpart in the Chinese translation of the Buddhacarita (T.192) may
be found at 40c19-41b3, which has been translated into English in Willeman

6% The Golden manuscript edition does not mention rtsod Idan dus (*kaliyuga, cf. TSD, 1913b, s.v.)
and only gives one (conflated and also confusing) pada, nyon mongs rtsod ldan dus ni "ongs nas slar
yang chos don bzhin, “It is just as, when the afflicative golden age (rtsod ldan dus, *krtayuga) comes,
the Dharma and the welfare increase.”

660 A Johnston (ibid.: 63 n.3) suggests, sten rgu ba may be emended into skye dgu ba, “living beings”.
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(2009: 153-155).

I1.3 The “Chapter on Anger” of the Faju-piyu-jing (Chinese Text and Its English

Translation)

Below the twenty-fifth chapter fennu-pin 722545 (*Krodhavarga), “Chapter on Anger”,
of the Faju-piyu-jing Fm2E0G#E (T.211.596a5-b2) and my English translation:
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BE A - — S S - AERHE > S AU - BRI
GREAD - RPfEAT# > St - BUieEs - HAEK - EREZTT
I = NadRE: - HEHE - 7 Phalens - L RARTSApAAE -

Previously, the Buddha stayed in the city of Rajagrha, in the Grdhrakiita Moutain.
At that time, Devadatta and King Ajatasatru were discussing with each other on
destorying the Buddha and his disciples. The king ordered the people in the country
not to make offerings to the Buddha, or to give almsfood to the assembly of monks.
At that time, Sariputra, Maudgalyayana, Kasyapa and Subhiti, along with the
bhiksuni Mahaprajapati, each leading their own disciples, went to other countries.
Only the Buddha and the five hundred arhats still stayed in the Grdhrakiita
Moutain. Devadatta went to Ajatasatru’s place and discussed with the king, saying,
“The Buddha’s [great] disciples now all have dispersed. Only five hundred
disciples are left around the Buddha. Great king, please invite the Buddha to enter
the city tomorrow. I will give intoxicants to five hundred big elephants, to make
them drunken. [When] the Buddha comes and enters the city, I will spur the
drunken elephants, letting them trample and kill them [= the Buddha and his
disciples], and thereby extirpating his [= the Buddha’s] lineage. [Then] I will
become the Buddha, teaching and converting people in the world.” King Ajatasatru,
on hearing this, became gladdened. He immediately went to where the Buddha was
and having paid homage with his head, he said to the Buddha, “Tomorrow I will
prepare a few offerings. I hope that the World-Honoured One will deign to have a
meal in the palace. The Buddha knowing his intrigue andwered, “This is great.
Tomorrow morning I will come.” The king stepped back and left. He returned to
tell Devadatta, “The Buddha has already accepted my invitation. You should think
about the earlier [designed] strategy. Give drinks to the elephants, to making them
drunken, and wait for [the opportunity].”

The next day, at the meal time, the Buddha together with five hundred arhats
entered the city gate. Five drunken elephants, screaming in their noses, went forth,
throwing down walls and destorying trees. People walking on the road were
horrified and the whole city was trembling. Five hundred arhats all flew in the air.
Only Ananda remained besides the Buddha. The drunken elephants with their
heads together straightforward rushed to the Buddha. The Buddha thereupon
stretched out his hand, and the five fingers immediately transformed into five lion
kings, simultaneously shouting, with the sound shaking the earth and the heaven.
Then, the drunken elephants kneed down, prostrating on the ground, and did not
dare to raise their heads. The effect of alcohol immediately went away. Shedding
tears, they repented of their transgression. The king and his subjects were all
astonished and silent. The World-Honoured One slowly went forward and arrived
at the king’s palace. Having finished the meal together with the arhats, he
chanted the prayers [for the king]. The king said to the Buddha, “Ignorant by
nature, I have believed in his [= Devadatta’s] calumnious words, and have
committed evil deeds and conducted for improper purposes. Please show
compassion and forgive my delusion and foolishness.” Then the Buddha said to
Ajatasatru and the assembly, “There are eight things in the world, which one fosters
and slanders all because of [his own] fame. Moreover, [because] one is greedy for
welfare, one commits serious crimes, [the karmic effect of which] will not be
extinguished through many kalpas. What are the eight? [These are] properity,
decline, defamation, accreditation, praise, depreciation, pains and pleasures. From
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the ancient to now, few people have not been deluded [by these].” Then the
World-Honoured spoke the following garhdas,*!

“People blame each other, from the ancient to now.

They blame the one who talks much, and also the one who silently endures.
They also blame the one who seeks the medium. No one in the world is not
blamed. %

They also want to find fault with the nobles, but are never able to take a
middle course.

They either entirely defame him or entirely praise him, [but] these are done
only for the sake of fame.

Only the one whom the insightful and wise praise can be called upright and
virturous.

He is a person endowed with wisdom and observing precepts. He has
nothing that can be deprecated or censured.

Purified like [or as?] an arhat, he is not calumniated or censured by anyone.
He is praised by all gods, and respected [even] by Brahma.”

Having spoken the gathdas, the Buddha further said to the king, “In the past, there
was a king liking eating goose meat. He frequently sent a hunter to set up a net to
catch geese. [The hunter] daily brought a goose and offered it to the king to eat. At
that time, there was a king of geese who, leading five hundred geese, flew down to
search for food. The king of geese was ensnared and caught by the hunter. The
other geese were flying up in terror, hesitant and not leaving. At that time, there
was a goose continuing tumbling up and down, following [the king of geese], not
avoiding arrows. It was crying in grief, day and night without stopping. The hunter,
on seeing this, felt sympathy for and took pity on its loyalty. He immediately set
free the king of geese and let it leave with the others. The geese regained their king,
joyfully surrounding [him]. At that time, the hunter reported this to the king in
detail. The king felt sympathy for their [the geese’s] loyalty and decided not to hunt
geese any more.” The Buddha said to King Ajatasatru, “At that time, the king of
geese was me. That one goose [who followed the goose king] was Ananda. The
five hundred geese were the five hundred arhats here. The king eating geese was
you, Great King. At that time, the hunter was Devadatta here. Since previous births,
he had always wanted to kill him. Because of the power of great compassion, I was
saved [from being killed by him.] Not caring about his hostility and wickedness, I
have attained buddha-hood by myself.” When the Buddha was saying this, the king
and his ministers were all illuminated and gained liberation [in mind].

661 These verses are verbatim reproduced from the earlier work Faju-jing (cf. T.210.568a14-20). They
roughly agree with but still differs from the counterparts in the Pali Dhammapada (for the Pali text, see
v. Hiniiber and Norman 1995: 64-65, §§ 227-230; translated in Norman 1997: 34-35).

662 These two lines correspond to one part of the Pali Dhammapada verse § 227, nindanti tunhim
asinam nindanti bahubhaninam mitabhaninam pi nindanti, n’atthi loke anindito (v. Hiniiber and
Norman, ibid., 64), “People blame one who sits silent. They blame the one who talks much, and also
the one who speaks measuredly. No one in this world is not blamed”, although the Chinese text uses the
verbs banghui Z5%% (lit. “to slander and ruin”) and Aui %% (“to ruin”), which sound more strong than
\nind, “to blame, to find fault with”.
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Appendix III: Stories of Ajatasatru’s Birth and His Previous Life as a

Revengeful Ascetic in Buddhist and Jaina Literature (Texts and

English Translations)®*”

I11.1 Buddhist and Jaina Stories of Ajatasatru’s Birth with No Mention of His

Previous Birth
II1.1.1 The Sumarigala-vilasint

The following are the Pali text (Rhys Davids and Carpenter 1886: 133.28-134.30) and

my English translation:

ajato yeva raiifio sattu bhavissati ti nemittakehi' niddittho ti ajatasattu. tasmim
kira kucchigate deviya evariipo dohalo uppajji: aho vata aham raiiiio dakkhinabahuto®
lohitam piveyyan ti. Sa bhariye thane ayam’® dohalo uppanno na sakka kassa ci
arocetun ti tam kathetum asakkonti kisa dubbannd ahosi. tam raja pucchi: bhadde
tuyham attabhavo na pakativanno. kim kdrand4 ti. ma puccha maharaja ti. Bhadde
tvam tuyham® ajjhdsayam mayham na kathenti® kassa kathessasr ti tatha tatha
nibbandhitva' kathdpesi. sutva ca bale kim ettha tuyham bhariyasaiiiia ahost i vejjam
pakkosapetva suvannasatthakena bahum phaldpetvd8 suvannasarakena lohitam
gahetva udakena sambhinditva payesi. nemittaka sutva esa gabbho rafiiio sattu
bhavissati imind raja hanyissati° ti vyakarimsu. devi sutva mayham kira kucchito
nikkhanto rajanam maressati ti gabbham patapetukama'' wyyanam gantva kucchim
maddapesi.gabbho na patati. sa punappuna'® gantva tath’ eva karesi. raja kim attham
ayam abhinham uyyanam gacchati ti parivimamsanto tam karanam sutva bhadde tava
kucchiyam putto ti va dhitd ti va na Aiayati'*. attano nibbattadarakam evam akasi ti
maha agunarasi pi no jambudipatale avibhavissati. ma tvam evam karohi ti varetva"
arakkham adasi. sa gabbhavutthanakale tam16 maressami ti cintesi. tada pi arakkha-
manussa disva'’ kumaram'® apanayimsu. Atha aparena samayena vuddhippattam
kumaram deviya dassesum. sa tam disva va puttasineham uppddesi. tena nam maretum
na asakkhi. raja pi anukkamena puttassa uparajjam®® adasi.

1) B® °ikehi 2) B ° bahulohitam 3) B® @ ayam 4) B karanan 5) B attano 6) B® akathenti for
na kathenti 7) B® niban® 8) B° phala © 9) B® + tam 10) B® hagisiissati 11) B® patetu® 12) B°
°nam 13) B® °ti 14) B® pasiayati 15) B nivaretva 16) B® ¢ tam 17) B @ disva 18) B°
darakam for kumaram 19) B® opa®

[The reason why he was called] Ajatasattu is that even while he was unborn,
soothsayers predicted that he would become the king’s enemy. At the time of his

663 A comparative analysis of those stories needs to be done in the near future. Some of the stories
translated here are mentioned in Radich (2011: 9). On medieval indigenous Chinese adaptations of the
story of Ajatasatru’s previous birth as a revengeful sage, where the sage is said to have taken the form
of a white rabbit before being reborn as Ajatasatru, see a detailed discussion in ibid., pp. 63-76.
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conception, such a pregnancy carving arose in the queen: “I really want to drink
the blood from the king’s right arm.” She thought, “this craving has got into a
heavy situation [but] it is impossible to let anyone know”. Not being able to tell it,
she became emaciated and had a bad countenance. The king asked her, “My dear,
your appearance is not of a natural colour. What is the reason?” “Great King,
please don’t ask.” “My dear, if you do not want to tell me, whom you are going to
tell?” Having been pressed again and again like thus, she told him. Having heard
[what she said], [the king asked], “Silly woman, do you now still have the heavy
feeling?” Having summoned the surgeon and opened his elbow with a gold knife,
he received the blood with a gold vessel, mixed with water and gave [her] to
drink. Having heard [what had happened], the soothsayers said, “This foetus will
become the king’s enemy and by him the king will be killed.” Having heard this,
the queen thought, “If the one gets out of my womb, he will kill the king.” In
order to abort the foetus, she went to a garden and kneaded the womb. [But] the
foetus did not fall out. Again and again, she went there and did the same thing.
The king pondering, “why is she always going to the garden”, and having heard
the reason, [he said to her], “My dear, it is still not yet known whether it is a son
or daughter in your womb. To treat a child born to oneself like thus means a great
heap of demerits and it is [too shameful] to be brought to light in the Jambu
Island. Please do not act in this way.” Having stopped her, he put her under guard.
At the time of the delivery of the foetus, she thought, “I will kill him.” At that
moment, the guardians, having noticed this, took the child away. Then, at a later
occasion, they showed the grown-up child to the queen. Having seen him, she felt
affection for her son. Therefore, she [simply] could not kill him. The king, in due
course, gave the vice-regency to his son...

I11.1.2 The Paccupannavatthu of the Thusa-jataka (JA 338)

Below are the Pali text (Fausbell 1877-1896: iii. 121.16-122.7) and my English

translation (see also a translation in Cowell 1895-1907: iii. 80-81):

viditam thusan ti. idam sattha veluvane viharanto ajdtasattukumdmm1
arabbha kathesi. tasmim kira matukucchigate tassa matu kosalarajadhitaya
bimbisararaiiiio dakkhinajanu- lohitam® pivanadohalo uppajjitva thaddho * ahosi.
sa paricarikahi pucchita tasam tam attham arocesi. Raja pi sutva nemittike*
pakkosapetva deviya kira evaripo dohalo uppanno tassa ka nipphatti ti pucchi.
nemittaka deviya kucchimim® nibbatto satto® tumhe maretva rajjam ganhissat ti
ahamsu. raja sace mama putto mam maretva rajjam ganhissati ko ettha doso ti
dakkhinajanum satthena phalapetva lohitam suvannatattakena gahapetva deviya
payesi. sa cintesi: sace mama kucchiyam nibbatto putto pitaram maressati kim
me tend ti. sa gabbhapatanattham kucchim maddapeti’ sedapeti®. raja iatva tam
pakkosapetva bhadde mayham kira putto mam maretva rajjam ganhissati na kho
pandham ajaro amaro putta- mukham passitum’ dehi ma ito pabhuti evariipam
kammam akasi ti aha. sa tato patthaya uyyanam gantva kucchim maddapeti'.
rdja fiatva tato patthaya uyyanagamanam nivaresi. sa paripakkagabbha'' puttam
vijayi. namagahanadivase'? ¢’ assa ajatass’ eva pitusattubhavato
ajatasattukumaro® tv eva namam karimsu". tasmim kumarapariharena
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vaddhante sattha ekadivasam paiicasata- bhikkhuparivuto raniio nivesanam
gantva nisidi. rdja buddha- pamukham" bhikkhusarigham panitena
khadaniyena'® bhojaniyena parivisitva sattharam vanditva dhammam sunanto
nisidi. tasmim khane kumaram mandetva ranno adamsu. rdaja balavasinehen’
eva'’ puttam gahetva urumhi nisidapetva puttagatena pemena puttam eva
mamayanto na dhammam'® sunati. sattha tassa pamadam"® fiatva maharaja
pubbe rajano putte asankamana paticchanne karetva amhdakam accayena
niharitvd rajje patitthapeyyatha ti anapesun ti vatva tena ydcito atitam ahari.

1) B ajatasattum 2) B® °lohita 3) B pandu 4) B° °ttake 5) B® °imhi 6) B® nibbattakasatto for
nibbatto satto 7) B °si 8) B ¢ sedapeti 9) B® + me 10) B® °si 11) B® paripunnagabbha 12 B°
namaggahana® 13) B® ajatasattu 14) B akamsu 15) B® °ppamukham 16) B °niya 17) B ¢ eva
18) B® na dhammam 19) B® pamadabhavam

“The husk of rice is found...” This story was told by the Teacher while staying in
the Bamboo Grove, regarding Prince Ajatasattu. When he was still in his
mother’s womb,

there arose in his mother, the daughter of the king of Kosala, a longing for
drinking the blood from the right knee of king Bimbisara [her husband], and she
became sluggish [because of such a longing]®®*. Being questioned by her
maid-servants, she told them the matter. The king, having also heard of it,
summoned his soothsayers and said, “The queen has such a longing. What is its
consequence?” The soothsayers said, “The child conceived in the womb of the
queen will kill you and seize your kingdom.” The king, thinking, “If my son kills
me and seize my kingdom, what is the harm of it”, having made his right knee
opened with a sword and received the blood with a golden bowl, he gave it to the
queen to drink. She thought, “If the son conceived in my womb should kill his
father, what is his use for me?” In order to miscarriage the foetus, she [violently]
massaged the womb and caused it to transpire [?]°*°.The king, having head of this,
called her to him and said, “My dear, [it is said,] my son will kill me and seize the
kingdom. But I am not exempt from old age and death. Let me see the face of my
son. Henceforth, do not do such a thing.” [However,] later on, she went to a
garden and massaged the womb [there]. The king heard of this and forbade her
visit to the garden. When she had gone her full time, she gave birth to a son. On
his naming day, because he had been his father’s enemy while still unborn, they
called him Prince Ajatasattu. When he grew up with the princely state and pomp,
one day, the Teacher surrounded by five hundred monks came to the king’s
palace and sat down. The king, having served the assembly of monks led by the
Buddha with fine food, both hard and soft, having venerated the Teacher, sat

664 The Burmese Sixth Council edition mentions the mother’s change in complexion: uppajjitva pandu
ahosi, “(a longing) arose and she became pale”.

665 The Burmese Sixth Council edition gives maddapesi, “massage (the womb)”. In Fausbell’s edition,

the Singhalese Mss. reads sedapeti, “to cause to transpire, to heat”, while the Burmese Mss. of the India
Office (abbr. B, see Fausbgll 1877-1896: ii. “Preliminary Remark 3”) reads bhesajjam tapesi, “tormented
(or heated) with drug”, which seems to make better sense here.
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down listening to the Dharma. At that moment, they dressed up the prince and
gave [him] to the king. The king, having received his son with strong affection
and made him sit on his thigh, fondling his son with the love [of a father to] a son,
did not listen to the Dharma. The Teacher observed his inattentiveness and said,
“Great King, former kings, suspecting their sons, kept them confined and gave

the order saying, ‘after my death, bring [the prince] out and set him on the
throne’.” Having said this, at the king’s request, he told a story of the past.

I11.1.3 The Saratthappakasini

Below are the Pali text (Woodward 1929-1937: 1.38) and my English translation:

atthame maddakucchismin ti evam namake uyyane. tanhi ajatasattumhi kucchi-
gate tassa matarda. ayam mayham kucchigato gabbho ranirio sattu bhavissati. kim
me imind ti. gabbha- patanattham kucchi maddapita. tasma maddakucchiti
sankham gatam. miganam pana abhayavasatthdya dinnatta migadayoti vuccati.

In the eighth [Sakalika-suttam, “Sutta on Splinter”’], “at the Maddakucchi” means
“in a park thus named”. At the time of Ajatasattu’s conception, his mother thought,
“The foetus conceived in my womb will become the king’s enemy. What is the use
of this one for me?”’ In order to miscarriage the foetus, she violently massaged the
womb. Therefore, [the name] Maddakucchi came into being. Later, in order that
deer might dwell [there] free from fear, it was also called “deer park”.

I11.1.4 The Thirteenth-Century Sinhalese Buddhist Text Pijavaliya (“Garland of
Offerings”)

I have no access to the Sinhalese text and only quote here a summary of the story

given by Obeyesekere (1990: 148-49):

The daughter of the Kosala king of Savatthi was given in marriage to Bimbisara
of Rajagaha. From the time she conceived Ajatasattu, the queen had an intense
craving to drink the blood from the king’s right shoulder®®. But she did not tell
anyone about it and consequently became like a withered garland of flowers. The
king, seeing her in this state, said: “By not telling me what you crave you are
acting like my enemy.” Eventually after much persuasion he knew she wanted his
blood. “Your craving is a propitious one for me.” Summoning his chief physician,

666 Obeyesekere (1989: 240) gives a particular note on this detail, saying, “The right shoulder is, of
course, where the king wields his arm of legitimate sovereignty”. This may be an over-interpretation of
the text. The story does not necessarily have such implication, given that the source of the blood
desired by the queen is not consistent in the extant versions. The blood is said to be from the king’s
right knee in the paccupannavatthu of the Thusa-jataka, from his right arm in the Sumargala-vilasini,
and from his right shoulder in the Pijavaliya. The Civaravastu of the Mulasarvastivada-vinaya only
says that the queen craves for the blood of the king, without specifying the source of blood (see below).
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he had his shoulder incised with a golden blade; mixing his blood with water, he
gave her to drink it in a golden plate. Her cravings were now satisfied.
Soothsayers who heard about this said: “The queen will give birth to a son who
will hate his father, and the king will die because of him; “he has a great store of
merits, and though he will kill his father he will also reign over the capital city.”
The queen, hearing this, went to the palace garden and tried many time to abort
the fetus, but owing to the prince’s good karma (“power of his merit”’) no harm
came to suspecting: “You do not know whether it’s going to be a son or a
daughter. The neighbouring kings will say what you have done to the child and
shame me. Henceforth desist from this action,” and kept guards around her. The
queen thought: “If it is a son I will kill him as soon as he is born.” The king
sensed those thoughts also and persuaded the midwives to take the infant, as soon
as he was born, away from his mother. When the prince was two or three years
old he was nicely decked out and shown to the queen. The queen, owing to the
love for her son (lit. “because of son-love™), erased from her mind all her
previous thoughts and lovingly brought him up. She simply could not kill him.
Because he emerged from his mother’s womb unwanted and because of his
enmity for his father he was named Ajatasattu (enemy before he was born). When
he was sixteen his father, the king, made him prince regent (yuva-raja, subking)...

I11.1.5 The Chinese Dharmaguptaka-vinaya (T.1428)

The following is the relevant passage (591¢c16-23), along with my English translation
(see also a translation in Radich 2011: 40 n.132):

R > T EAERE BRI L » IRFiEd LAy o R - RISRRERIEERERT - o
MERERA = #fiE © W IERER AT - 7 SIS S © it
RNEET - e A& -7 EREEED » RHAEIER A2 AR -
o AT B mIE - KRBT > BEEMTRCE TEE AR - INIEILT - #4

At that time, the World-Honoured One was staying at Rajagrha, on the
Grdhrakita Mountain. At that time, King Bimbisara had no son. Then the king
summoned all the Brahmins capable in foretelling and asked them to make a
divination for his every wife. The king said, “You divine for these wives to see
that which one will bear a son.” The Brahmins divined and said, “This young lady
will bear a son, but he will be your enemy, Lord.” Having heard this, on the very
night, the king made love to this lady. Shortly, this lady was pregnant. Afterwards,
she gave birth to a boy of handsome countenance. When this son was unborn, the
Brahmans predicted that he would be a foe of the king. Therefore, he was given
the name Ajatasatru “Unborn-Foe”.

I11.1.6 The “Chapter on Kasyapa Bodhisattva” of the Chinese Mahayana

Mahaparinirvana-siitra
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The text is found at T.374.565¢1-19 (= T. 375.812a17-b4). It is also translated in

Yamamoto (1973: 479). I have no access to Mark Blum’s new translation.®®’

IRFPEEE =il - TERR UK TAT - FAE - IR - "B (iR e
P RO ?” RESES © "REALE > WA ? T ERAE T R
HE o Nk o7 WiessE s © "B HmEc R - SR - DURIERE -
RS > SR FRATHEELS @ "BAS(TREREK? 7 122
EE  BARRARERS 7 BAEE - R ARARR ? IR
7 OIRSEEE ¢ VORAER  —UIMAREREE S ¢ AL ERHAL
TEINNEBSIRARAETS » —YIN A& FERE A - B R S
age > RS - i BERZh il - Bha 15 - DUZ IR - A5 22
FERERC - THEL > DR AR RERILEZ - 7 TREEE L DIAESS
FRRSER A » IR BOTRERAE DM » 7 B TR— KA
FPEINTT © RIS AL FAEARER 27 RERIREHAK > e
FITRILIE S -

At that time, Devadatta immediately rose up [from the ground] and went to Prince
*Sudarsana’s place. Having seen him, *Sudar$ana asked, ‘Holy One, why do you
look gloomy, with distressful complexion?’ Devadatta said, ‘I’'m always like this.
Don’t you know that?’ *Sudar$ana answered, ‘Please tell me why is that.” Then
Devadatta said, ‘Now I and you have become so close. Outsiders abuse you and
consider you as being unreasonable. When I heard this, how can I not get
depressed?’ *Sudarsana further asked, ‘How do people in this county abuse me?’
Devadatta said, ‘People in this country call you “Unborn-Foe”.” *Sudar§ana
further asked, “Why do they call me ‘Unborn-Foe’? Who made this name?’
Devadatta said, ‘While you were unborn, all the soothsayers said as follows, “this
child, after he is born, will kill his father.” Therefore, outsiders all call you
“Unborn-Foe”. All the people inside [the royal court], out of the concern of
protecting you, call you *Sudar$ana ‘good-looking’”. Lady Vaideht, having heard
these words [i.e. the prophecy], shortly after having given birth to you, threw you
to the ground from the top of a high building, which caused one of your fingers to
become injured. For this reason, people also call you *Vararuci®®. Having heard
this, I feel distressed in my heart and cannot help telling you.” Through various
evil intrigues of this kind, Devadatta instigated [Prince *Sudars§ana] to kill his
father. [He also said,] “If you kill your father, I will also be able to kill the
sramana Gautama.” Prince *Sudars$ana asked a minister named Varsakara, “Why
did Great King give me the name ‘Unborn-Foe’?”” The minister then explained to
him in detail, with no difference from what Devadatta had said.

%7 For a discussion of this story, see Radich (2011: 39-42). The following part of the story, which tells
Ajatasatru’s imprisonment of his father, is translated in Silk (1997: 193).

668 Chin. Po-luo-liu-zhi $£Z#58F%. On this name of Ajatasatru, see a detailed note in Radich (2011:
150-152).
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I11.1.7 Two Aetiological Episodes of Ajatasatru’s Name with No Relation to His
Birth

A. The Chinese Ekottarikagama (T.125 [49.9])

The text is found at 803b4-11:

eI PEEGESERRMRAM L« R A S e > AR - iR T
Hapfa > QAT » (A EE & fHEEEAL 2 TEAIE L
EAFE < b ARG 27 EERE > Bl RE T RN AL
PRAEZESA - AL - IGIE AR - IFEEREIRSAHRE S« "Ib R4 - AEAR
ZLA " INEARS AP R -

At that time, Devadatta said to King Ajatasatru, ‘In the past, people were
long-lived but nowadays, people are short-lived. Once you, Crown Prince, pass
away in sudden, it would be vain for you to have lived in this world. Why not kill
your father and take over the holy throne? I will kill the Tathagata and become the
Awakened One. Won'’t it be wonderful to have a new king and a new Buddha?’ At
the time, King Ajatasatru immediately dispatched the gatekeepers to arrest his
father, the king, and confined him in prison. He appointed himself king to rule the
people. Then the common people said to each other, ‘This son, when he was
unborn, was already a hostile son.” For this reason, he was given the name ‘King
Ajatasatru’.

B. The Chinese Mahisasaka-vinaya (T.1421)
The text is found at 19b19-22:

[The context of the story: Ajatasatru is originally called Zhongle %%, *Vararuci.
At the instigation of Devadatta, he goes to Bimbisara’s palace and attempts to
assassinate his father. However, unable to conceal his fear, he falls to the ground
and his assassination plot is seen through by the gatekeepers. They decide to
report to Bimbisara. The king summons his ministers to discuss this issue. Having
perceived the king’s deep affection for his son, the ministers agree on advising
the king to abdicate. This is immediately accepted by Bimbisara, who then
renounces the throne and passes the throne to his son.]

""" Fer L, HERSAT - FEZBE, BRI - 9B ER ZRME, &
W2 DI« WUV, Jh S A0 -

... The suggestion [of ministers] accorded with the king’s will, who immediately
abdicated. [The prince] was anointed king, with the epithet “Ajatasatru”. At the
beginning when he just ascended to the throne, [due to] the enjoyment of the
pleasures of the five senses, his thought of patricide was temporarily appeased.
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[However,] in this way, shortly afterwards, he deprived his father of life for no
reason.

I11.1.8 The Nirayavaliydo (“Sequence of Hell”) of Svetambara Jainas

The Nirayavaliyao is the eighth upariga of the Svetambara Jaina canon. Below is the
Ardha-Magadht text edited by Deleu (1969: 99.25-104.5, §§7-12 = de Jong and Wiles
1996: 40-45), accompanied with an English translation made by Wiles (2000: 67-95)%%°

§7 ...tassa nam Seniyassa ranno Cellana namam devi hottha somala- ja‘va1
viharai. tae nam sa Cellana dev1 annaya kayai tamsi tarisayamsi vasagharamsi
Jjava* stham sumine pasittanam padibuddha jaha Pabhavai java suminapadhaga
padivisajjiya java Cellana se vayanam padicchitta jen’ eva sae bhavane ten’ eva
anupavittha.

tae nam tise Cellanae devie annaya kayai tinham masanam bahupadipunnanam
ayam eyariive dohale paubbhiie: «dhannao nam tao ammayao jdva3 jamma-jiviya-
phale jao nam Seniyassa ranno udara-vali-mamsehim sollehi ya taliehi ya
bhajjiehi ya suram ca j@va pasannam ca asaemanio java paribhaemanio dohalam
pavinenti.» tae nam sa Cellana devt tamsi dohalamsi avinijjamanamsi sukkha
bhukkha nimmamsa olugga olugga-sarira nitteya dina-vimana-vayana panduiya-
muhi omanthiya-nayana-vayana-kamala jahociyam puppha-vattha-gandha-
mallalamkaram aparibhufijamant karayala-maliya vva kamala-mala ohaya-mana-
samkappa java® jhiyai.

[The Venerable Suhamma said to his disciple Jambi,] “King Seniya had [another]
queen, Cellana. She had delicate [hands and feet]...up to', [there] she lived. Once
queen Cellana, in such a bed-chamber [as described in the Nayadhammakahao]?
saw a lion in a dream and woke up, just as Pabhavai [everything is to be told
about her relating the dream to her husband, the dream interpreters being called,
they predicte a great son will be born who will ordain as a monk and so on] up to
the interpreters of dreams were sent away up to...Cellana, having looked at this
face [?], entered her own residence.

Then when almost three months had been completed, a pregnancy longing like
this came to queen Cellana, ‘Fortunate are those mothers up fo” [easily obtained
for them] the fruit of human birth and existence, who, with the flesh of king
Seniya’s belly-folds roasted, fried and baked and tasting liquor [of all sorts] up to
[the drink called] pasannd [and so on] removed their pregnancy longing while
partaking [of it].” When that pregnancy longing was not fulfilled, queen Cellana,

6% 1 have omitted the detailed text-critical annotations given by Wiles (2000: 69-95, nn.44-77).
Regarding the stock abbreviation javas (Skt. yavat, “up to”), I have followed the reference list given by

of this section (§1.2) the sources of the descriptive clichés or formulas those javas refer to.
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parched, hungry, thin, unwell, ill in body, lustreless, her face miserable and
dejected, her complexion yellowish-white, the lotuses [that were] her eyes and
mouth drooping, not using appropriate (jahociyam) flowers, garments, perfumes,
garlands or ornaments [i.e., She neglected herself and was] like a garland of lotus
blossoms crushed in the hand, depressed up o brooding.”

§8 tae nam tise Cellanae devie anga-padiyariyao Cellanam devim sukkam
bhukkham java® jhiyayamanim pasanti jen’ eva Senie raya ten’ eva uvagacchanti
karayala-pariggahiyam sirasa vattam matthae afijalim kattu Seniyam rayam evam
vayast: «evam khalu sami Cellana devi na yanamo kenai karanenam sukka
bhukkha java® jhiyai.» tac nam se Senie raya tasim anga-padiyariyanam antie
eyam attham socca nisamma taheva sambhante samane jen’ eva Cellana devi ten’
eva uvagacchai Cellanam devim sukkham bhukkham java® jhiyayamanim pasitta
evam vayasT: «kim nam tumam devanuppie sukka bhukkha java® jhiyasi? » tae
nam sa Cellana dev1 Seniyassa ranno eyam attham no adhai no parijanai tusiniya
samcitthai. tae nam se Senie raya Cellanam devim doccam pi taccam pi evam
vayasl: « kim nam aham devanuppie eyam attassa no arihe savanayae jam nam
tumam eyam attham rahassi-karesi? » tae nam sa Cellana devi Senienam ranna
doccam pi taccam pi evam vutta samani Seniyam rayam evam vayasi: « n’ atthi
nam sami se kei atthe jassa nam tubbhe anariha savanayae no c’eva nam imassa
atthassa savanayae. evam khalu sami mamam tassa oralassa ja'va2 maha-suminassa
tinham masanam...tubbham udara-...java dohalam vinenti. tac nam aham sami
tamsi dohalamsi.. .ja'va4 jhiyami.» tae nam se Senie raya Cellanam devim evam
vayasi: «ma nam tumam devanuppie ohaya- java® jhiyahi. aham nam taha
jattihami jaha nam tava dohalassa sampatti bhavissai » tti kattu Cellanam devim
tahim itthahim kantahim piyahim manunnahim manamahim oralahim kallanahim
sivahim dhannahim mangallahim miya- madhura-sassirtyahim vaggthim.
Cellanae devie antiyao padinikkhamai jen’ eva bahiriya uvatthana-sala jen’ eva
sth’asane ten’ eva uvagacchai sth’asanavaramsi puratthabhimuhe nisiyai tassa
dohalassa sampatti-nimittam bahtthim aehim uvaehim ya uppattiyae ya venaiyae
ya kammiyae ya parinamiyae ya parinamemane tassa dohalassa ayam va uvayam
va thiim va avindamane ohaya-mana-samkappe java” jhiyai.

“Then the ladies-in-waiting of queen Cellana saw her parched, hungry [thin,
unwell and so on] up fo* brooding, and they went to king Seniya. [They] joined
their palms and said to king Seniya, ‘Indeed master, queen Cellana, for some
reason we do not know, is parched, hungry [thin, unwell, neglecting herself and
so on] up to* brooding.” King Seniya heard and understood this news from her
ladies-in-waiting and, being likewise upset, went to queen Cellana, saw her
parched, hungry [thin, unwell, neglecting herself and so on] up o brooding, and
said, “Why are you, beloved of the gods, parched [thin, unwell, neglecting herself
and so on] up fo" brooding?’ Queen Cellana did not pay any attention to what
king Seniya had said, ignored it and remained silent. King Seniya said it to her a
seond and a third time. [ Then he said,] ‘Is it, Beloved of the gods, that I am not
worthy to hear this matter that you keep it a secret?’ Queen Cellana, being asked
by king Seniya a second and third time, said to him, ‘Master, there is no matter
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which you are not worthy to hear, nor indeed are you unworthy to hear this matter.
Indeed, Master, when almost three months had been completed, after [seeing] the
great up to important dream, such a pregnancy longing [as this] arose, “Fortunate
are those mothers [easily obtained for them is the fruit of human life and son on]
up to who with the flesh of your belly-folds roasted, [fried and baked and so on]
up to remove their pregnancy longing.” So I, Master, because that pregnancy
longing is unfulfilled [am] parched, hungry, [thin, unwell, neglecting herself and
so on] up fo* brooding.” Then king Seniya said to queen Cellana, ‘Do not,
beloved of the gods, [be depressed and so on] up to* [remain] brooding. I will
make every effort that your pregnancy longing be satisfied.” He said that and
reassured queen Cellana with words [that were] beloved, dear, agreeable,
attractive, excellent, friendly, beneficial, fortunate, auspicious, soft, sweet and
splendid. He left queen Cellana, went to the outer hall of audience, to the throne
and sat facing east on the excellent throne, thinking out many ways and means to
satisfy that pregnancy longing [using his] inborn [power of reasoning, reasoning
that came] from morals, from action and that [reasoning] which had been
developed. But not finding ways, means or conditions to satisfy that pregnancy
longing, [he became] depressed [and so on] up fo* was brooding.”

§9 imam ca nam Abhae kumara nhae java’ —sarire sayao gihao padinikkhamai
jen’ eva bahiriya uvatthana-sala jen’ eva Senie raya ten’ eva uvagacchai Seniyam
rayam ohaya- java® jhiyayamanam pasai evam vayasi: «annaya nam tao tubbhe
mamam pasitta hattha- java® —hiyaya bhavaha. kim nam tao ajja tubbhe ohaya-
jdva4 jhiyaha? tam jai nam aham tao eyam atthassa arihe savanayae to nam tubbhe
mama eyam attham jahabhiiyam avitaham asandiddham parikaheha ja nam aham
tassa atthassa anta-gamanam karemi.» tae nam se Senie raya Abhayam kumaram
evam vayast: «n’ atthi nam putta se kei... tumam...savanayae. evam khalu putta
tava culla-mauyae Cellanae devie tassa oralassa...mama udara-...vinenti. tae nam
sa Cellana devi tamsi dohalamsi...jhiyai. tae nam aham putta tassa dohalassa
sampatti-nimittam...jhiyami.» tae nam se Abhae kumare Seniyam rayam evam
vayasl: «ma nam tao tubbhe ohaya-...jhiyaha...mama culla-mauyae Cellanae devie
tassa dohalassa sampatti...» tti kattu Seniyam rayam tahim itthahim...

samasasei jen’ eva sae gihe ten’ eva uvagacchai abbhintarae rahassiyae
thanijje purise saddavei evam vayasT: «gacchaha nam tubbhe devanuppiya stinao
allam mamsam ruhiram batthi-pudagam ca ginhaha.» tae nam te thanijja purisa
Abhaenam kumarenam evam vutta samana hattha- jdva6 karayala- jdva7
padisunetta Abhayassa kumarassa antiyao padinikhamanti jen’ eva siina ten’ ev
uvagacchanti allam...ca ginhanti jen’ eva Abhae kumara ten’ eva uvagacchanti
karayala- jdva7 tam allam...ca uvanenti. taec nam se¢ Abhae kumare tam allam
mamsam ruhiram kappani-kappiyam karei jen’ eva Senie raya ten’ eva uvagacchai
Seniyam rayam rahassigayam sayanijjamsi uttanayam nivajjavei Seniyassa
udara-valisu tam allam mamsam ruhiram viraei batthi-pudaenam vedhei savanti-
karanenam karei Cellanam devim uppim pasae avaloyana-vara-gayam thavavei
Cellanae devie ahe sapakkham sapadidisim Seniyam rayam sayanijjamsi uttanayam
nivajjavei, Seniyassa ranno udara-vali-mamsaim kappani-kappiyaim karei seya-
bhayanamsi pakkhivai. tae nam se Senie raya aliya-mucchiyam karei muhutt’

321



antarenam anna-m-annenam saddhim samlavamane citthai. tae nam se Abhaya-
kumare Seniyassa ranno udara-vali-mamsaim ginhai jen’ eva Cellana devi ten’ eva
uvagacchai Cellanae devie uvanei. tae nam sa Cellana devi Seniyassa ranno tehim
udara-vali-mamsehim sollehim java dohalam vinei. tae nam sa Cellana devi
sampunna-dohala evam samaniya-dohala vicchinna-dohala tam gabbham suham-
suhenam parivahai.

“Then prince Abhaya bathed [made ritual offerings and so on] up to° [with
ornaments of greater and lesser value adorned] himself, he left his own residence,
went to the outer hall of audience, to king Seniya. He saw king Seniya, depressed
up 1o brooding and said, ‘Father, other times you see me and are happy up f0° with
a heart [filled with delight]. Why father, are you today depressed up fo* brooding. If
father I am worthy to hear this matter then tell it to me as it is, not untruely, without
doubt, so that I am thoroughly conversant with the matter.” King Seniya said to
prince Abhaya, ‘There is not, son, anything which you are not worthy to hear.
Indeed, son, for your step-mother queen Cellana, when almost three months had
been completed, from [seeing] the great up to important dream, [a pregnancy
longing arose, namely, fortunate are those mothers and so on] up fo> who with the
flesh of my belly-folds roasted [fried and baked and so on] up to remove [their
pregnancy longing]. Queen Cellana, while that pregnancy longing is unfulfilled,
parched, [hungry, neglecting herself and so on] up fo* is brooding. So, son, in order
to satisfy that pregnancy longing I am thinking out many ways and [means, using
all kinds of reasoning and so] up to [but] not finding [any] conditioning, [I am]
depressed up to* brooding.” Then prince Abhaya said to king Seniya, ‘Do not father,
be depressed up to” brooding. I will make effort so that the pregnancy longing for
my step-mother, queen Cellana, will be fulfilled.” Then he reassured king Seniya
with words [that were] beloved [dear and so on] up fo sweet.

He went to his own house and had called his closest, most secretive and responsible
men and said, ‘Go, beloved of the gods, from the slaughterhouse get moist bloody
flesh and entrails, and bring them to me.” he responsible men, being spoken to by
prince Abhaya in this way, thrilled, [happy, joined their] palms up fo’ agreed [to do
this]. They left prince Abhaya’s presence and went to the slaughterhouse. They got
moist bloody flesh and entrails and returned to prince Abhaya, [they joined their]
palms up to’ gave [lit. brought] the moist bloody flesh and entrails. The prince
Abhaya, using scissors, cut into pieces the moist bloody flesh and entrails. He went
to king Seniya, secretly had him lie down face up on a bed and arranged the moist
bloody flesh on Seniya’s belly-folds and wrapped it in a piece of entrail in such a
way that it was dripping with blood. Then he installed queen Cellana high on a
lofty mansion in an excellent viewing room. Below queen Cellana, exactly opposite,
he had [had] king Seniya lie down face up on a bed. [Prince Abhaya] cut into
pieces with scissors [as it were] the flesh of king Seniya’s belly-folds and threw
[them] into a water pot. King Seniya feigned unconsciousness. After a short while
[however, Prince Abhaya and king Seniya] were talking to each other. Prince
Abhaya took the [pot containing] the flesh of king Seniya’s belly-folds and went to
queen Cellana and brought it to her. Queen Cellana [by eating] those belly-folds of
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king Seniya roasted [fried and so on] up to removed her pregnancy longing. Queen
Cellana in this way had her pregnancy longing fulfilled, then with her pregnancy
longing sated [she] carried the foetus easily.”

§10 tae nam tise Cellana devie annaya kayai puvvarattavaratta-kala-samayamsi
ayam eyarive java® samuppajjittha: «jai tava imenam daraenam gabbha-gaenam
c’eva piuno udara-vali-mamsani khaiyani tam seyam khalu mae eyam gabbham
sadittac va padittae va galittae va viddhamsittae va.» evam sampehei tam gabbham
bahiihim gabbha- sadanehi ya gabbha-padanehi ya gabbha-galanehi ya gabbha-
viddhamsanehi ya icchai tam gabbham sadittae va...viddhamsittae va, no c’eva
nam se gabbhe sadai va padai va galai va viddhamsai va. tae nam sa Cellana devi
tam gabbham jahe no samcaei bahithim gabbha-sadanehi ya...sadittae va...tahe
santa tanta paritanta nivvinna samani akamiya avasavasa atta-vas’ atta-duh’atta tam
gabbham parivahai.

“Once to queen Cellana, at a time and occasion in the first part of the night and
the later part of the night such [thoughts] up to® arose, “If then this boy, though
still in the womb, has eaten the flesh of his father’s belly-folds, then it would be
better indeed form me to destroy the foetus, make it fall, make it drop, annihilated
it.” She considered thus, then with many abortifacients she wanted to destroy the
foetus, make it fall, make it drop, annihilate it. But the foetus was not destroyed,
made to fall, made to drop or annihilated. Queen Cellana, since she was not able
so, with many abortifacients to destroy the foetus up to annihilate it, being tired
then, fatigued, exhausted and dejected, unwillingly, overcome by powerlessness,
afflicted by affliction, afflicted by sorrow, carried the foetus.”

§11 tae nam sa Cellana devi navanham masanam bahu-padipunnanam jdva9
somalam [...] suriivam darayam payaya. tae nam tise Cellanae devie ime eyariive
java® samuppajjittha: «jai... -mamsaim khaiyaim tam na najjai nam esa darae
samvaddha- mane amham kulassa anta-kare bhavissai. tam seyam khalu amham
eyam daragam eg’ante ukkurudiyae ujjhavittae.» evam sampehei dasa-cedim
saddavei evam vayasT: «gaccha nam tumam devanuppie eyam daragam eg’ante
ukkurudiyae ujjhahi.» tae nam sa dasa-cedi Cellanae devie evam vutta samant
karayala- jdva7 kattu Cellanae devie eyam attham vinaenam padisunei tam daragam
karayala-pudenam ginhai jen’eva asoga- vaniya ten’eva uvagacchai tam daragam
eg’ante ukkurudiyae ujjhai. tae nam tenam daraenam eg’ante ukkurudiyae
ujjhienam samanenam sa asoga-vaniya ujjoviya yavi hottha.

tae nam se Senie raya imise kahae laddh’atthe samane jen’ eva asoga-vaniya
ten’ eva uvagacchai tam daragam eg’ante ukurudiyae ujjhiyam pasei asurutee
jdva10 misimisemane tam daragam karayala-pudenam ginhai jen’eva Cellana devi
ten’ eva uvagacchai Cellanam devim uccavayahim aosanahim aosai uccavayahim
nibbhacchanahim nibbhacchei evam uddhamsanahim uddhamsei evam vayast:
«kissa nam tumam mama puttam eg’ante ukurudiyae ujjhavesi?» tti kattu Cellanam
devim uccavaya-savaha-saviyam karei evam vayast: «tumam nam devanuppie
eyam daragam anupuvvenam sarakkhamant samgovemani samvaddhehi» tae nam
sa Cellana devi Senienam ranna evam vutta samant lajjiya viliya vidda karayala-
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pariggahiyam ja'va7 Seniyassa ranno vinaenam eyam attham padisunei tam
daragam anupuvvenam sarakkhamani samgovemani samvaddhei.

“When almost nine months [of the pregnancy] had been completed (java’) queen
Cellana gave birth to a very delicate, handsome body. To queen Cellana these
kinds of [thoughts] up to® arose, ‘If this boy, while he was still in the womb, has
eaten the flesh of his fahter’s belly-folds, then who knows [whether] then this boy
is grown up he will bring our family to destruction [or not]. So it would be better
indeed for us to have this boy left on a n out-of-the-way rubbish heap.” She
considered like that and called a servant woman, and said, ‘Go, beloved of the
gods, leave this boy on an out-of-the-way rubbish heap.” The servant woman,
spoken to in this way by queen Cellana, [joined] her hands up to’ made [afjali]
and as was proper agreed to do what she had said. She [took] the child in her
hands and went to a grove of asoka trees. She left the boy on an out-of- the-way
rubbish heap. By that boy being left on the out-of-the-way rubbish heap that
grove of asoka trees became as if illuminated.

King Seniya heard about this [illumination] and went to the grove of asoka trees.
He saw the boy left on an out-of-the-way rubbish heap. [He became] instantly
furious up to'° flaring [with anger]. He took the boy in his hands and went to
queen Cellana. With various reprimands, he reprimanded queen Cellana, with
various reproaches, he reproached [her] in this way, he cursed her with various
curses [and] said thus, “Why did you have my son left on an out-of-the-way
rubbish heap?’ He said that with loud words and curses, he cursed queen Cellana,
then said, “You, beloved of the gods, bring this boy up appropriately, protecting
and looking after him.” Queen Cellana, spoken to in this way by king Seniya, was
ashamed, embarrassed, shamed [she joined] her hands and as was proper agreed
to what king Seniya had said. She brought up the boy appropriately, protecting
and looking after him.”

§12 tae nam tassa daragassa eg’ante ukkurudiyae ujjhijjamanassa agg’anguliya
kukkuda-picchaenam diimiya yavi hottha abhikkhanam piiyam ca soniyam ca abhi-
nissavei. tae nam se darae vedanabhaibhtie samane mahaya saddenam arasai. tae
nam Senie raya tassa daragassa arasiya-saddham socca nisamma jen’ eva se darae
ten’ eva uvagacchai tam daragam karayala-pudenam ginhai tam agg’anguliyam
asayamsi pakkhivai pliim ca soniyam ca asaenam amusai. tac nam se darae nivvue
nivvedane tusinie samcitthai. jahe vi ya nam se darae vedanae abhibhte...arasai
tahe vi ya nam Senie raya jen’ eva se darae...tam c’eva java...samcitthai. tae nam
tassa daragassa amma-piyaro taie divase canda-siira-damsaniyam karenti java''
sampatte barasahe divase ayam eyariivam guna-nipphannam namadhejjam karenti:
kukkudapicchaenam diimiya, tam hou nam amham imassa daragassa namadhejjam
Kinie.» tae nam tassa daragassa amma-piyaro namadhejjam karenti ‘Kiinie’ tti. tae
nam tassa Kiiniyassa anupuvvenam thii-vadiyam ca jahd@ Mehassa java uppim
pasaya-vara-gae viharai. atthao dao.
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“When the boy had been abandoned on the out-of-the-way rubbish heap, his
fingertip had been pricked by a rooster’s trail-feather. Time and again pus and
blood ran out. The boy, overcome by pain, cried out with a very loud noise. King
Seniya heard the noise of the boy’s crying and came to him. He took the boy by the
hand and put that fingertip into his mouth, he took away the pus and blood with his
mouth. Then the boy was quiet, without pain [and] stayed silent. Whenver the boy
was overcome by pain he cried out with a very loud noise, then every time king
Seniya came to him and took him in his hands and [put that] very [finger into his
mouth, he took away the pus and so on] up to [the boy was quiet,] without pain
[and] stayed silent. The boy’s mother and father on the third day [after he was born]
showed him to the sun and the moon [and performed other birth rites] up t0'" when
the twelfth day was reached, they gave him a name that suited his nature. ‘Since
this boy of ours, when he had been left on the out-of-the-way rubbish heap, had his
finger pricked by a rooster’s tail feather, let his boy of ours be named “Crippled
Kiniya”. The boy’s mother and father gave him the name Kiiniya. Then
appropriate birth rites [were done] for the boy, [they are to be described] just like
[prince] Meha [in the Nayadhammakahao] up to he lived high up in an excellent
mansion. [Eight excellent princesses were given in marriage to him. The wedding
gifts] were given eight[-fold].”

java' “beautiful” of a woman, especially of a queen (devi, bhariya...somala- java suriiva, or
java viharai) or [“handsom”] of a prince (...suriive): Uvavaiya 1883, §12.

jdva2 bedroom, bed, dream of a lion (tamsi tarisagamsi vasa-gharamsi java stham sumine
pasittanam, therein also oralam java mahdasuminam): Viyahapannatti 1918-1912,
§428, p.535b.

java®  «fortunate» (dhanndo java jamma-jiviya-phale): Nayadhammakahao 1919, §1.1, p.60.

jdva4 sorrowful meditation (ohaya-mana- java jhiyai): Rayapasenaijja 1925, 137b.

java®  preparations for a journey and similar things (nhde, nhaya java —payacchitte, °tta
sometimes with the addition of savvalamkara-vibhiisie, °siya or java appa-mah’aggh’
abharanalamkiya-sarire, °rd):. Uvavaiya 1883, §17.

java® “rejoiced” (hattha-..., often with java —hiyae, -hiyaya): Uvavaiya 1883, §17.

java'  salutation (karayala- java kattu, or java vaddhavei, or java vayasi): Uvavaiva 1883, §17.

jdva8 deliberation (ime eyariive, imeyariive, ayam eyariive ajjhatthie java samuppajjittha):
Rayapasenaijja 1925, 16a.

jdvag birth (navanham masanam bahu-padipunnanam java somalam [ ...] suriivam darayam
payaya). Uvavaiya 1883, §104.

jdva10 “furious” (asurutee java misimisemane, sometimes followed by ti-valiyam bhiudim
nidale sahattu): Viyahapannatti 1918-1912, §144, 171a.

java'' festivities during the first eleven days after birth (taie divase ... java sampatte
barasahe divase...; divergent and perhaps wrong ekkarasame divase viikkante java

barasehim divasehim viikkantehim... Pupphiyao 4, 9): Uvavaiya 1883, §105.

I11.2 Buddhist and Jaina Stories of Ajatasatru’s Birth with Mention of His

Previous Life as a Revengeful Ascetic
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II1.2.1 The Civaravastu (“Section on Robe”) of the Miilasarvastivada-vinaya

In this text, the story of Ajatasatru’s birth is preceded by another story concerning
Khanda, the chief minister of Videha, as well as his two sons Gopa and Simha. Below
are the Sanskrit version (Dutt 1939-1959: 1ii.2.8, line 6 -15, line16) and my English

translation:®”°

khandena gopasya simhasya ca nivesanam krtam | simhasya kridato
ramamanasya paricarayato duhita jata | tasya api vistarena jatimaham krtva celda
iti namadheyam vyavasthapitam | sa naimittikena drstva vyakrta putram
Janayisyati | sa pitaram jivitad vyaparopya svayam eva pattam baddhva rajyam
karayisyati iti | bhityo 'sya kridato ramamanasya paricarayato duhita jata | tasya
api vistarena jatimaham krtva upaceleti namadheyam vyavasthapitam | sa api
naimittikena vyakrta putram janayisyati laksana- sampurnam iti |

Khanda arranged the marriages of Gopa and Simha. When Simha was
entertaining himself, enjoying and living together [with his wife], a daughter was
born to him. Having lavishly celebrated her birthday festival, they gave her the
name Cela. A soothsayer saw her and predicted, “She will give birth to a son. He
will, after depriving his father of his life and binding the diadem [on his own
head], seize the throne.” Again, when Simha was entertaining himself, enjoying
and living together [with his wife], [another] daughter was born. Having also
lavishly celebrated her birthday festival, they gave her the name Upacela. The
soothsayer predicted, “She will give birth to a son provided with good qualities.

gopo vyado vikranto vaisalakanam licchavinam udyanani vindasayati | udyana-
palair ucyate | vaisalaka licchavayo vyada vikrantah | ma tesam udyanani vinasayeti
| sa nivaryamano ‘pi na samtisthate | udyanapalaih khandasya arocitam | putras te
vaisalakanam licchavinam udyanani vindsayati | nivaraya enam | licchavayo vyada
vikranta ma asya anartham karisyanti | sa tena ahitya uktah | putra vaisalaka
licchavayo vyada vikranta ma tesam udyanani vinasaya ma te anartham karisyanti
iti | sa kathayati | tata esam udyanani santi asmakam tu na santi | sa kathayti | putra
udyanasya arthaya ganam vijiiapayami iti | tena gano vijiiapto mama putrayor
udyanam na asti | tad arham mama udyane prasadam kartum iti | tais tabhyam
Jjirnodyanam dattam | tasmin mahdsalavrksah | tatra ekena bhagavatah pratima
karita | dvitiyena viharah pratisthapitah. tathd sthavirair api sitrante upanibaddham
buddho bhagavan vaisalyam viharati gopasimhasalavane iti | gopah akriya-
sahasrani karoti | licchavayo vadhyayanti ksipanti vivacayanti | tatah khandena
ahitya uktah | putra gaccha tvam amuka karvatam tatra svadhisthitan karmantan

670 The contents of the story are introduced and discussed in Radich (2011: 160-163), who observes the
correspondence between this story and the account of Ajatasatru’s previous birth as a revengeful sage
given in the “Chapter on Pure Practice” of the MMPS (see below, § 2.1.2). According to Radich (ibid.:
160 n.645), the Civaravastu version of the story of Ajatasatru was earlier also noticed by Yamagiwa
(1999: 52-53), to which I have no access. The Tibetan translation of the story is paraphrased in
Schiefner (1906: 78-85). One part of this story, which concerns the soothsayer’s prophecy of Cela’s [=
Vaidheht’s] giving birth to a patricidal son and his husband Bimbisara’s reaction to the prophecy, is
translated and discussed in Silk (2009: 180).
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karaya | tistha ma ganaprakopo bhavisyati iti | sa tatra gatva svadhisthitan
karmantan karayitum arabdhah |

Gopa, who was fierce and mighty, destroyed the parks of the Licchavis of Vaisalt.
The parkguards said, “The Licchavis are fierce and mighty. Do not destory their
parks.” However, he was not prevented [from doing so]. The park-guards reported
to Khanda: “Your son destroyed the parks of the Licchavis of Vaisali. Let him stop
doing this, [because] the Licchavis are fierce and mighty, lest they will do harm to
him.” He summoned [Gopa] and said, “Son, the Licchavis of Vaisali are fierce and
mighty. Do not destory their parks, lest they will do harm to you.” He said, “Father,
they have parks, but we do not have.” He said, “Son, I ask the people for the sake
of a park.” [Then] he asked the people as follows, “My two sons do not have a
park. It is worthy to be gracious in my park [?]. They gave them a deserted park. In
it, there were great Sala trees. Then, one [son] had the Buddha’s image made, and
the other had a monastery erected. Thus, the elders wrote in the scripture, “The
Buddha, the Blessed One, stayed in Vaisali, in the Sala Grove of Gopa and Simha.”
Gopa did thousands of negligences of duty. The Licchavis blamed, disdained and
reviled him. Then, Khanda summoned him and said, “Son, go to a certain village
and do self-established business there. Stay there, lest the people [of Vaisal] will
have anger.” Then he left and commenced to do self-established business.

yavad aparena samayena vaisalyam senapatih kalagatah | taih
khando ’gramdtyah sendpatye sthapitah | so 'pi kam cit kdalam dharmena
senapatyam karayitva kalagatah | vaisalako ganah samnipatitah | kam senapatim
sthapayama iti | tatra eke kathayanti | khandena agramatyena ganah paripalitah |
tasya eva putram sthapayama iti | apare kathayanti | tasya putro gopo vyado
vikrantah | yady asau senapatye sthapyate niyatam ganasya bhedam karisyati yas
tu tasya bhrata simhah sa suratah sukhasamvasah saknoti ganasya cittam
aragayitum | yadi ganasya abhirucitam tam sendapatim sthapayama iti | sarvesam
abhirucitam | te sambhitya simhasya sakasam gatah | simha sendapatitvam
praticcha iti | sa kathayati | mama jyestho bhrata gopas tam sendapatim sthapayata
iti | te kathayanti | simha na yusmakam kulakramdgatam sendapatyam yo ganasya
abhirucitah sa senapatir bhavati | yadi bhavato na abhirucitam vayam anyam
sendapatim sthapayama iti | sa samlaksayati | yady asmakam grhat senapatyam
anyatra gamisyati na etad yuktam | sarvatha praticchami iti | tena adhyavasitam |
sa tair mahata satkarena senapatye pratisthapitah |

Afterwards, at a later occasion, the commander of Vaisali passed away. The chief
minister Khanda was elected as commander. Having held the commandership
according to the Law for some time, he also passed away. The people of Vaisalt
were assembled, [discussing,] “Who shall we elect as commander?” Then, some
said, “The chief minister Khanda protected the people well. We shall elect his son.”
Others said, “His son Gopa is fierce and mighty. If he was elected, the people will
definitely be split. However, his brother Simha is well- disposed, pleasant to
associate with. He is able to gratify the people’s mind.” This was agreed by all.
Having gathered, they came in the presence of Simha and said, “Simha, please
accept the commandership.” He said, “You should elect my elder brother Gopa as
commander.” They said, “Simha, [although] you do not have the commandership
inherited according to hereditary succession, the one who is agreeable to the people
becomes commander.” He considered, “If the commandership goes from our
family to elsewhere, this would be improper. In any case, I shall accept it.”
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Therefore, this was agreed. He was elected in the post of commandership by the
people with great respect.

vaisalakah purvam yasya lekham anupresayanti tasya khandapramukho gana
ajidapayati iti likhanti | yada simhah senapatih samvrttas tada simhapramukho
gana ajndapayati iti | yavad aparena samayena yasmin karvatake gopah
svadhisthitan karmantan karayati tada karvatakam lekho gatah | gopena udghatya
vdcitah | sa kathayati | bhavantah purvam vaisalako ganah khandapramukho gana
ajiapayati iti likhanti | idanim simhapramukho ganah ajiiapayati iti likhanti / kim
asmakam pita kalagatah | te kathayanti | kalagatah | sa samjatamarso vaisalim
gatva kathayati | bhratah yuktam nama tava mayi jyesthatare tisthati senapatyam
kartum iti | simhena tasya yathavrttam arocitam | sa vaisalakanam licchavinam
samjatamarsah samlaksayati | mama vaisalakair asatkarah prayukto gacchami
rajagrham iti | tena rajiio bimbisarasya dutapresanam krtam | icchami devasya
bahucchdayayam vastum | tena asya likhitam | svagatam | agaccha iti | sa rajagrham
gatah | tato rajia bimbisarena agramatye sthapitah |

Previously, if inhabitants of Vaisali sent a letter to someone, they wrote, “People
with Khanda as their head give order” to that one. When Simha became
commander, [they wrote,] “People with Simha as their head give order.” Later on,
in the village where Gopa was doing self-established business, a letter came to that
village. Gopa opened and read it out. He said, “Sirs, previously, people of Vaisalt
wrote, ‘People with Khanda as their head give order’. Now they write, ‘People
with Simha as their head give order.” Has our father passed away?”’ They said, “He
passed away.” In anger, he went to Vaisalt and said, “Brother, is it appropriate [for
you] to take the commandership, under the circumstrance that [ am older than
you?”” Simha told him what had happened. Full of anger at the Licchavis of Vaisali,
he considered, “Disrespect is directed at me by the people of Vaisali. I shall go to
Rajagrha.” Then, he sent an envoy to King Bimbisara, [reporting,] “I want to stay
under the Lord’s protection.” He [= Bimbisara] wrote to him, “You are welcome.
Please come here.” He went to Rajagrha. Then he was appointed by King
Bimbisara as the chief minister.

vavad aparena samayena rajiio bimbisarasya agramahisi kalagata | sa kare
kapolam datva cintaparo vyavasthitah | gopena sa drsta uktas ca | deva kasya
arthaya devah kare kapolam datva cintaparo vyavasthita iti | sa kathayati |
agramahisi me kalagata kim iti na cintaparas tisthami | alam deva tyajyatam sokah
| asti mama bhratur duhitrdvayam riupayauvanasampannam devarham eva | tatra
eka vyakrta pitrmarakam putram janayisyati iti dvitiya tu laksanasampannam iti |
tat kataram devasya arthaya anayami | ya sa vyakrta laksanasampannam putram
Janayisyati iti | tato gopena simhasya lekho "nupresitah | rajiio bimbisarasya
agramahisi kalagata tvam upacelam iha presaya agramahisi bhavisyati iti | tena
tasya pratilekho visarjitah | diuram api param api gatva tvam eva asmabhih
prastavyah | yad bhavata krtam tat param pramanam iti | tvam eva janise yatha
ganena kriyakarah krto na anyatra kanya datavyd rte vaisalakan iti | kim tu tvam
agatya udyane tistha aham enam udyanam niskasayisyami® | tvam grhitva
gamisyasi iti |

7 s niskasay® a variant of niskasay® (the causative of nis-\kas, “to drive out”, cf. BHSD, 308a, s.v.
niskasati)?
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Afterwards, on a later occasion, King Bimbisara’s chief consort passed away. He
leaning his chin upon the hand, stayed there, lost in thought. Gopa saw him and
said, “O Lord, for what reason are you staying here, leaning your chin upon the
hand, lost in thought?’ He said, ‘My chief consort passed away. How can I not be
lost in thought?”” “Enough, Lord, free from grief! My brother has two daughters
endowed with youth and beauty, really suitable for Lord. One of them is predicted
to give birth to a patricidal son, but the other [is predicted to give birth to a son]
with good qualities. Which one shall I bring for you?” “The one predicted to give
birth to a son with good qualities.” Then, Gopa sent a letter to Simha, saying, “King
Bimbisara’s chief consort passed away. Send Upacela here. She will become the
chief consort [of the king].” He [= Simha] wrote back and answered him, “Having
gone to the far and remote [place, i.e., Rajagrha], you are to be inquired by us.
What you have done is the best measure. You know that according to the rule made
by the people, no daughter is to be married elsewhere outsides the people of Vaisali.
Nevertheless, if you come and stay in the park, I will bring out her [Upacela] to the
park. You can take her and leave.”

tato gopo rajanam avalokya ratham aruhya vaisalim samprasthitah |
anupiirvena sampraptah | udyane vyavasthitah | tena khalu samayena vaisalyam
dauvarikah kalagato ‘'manusyakesu upapannah | tena vaisalakanam nirdesitam |
aham amanusyesu upapanno mama yaksasthanam karayata ghantam ca grivayam
pralambayata | yadi kas cid vaisalakanam pratyarthikah pratyamitra agamisyati
aham tavad ghantasabdam karisyami yavad grhito va nispalayito va iti | tair
vaksah pratirupam krtva ghantam ca grivayam baddhva nrtyagitavaditrasabdena
balimalyopahdrena dvarakosthake pratisthapitah | gopena simhasya samdistam |
aham udyane tisthami nirgaccha iti | sa vaisalakam ganam avalokya grham gatva
upacelam aha | tvam rdjiie bimbisaraya datta | alamkurusva ity ukta | udyanam
nirgaccha | sa alamkartum arabdha | celaya drsta | sa kathayati | kim artham
alamkarosi | aham datta | kasmai | rajiie bimbisaraya | sa kathayati | aham
Jvesthatara tvam katham datta | yady evam tvam alamkuru | sa calamkaroti |
ghantd ca ravitum arabdhd | vaisalako ganah ksubdhah pratyamitro 'smakam
vaisalim pravista iti | simhah santrasta upaceld iti krtva celam adaya laghu laghv
eva nirgatah | gopo ’pi santrastah celam rathe aropya samprasthitah |

Then Gopa, having met the king and mounted a chariot, set off for Vaisali.
Everything went in regular order. He waited in the park. At that time, a door-keeper
in Vais$alt passed away and was reborn among non-humans [i.e., demons]. He
instructed the people of Vaisali, “I am reborn among non-humans. Please build a
place of a yaksa for me, and please hang a bell around my neck. If any enemy who
is hostile to the people of Vaisali comes, I will make the bell sound, so that he will
either be arrested or run away.” Having made the yaksa a statue and hung a bell
around his neck, they established it in the gate-chamber, [furnished] with the
offering of oblations and garlands, along with the sound of dance, singing and
instrumental music. Gopa sent a message to Simha, “I am waiting in the park.
Please come out!” Having met the people of Vaisali, he returned home and said to
Upacela, “You are given to King Bimbisara. Get ready!” He said, “[ Afterwards] go
forth to the park.” She started preparing and was seen by Cela. She said, “What are
you preparing for?” “I am going to be married.” “To whom?” “To King Bimbisara.”
She said, “I am the elder. Why are you to be married?”” “In that case, you get
ready!” She then made herself ready. Meanwhile, the bell began to sound. The
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people of Vaisalt were agitated, [saying,] “An enemy of ours has entered Vaisali.”
Simha, frightened, mistook Cela for Upacela and hastily went out with her. Gopa,
also frightened, placed Cela in his chariot and drove away.

vaisalakair drstah | te tena sardham samgramayitum arabdhah | sa parnicasu
Sthanesu krtavi tena parica licchavisatani marmani taditani | sa kathayati |
bhavanto maya yusmakam paicasatani marmani taditany avasistam jivitena
acchadayami nivartata iti | te kathayanty ekasattvo 'py asmakam na praghdtitah |
muricata sannaham | taih sannaho muktah | paricasatani bhiimau nipatitani
pranais ca viyuktani | tatas te purusaraksaso yam iti kytva bhita nispalayitah |
vaisalim agatya samjalpam kartum arabdhah | etad vairam asmabhir bhavanto
bimbisaraputranam nirydatayitavyam | patralekhyam krtva pedayam praksipya
Jjatumudratapam krtva sthapayata iti | tais tatha krtva sthapitam |

The people of Vaisalt saw this. Then they started fighting with him [= Gopa].
[Since] he was skilled in the five kinds of arts of battle®”, he struck five hundred
Licchavis in the vital part. He said, “Sirs, I have stricken five hundred of you in
the vital part. I leave the rest with life. Now you go back!” They said, “No
living-being among us has been killed.” “Remove your armour!” They removed
the armour. Five hundred fell on the ground and all were deprived of their lives.
Then they [i.e., the survivors], thinking, “This one is a raksasa in the form of a
man,” became terrified and fled away. Having returned to Vaisali, they started to
discuss together, “Sirs, we shall let Bimbisara’s sons take revenge of this enmity.
You should write a letter, put it into a casket, [seal it up] with the hot gum-seal
and send it away.” Having done in this way, they delivered [the letter].

gopo ‘py anupiirvena rajagrham anupraptah kathayati | upacele avatara iti | sa
kathayati | tata na aham upaceld | celd aham | kim tvaya mama na arocitam | sa
tilsnim avasthitd | tato’sau duhkhi durmand rajiiah sakasam gatah | rajia drsta
uktas ca | svagatam gopa | agato ’si | adgato 'smi deva | anitd upaceld | deva anita
na anita ca | kim kathayasi | upaceld iti krtva cela anita | aniyatam pasyamah | sa
pravesita | rajia drsta | ativa ripayauvanasampannd hari strivisaye | saha-
darsanad eva rdja aksiptah kathayati | bhavanto yo hi putrah pitaram ghatayati sa
rajyahetoh | yadi me putro bhavisyati tasya jatasya eva aham pattabandham
karisyami iti | tatas tena mahata srisamudayena parinita | videhavisayad anita
vaidehi iti samjnia samvrtta | sa taya sardham kridati ramate paricarayati |

Gopa arrived at Rajagrha in regular order. He said, “Upacela, come down!” She
said, “Uncle, I am not Upacela. [ am Cela.” “Why did not you tell me [earlier]?”
She fell into silence. Then, distressed and unhappy, she went in the presence of
the king. The king saw her and said, “Gopa, welcome! You have come back?”
“Lord, I have come back.” “Hav you brought Upacela?” “Lord, I have brought
her and have not brought her.” “What do you mean?” “I have brought Cela after
having mistaken her for Upacela.” “Bring her here, [so that] we may see her.”
She came in. The king saw her endowed with exceeding beauty and youth,
extraordinary among women. Immediately on seeing her, the king was captivated
and said, “Sirs, a son who kills his father is for the sake of the kingdom. If I have
a son, as soon as he is born, I will bind the diadem [on his head].” Then, she was

72 On paiicasu sthanesu krtavi, see Mvy §4996.
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married to him who had a great multitude of good fortune. Because she was
brought from the land of Videha, the name Vaidehi came into being. He amused
himself with her, enjoyed, and lived with her.

vavad aparena samayena raja bimbisaro mrgayd nirgatah | anyatamasmims
casramapade ysih paricabhijiah prativasati | yavan mrgah saraparamparaya
tato 'sau rsih kruddhah kathayati | kaliraja mama candamyrgo 'py asramapadam
pariharati | tvaya tu Saranopagato myrgah praghatita iti | sa ca raja evam rsind
paribhasyate | balakayas ca dgatah kathayati | deva ko ’yam paribhdsate | raja
kathayati | aham bhavantah | yo rajanam paribhdsate tasya ko dando deva | tasya
badho dandah | yady evam parityakto me ayam rsih | sa praghatitum arabdhah | sa
praghatyamano mithya pranidhanam karoti | yad aham anena kalirdjena
adiisanam akari badhyah | utsrstas tatra upapadyeyam yatra enam jivitad
vyaparopayeyam | punah samlaksayati | rajana ete suguptah sugopitah | yady
aham anyatra upapattim grahisyami iti kada cit pratyayam naragayisyami |
sarvatha anena me pranidhdanena asya eva agramahisyah kuksav upapattih syad iti
| sa mithya pranidhanam krtva celdyah kuksav upapannah |

Afterwards, on a later occasion, King Bimbisara went out for hunting. At one
place, in a hermitage lived a seer who possessed five supernatural powers. At that
moment, a deer terrified by the succession of arrows went into the seer’s
hermitage, and was stricken at the vital point by the king. Then, the seer said in
wrath, “Evil King, my wild deer guards the hermitage, but you killed the deer
when it was seeking for refuge.” [While] the king was thus rebuked by the seer,
his troop came forth and said, “Lord, who does he rebuke?”” The king answered,
“Sir, it is me.” “Lord, what is the punishment of one who rebukes the king?” “He
should be given the capital punishment. If the seer is discarded by me in this way,
he is ready to be executed.” While being executed, he made an improper vow,
“Since I have done no wrong but is killed by the king, once being given away [=
being killed], I shall be reborn in a place where I shall deprive him of life.” He
further considered, “Those kings are well guarded and being kept in good
protection. If I take rebirth elsewhere, I perhaps shall not get an opportunity®””. In
all cases, through this vow, I shall be reborn in his chief consort’s womb.”
Having made such improper vow, he was reborn in Cela’s womb.

vam eva divasam pratisandhir grhitas tam eva divasam rudhiravarsam
patitam | celdayas ca dohadah samutpannah | aho vata aham devasya prstha-
mamsany utpatya utpatya bhaksayeyam iti | esa ca vrttanto rajie niveditah | rajia
naimittika ahitya prstah | te iucuhl | deva yo ’yam sattvo devyah kuksim avakrantas
tasya ayam anubhdva iti | raja cintaparo vyavasthitah | katham asya dohadah
prativinodyata iti | aparaih kusalajatiyaih samakhyatam | deva tilikayam mamsa-
pirnam pravrtim devyda atmanam upanaya iti | tato rajna mamsapurnaya tilikaya
atmanam vestayitva celaya upanamitam | tayd prsthamamsam iti krtva bhaksitam |
tatas tasyd yo dohadah sa prativigatah | bhiiyo 'py asya dohadah utpannah | aho
vata aham devasya rudhiram pibeyam iti | etad api rajiie niveditam | tato rajna
pariicenkhikah Sira mocayitva rudhiram payita | so 'py asya dohadah prativigatah |

573 For the translation of pratyaya as “opportunity” in the clause kadacitpratyayam naragayisyami, see
BHSD, 375, s.v.
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yavat paripurnair navabhir masaih prasuta | darako jato "bhiriipo darsaniyah
prasadikah | yasminn api divase jatas tasminn api rudhiravarsam patitam | bhityo
rajia naimittika ahitya prstas te kathayanti | deva yatha sdstre drsyate niyatam
ayam darakah pitaram jivitad vyaparopya svayam eva pattam baddhva rajyam
karayisyati iti | raja samlaksayati | sarvatha rajyartham ayam mam jivitad
vyaparopayati | tad asmai svayam eva rajyam dasyami | kim artham mam jivitad
vyaparopayisyati iti |

On that very day when the rebirth was received, a bloody rain fell. A craving arose
in Cela: “Ah! I want to tear off the flesh from the Lord’s back and eat it.” This
event was reported to the king. The king summoned the soothsayers and consulted
them about it. They said, “Lord, this is the power of the living-being conceived in
the queen’s womb.” The king stayed there, lost in thought, “How to dispel her
craving?” Some intelligent people told him, “Lord, present a meat-filled covering
on a cotton garment as yourself to the queen®’*.” Therefore, the king veiled himself
in a cotton garment filled with meat and offered to Cela. She thought that it was the
flesh from his back and ate it. Thereby, her craving was dispersed. [Later,] another
craving arose in her: “Ah! I want to drink the Lord’s blood.” This was also reported
to the king. Then the king had the veins of his five limbs (?)*”> open and gave her
the blood to drink. Once again, her craving was dispersed. When nine months
passed, she gave birth. A boy was born, beautiful, good-looking and pleasing. One
the very day when he was born, a bloody rain fell again. Once more, the king
summoned the soothsayers and consulted them. They said, “Lord, as learnt from
the treatise, this boy will inevitably deprive his father of life and will rule the
kingdom after taking the diadem for his own.” The king considered, “In all events,
it is for the sake of the kingdom that he will deprive me of life. Then, I myself will
give the kingdom to him. [In that case,] how would he deprive me of life?”

& The following part of the text tells a story of Bimbisara’s mistress Amrapali and
their son Abhaya.

I11.2.2 The “Chapter on Pure Practice” of the Chinese Mahayana Mahaparinirvana-

siitra

The passage is found at T.374.483¢13-28 (= T.375.726¢29-727a16):°7

6™ Edgerton translates fitlikdyam as “cotton mattress” and tialikayam mamsapiirnam pravrtim devya
atmanam upanaya as “present yourself to the queen as a meat-filled covering in (or on) a cotton
mattress” (cf. BHSD, 393, s.v. pravrti). In the present context, given that the flesh desired by the queen
is from the king’s back, it seems more appropriate to renders tizlikayam as “cotton garment” with its
covering filled with meat.

575 The exact meaning of the word paricerikhikah is unclear (see BHSD, 113, s.v. inkhika).

676 Radich (2011: 40) introduces this story in his discussion on the “Kasyapa Bodhisattva Chapter” of
the MMSP and says that the story is told by Devadatta to Ajatasatru. In fact, in the current Taisho canon
the story appears in the “Pure Practice Chapter” of the MMPS and constitutes one part of the discourse
the Buddha preaches to Ajatasatru in order to relieve him of the burden of his crime.
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[The Buddha said,] “O Great King! Bimbisara previously had an evil state of
mind. [At one time,] He was rambling on the Pifuluo (*Vipula) Mountain,
hunting deer. He searched across the whole wilderness, but gained nothing,
only to see a seer who was endowed with five supernatural powers. On
seeing him, hatred and evil thought arose in him: ‘Now I am hunting but
nothing is gaind, exactly because this man driving away [all the game
animals].” He immediately ordered his attendants to kill him. At the end of
his life, the man generated a hatred and evil mind, [as a result of which he]
lost his super- natural powers. Then he made a vow: “I am actually innocent,
[but] you, with your mind and words, inflicted the execution on me. I shall,
in the life to come, in the same way, kill you in return with my mind and
words.” At that time, on hearing this, the king immediately repented and
made offerings to the dead body [of the seer]. Although the king did this, he
still receives light punishment and does not fall into hell. Great King, you
have done nothing [like this], so how can you experience the fruition [of your
action] in hell? The former king himself committed [a crime] and he himself
has to experience [its consequence]. Why should he let you, Great King, bear
the imputation of cupability? If you say that your father king is guilt-free,
Great king, how can you say that he is free? Whoever commits a crime
receives the retribution of his crime. Whoever commits no evil act receives
no retribution of a crime. If your father, the former king, is guilt-free, why
has he received the retribution? Bimbisara has also gained both good and bad
[karmic] fruits in his present life. Therefore, the former king [Bimbisara] is
also not as determinate [as he seems in terms of his karma]. Since he is
indeterminate, the killing [of him] is also indeterminate. Since the king is
indeterminate, how can you say that you will definitely fall into hell?®"”

I11.2.3 The Svetambara Jinadasa’s Avasyaka-ciarni

The following is the Prakrit story (Ratlam: Srirsabhadevaji Ke$arimalajT Svetambara

Samstha, 1928-1929, vol.ii, 166.1-167.3) and my tentative English translation:®’®

577 The meaning of the last few sentences is not clear to me and the translation here is rather free.

7 The passage is quoted in Wiles (2000: 95 n.75). As he says, this is “an abbreviated version of
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...Cellanae putto jao Koniu tti, tassa ka uppatti? | egam paccantam nagaram,
tattha Jitasattussa putto Sumangalo, amaccaputto Senio tti pottio, so ohasijjai,
balatavassi pavvaito, Sumarngalo vi pitari mate rdya jato, annada so tena
ogasenam volento dittho, pucchai, logo bhanai—esa erisam tavam karei, ranno
anukampd jata puvvam dukkhavio tti, nimantio, “mama ghare parehi” tti,
masakhamane punne gao, raya padibhaggo, na dinnam, puno vi uttitam pavittho,
sambhario, puno gao, nimantei, adgao, puno vi padibhaggo tti, puno vi uttiyam
pavittho, puno vi nimanteti taiyam, taiyde vi anayo gharavalehim pittio,
“jadihellao eti tatihelldo raya padibhaggai”, so niggao, “addhitie aham pavvaito
mi tahd vi gharasito etenam’” ti, nidanam karei, “eyassa vaghde uvavajjami’ tti,
kalagao appiddhio vanamantaro jao. so vi raya tavaso pavvaio, vanamantaro jao,
puvvam raya Senio.

Konio kundasamano jam ceva Cellande potte uvavanno tam ceva cintei:
kiha rayanam acchihi vi na pecchejjai. tie cimtitam, eyassa gabbhassa doso tti,
gabbhapatanehi vi na padati, dohalakale dohalo, kaha? Seniyassa udaravali-
mamsani khaejja, abbhantare parihai, na ya akkhai, nibbandhe savitae kahiam,
Abhayassa kahitam, sasagacammenam mamsam kappetta valie uvari dinnam, tise
ologanagayde pecchamanie dijjai, raya aliyamucchitaim karei, jahe Seniyam
cintei tahe addhii uppajjai, jahe gabbham cintei kiha savvam pi khaejjami? evam
manio navahim masehim darao jayo, ranno nivedito, tuttho, dasie chaddavio
asogavaniyde, Seniyassa kahitam, dgao, ambadiya: “kisa padhamaputto ujjhio ’tti?
gato asogavaniam, tena sa ujjovia, so bhanai: Asogavanacandau tti, Asogacandu
tti namam ca se kayam, tattha ya kukkudapicchenam kananguli se viddha
sukumaliya, sda na paunai, sa kuniyd jaya, tahe se daragariuvehim kayam namam
Kunio tti, jahe ya kira tam angulim putam galiti Senio mukhe karei tahe thai,
itarahd rovai. so ya samvaddhati...

The son born by Cellana was Koniu. How was his birth? There was a border city.
In that place, Jitasattu had a son Sumangala. A son of a minister, named Senia,
was big-bellied. He [= Sumangala] ridiculed [Senia]. With his hand, he touched
the protruding [belly of Senia]. Because of Sumangala, he [= Senia] realized
suffering. Feeling disgusted with the worldly life, he went forth [from household]
and became an ascetic. When his father passed away, Sumangala became the king.
On another occasion, he [= Senia] was by chance®” seen wandering [by
Sumangala]. He [= Sumangala] inquired and people said, “This one [Senia]
earlier realized suffering and held compassion towards the king, [and therefore, ]
he has become such an ascetic.” He [= Sumangala] invited [Senia, saying,]
“Come to my house!” When the fasting time was completed, the king was sick

Kuniya and Seniya’s previous life, including the reason for the enmity felt by Kiiniya...The cause for
enmity is very similar to the beginning of Haribhadra Suiri’s Samardiccakaha.”

% On ogdsa (= Skt. avakasa, “opportunity™), see Turner (1962-1966, §728). I have no access to the
book and only consulted the online version: http://dsal.uchicago.edu/dictionaries/soas/index.html.
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[padibhaggo < Skt. prati-\bhaiij, lit. “to fracture, to break into pieces”], so there
was no offering. Once again, he entered into the jar.®*® He [= the king Sumangala]
remembered and went again to invite him. He [= the ascetic Senia] came and [the
door-keeper] said, “[The king] is sick again.” Once again, he entered into the jar.
The king for a third time invited him. At the third time, the big-bellied one was
again stopped by the door-keepers [who thought,] “Whenever he comes, the king
becomes ill.” He left, thinking, “In anger, I went forth [from household to become
an ascetic]. Again, in this way, I was kept by him outside the door”. He made a
vow, “I shall be reborn to extinguish [21°*'him,” and then died, reborn as a
Vanamantara god of meagre divine affluence. [Later,] the king also went forth
and became an ascetic. In the past, Senia [= Bimbisara] was that king [Sumangala].

Konia [= Ajatasatru], who was that angry ascetic, was born exactly in Cellana’s
womb.When he took rebirth, she pondered, “How can he also see the king with
eyes?”®? When she realized, “This embryo is evil,” she tried means to abort the
embryo, [but] it did not fall. At the time of pregnancy craving (dohada), a craving
[arose]. How was it? She wanted to eat the flesh of Senia’s belly-folds. She tried
to refrain herself inside and did not tell anyone. Being pressed, she told the king.
Abhaya was told [about this thing]. Having taken the flesh of a hare with skin
removed, he put it on the top of the folds of [Senia’s belly]. The king pretended to
faint.°** When she thought of Senia, she felt distressed, [but] when she thought of
the embryo, [she pondered], “Why shall I eat all [the flesh]?”” In this way, when
nine months passed, a boy was born. This was made known to the king. He was
satisfied. When a slave girl had abandoned [the boy] in a grove of asoka trees,
this was told to Senia. He came and reproached her, “Why did you abandon our
first son?”” He went to the asoka grove. It was illuminated by him [the boy]. He [=
Senia] said, “[He is] a moon in the asoka grove”, and then named the boy Asoka-
candra. There, his tender finger was pierced by a cock-feather. It swallowed and
became crooked. Then, because of his physical features as a child, he was also
named Kunia. Whenever his infected finger discharged [pus], Senia put it in his
mouth and then he stayed here; otherwise, he would cry. Then he grew up...

6% The text gives uttitam here, which may be a variant of uffiya, which refers to a large high-necked jar
or earthen vessel in which an ascetic of the Ajivaka sect who performs penances (see Poddar et al. 2008,
vol.4, fas.Il, 1356, s.v. uttiya-samana = ustrika-sramana).

581 The exact meaning of the word vaghde is unclear to me; nevertheless, the context clearly suggests
that the ascetic wants to take revenge on the king in his next birth.

582 The text reads kiha rayanam acchihi vi na pecchejjai. 1 am not sure about what is meant here.

5% The meaning of the preceding clause tise ologanagayde pecchamanie dijjai is unclear to me.

335



Appendix IV: Stories of Kiinika’s Death and His Next Rebirth in Two

Svetambara Jaina Texts

IV.1 Jinadasa’s Avasyaka-ciirni

The context of the story: after defeating his grandfather Cedaga, the chiefman of
Vaisali, Kuinika who is the king of Campa goes to Mahavira’s preaching arena to ask
about his next rebirth. Mahavira tells him that since he is not a cakravartin, he will be
reborn in the sixth hell rather than the seventh hell. Kiinika does not believe and
equips himself with the seven jewels of a cakravartin. Later, haughty in mind, he
marches to Timisaguha (a cave of mount Veyaddha) and is killed by the deity there
(Katamala). After his death, his son Udayin becomes king and establishes the city
Padaliputta. Below are the Prakrit story (Ratlam: Srirsabhadevaji Kesarimalajt
Svetambara Samstha, 1928-1929, vol.ii, 176.10-177.3) and my tentative English

translation:

tahe sunnagam nagaram Kiniko atigato, gaddabhanam galehim vaheti,
etthamtare senikabhajjao kalimatikau pucchamti: amham putta samgamdto ehinti
navi ti, jatha nirayavaliyae pavvaitdo | tahe Kiuniko campam agato, tattha sami
samosadho, tahe Kuniko cimteti: bahuga mama hatthi assavi, to jami samim
pucchami: aham cakkavatti homi na homitti? niggato savvabalasamudaenam,
vamditta bhanati: kevaiya cakkavatti essa? sami sahati: savve atita, puno bhanati:
kahim ovajjissami? chatthie pudhavie, tahavi asaddahamto savvani egimdiyani
lohamayani rayanani karetta tahe savvabalena timisaguham gato, atthame bhatte
kate bhanati katamalo: atitda cakkavattino, jahitti. na icchati, hatthim vilaggo,
manim hatthimatthae katiuna pattito, katamalaena ahato mato, chatthie pudhavie
gato | tahe te rayano uddyim thaveti, udayissavi cimta jata: ettha nagare mama
pita asitti. addhitie annam nagaram kareti...

Then, Kiinika entered the city [Vaisali] which had become empty. He drove with
hooks [hitched to] donkeys. Meanwhile, the wives of Senika, mothers of Kala
[and others]®**, asked, “Our sons have not come back from the battle?”As told in
the Nirayavaliya, they [= those mothers] entered into ascetic life.® At that time,
Kiinika went to Campa.The Svamin stopped (at a samava- sarana, “place of

684 This refers to Kiinika’s ten brothers, Prince Kala and so on, who help Kianika fight against Cedaga
and are all killed in the battle, falling into hell after death.

585 Those mothers, on hearing the death of their sons, renounce the world and become disciples of
Mahavira. This detail is also found in Hemacandra’s version of the story (see below); however, I have
not been able to locate it in the Nirayavaliyao. While Queen Kali (Kala’s mother) indeed appears at the
beginning of that text (where she is said to ask Mahavira about the destiny of his son), no mention is
made of her renunciation after his son’s death. See de Jong and Wiles (1996: 36-39 = Wiles 2000: 43-65).
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assembly”) there.’®® Then Kiinika thought, “I have many elephants and horses.
Now, I go and ask the Svamin, ‘Am I a cakravartin or not’.” He went forth to the
one who is the collection of all powers. Having saluted, he said, “How long will a
cakravartin go?"®*" The Svamin said, “All [cakravartins] are past.” He further
asked, “Where will I be reborn?” “[ You will be reborn] in the sixth hell.” Even so,
unbelieving, he had all the one-sensed®®® iron jewels made. Then, with all power,
he went to Timisaguha. When the eighth meal was taken [?]°*°, Katamala said,
“Cakravartins are all past. Go away!” He did not want [to leave]. Staying on the
elephant, having put the jewel on the head of the elephant, he demounted [to fight
with Katamala]. He was killed by Katamala and died, falling into the sixth hell.
Then, the kings elected Udayin [as the king of Campa]. Udayin thought, “My
father lived here in this city.” In distress, he had another city built... [The
following part of the text relates Udayin’s founding of the city Padaliputta.]

V1.2 Hemacandra’s Trisasti-Salaka-purusa-carita

The story is told in the twelfth chapter (dvadasa sargah) of the tenth book (dasamam
purva) of the Trisasti-salaka-purusa-caritam. The following is the Sanskrit text edited
by Saha (1977: 379-380, verses 402-425). I have divided words accordingly, but
otherwise what is provided below is a strict transcription of Saha’s edition. The
English translation is that published by Johnson (1962: 331-333). Johnson’s translation
is in prose. I have taken the liberty to divide her translation into parts and put under

the corresponding Sanskrit verses, so as to give an idea of the meaning of each verse:

evam aradhanam krtva namaskaraparayanah /
vipadya cetakah svarga-sukha-bhajanatam yayao // 402//

After making final propitiation thus, engaged in reciting the namaskara.
Cetaka died and became a participant in the joys of heaven.

asokacandro pi purim tam halair yuktarasabhaih /
khatayitva ksetram iva svam pratijiam apurayat // 403 //

Asokacandra ploughed up the city, like a field, with ploughs hitched to
donkeys; and fulfilled his vow.

586 On samosadha (= Skt. samavasrsta “[something] that has occurred”), see Pischel 1965, p.76, § 67.
%7 On kevaiya (= kiyantas), see Pischel § 466. I am not sure about the translation of this quention.
%% On egimdiya (= ekendriya), see Pischel § 158; however, the meaning of this term is unclear to me.

%9 1 am unclear about what is meant here. Does this refer to the fasting practiced by Katamala? On
atthama-bhatta referring to one who refuses to take food until the 8" meal (i.e., who spends 7% days by
fasting), see Schubring (2000 [1962]: 275-6).
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tirtvda pratijiam campeso dustaram apagam iva /
jagama campanagarim utsavena garviyasa // 404 //

After crossing his vow like a river hard to cross, the lord of Campa went to
the city Campa with a very great festival.

anyada pavayan prthvim viharena jagadguruh /
jagama campam sriviras tatraiva samavasarat // 405

One day Sr Vira, the Teacher of the World, purifying the earth by his
wandering, went to Campa and stopped (in a samavasarana) there.

Srivirasvaminah parsve tatra kaladimatarah /
viraktah sununidhanat pravrajanicchranikapriyah // 406

The wives of Srenika, the mothers of Kala and the others, dis gusted with the
world from the slaughter of their sons, took initiation under SrT Vira Svamin.

tralokyasamsayacchedakarakam paramesvaram /
vanditum tatra samavasarane kiiniko 'pyagat // 407

Kunika went to the samavasarana to pay homage to the Supreme Lord, the
destroyer of the doubts of the three worlds.

natva natham yathasthanam upavisayatha kiunikah /
papraccha labdhavasarah Sirasya racitanjalih // 408

After bowing to the Lord and seating himself in the proper place, Kunika,
choosing the proper time, his folded hands placed on his head, asked,

ajanmapy aparityakta-kamabhega bhavanti ye /
kam nama me gatim yanti cakrinah paramesvara ? // 409

“To what status do the cakrins go, who from birth have not abandoned the
pleasure of love, Supreme Lord?”

svamy akhyat te hi gacchanti saptamim narakavanim /
papraccha kiiniko bhityo bhavini mama ka gatih ? / 410

The Master said, “They go to the seventh hell.” Kunika asked again, “What is
my future status?”

acakhyau bhagavan sasthim narakovi gamisyasi /
kitnikah smaha kim aham na hi yasyami saptamim // 411

The Blessed One replied, “You will go to the sixth hell,” Kunika said, “Why
shall I not go to the seventh?”

bhagavan apy uvdcaivam cakravartyeva na hyasi /
sati dharmini dharma hi cintyante sSrenikatmja // 412
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The Blessed One said, “You are not a cakravartin. Being pious, good works
are considered (by you), son of Srenika.”

aprcchat kiinikah kim ca cakratha aham paramesvara? /
mamapi cakritulyd sti caturamga varithini // 413

Kiinika asked, “Why, Lord, am I not a cakrin? My four-part army is equal to
that of a cakrin.”

svamy iice tava ratnami cakradini na santi bhoh /
vinaikenapi ratnena cakrabhrnnama durghatam // 414

The master said, “Sir, you have no jewels, the cakra, et cetera. Without a
single jewel, the name of ‘cakrabhrt’ is hard to be accomplished.”

tacchrutvotthaya campeso mahda’hamkaraparvatah /
ekendriyani lauhani maharatnanyakarayat // 415

After hearing that, the Lord of Campa got up, a mountain of egotism, and had
made one- sensed jewels of iron.

padmavatim sa strivatnam ratnanibhadikanyapi /
so’lpadhih kalpayamasa mamoratha-kadarthitah // 416

He of little wit made Padmavati a woman-jewel, and the jewels, the elephant
et cetera, tormented by his desire.

sadhayan bharataksetram kiniko sahyavikramah /
kramena vaitadhyaguham tamisram asadad balaih // 417

Conquering Bharataksetra, Kiinika, whose power was invincible, gradually
reached Tamisra, the cave of Vaitadhya, with his army.

anatmajiiah sa unmatta iva durdaivadusitah /
guhadvarakapdtani damdena triratadayat /7 418

Not knowing himself, like a crazy man, corrupted by an evil fate, he knocked
on the doors of the entrance to the cave three times with a staff.

krtamdlamarah proce tadguhadvararaksakah /
mumiirsul ko ’vam dhanti guhdadvaram anatmavit // 419

The god, Krtamala, the guardian of the cave’s door, said, “Who is this who,
wishing to die, knocks on the cave door, not knowing himself?”

kiiniko 'py avadat kim mam jigisum vetsi nagatam? /
asokacandranama’ham utpannas cakravarty aho // 420

Kinika said, “Do you not know me who have come, intending to conquer? I
am a cakravartin, named ASokacandra, who has arisen.”
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krtamalamarah smaha cakrino dvadasabhavan /
aprarthita-prarthako si budhayasva svasti te stu bhoh // 421

The god Krtamala said, “There were twelve cakrins. You are seeking the
unsought. Be advised. Good fortune to you, sir!”

kiiniko 'pi babhanaivam aham cakri trayodasah /
utpannah krtapunyo smi punyaih kim nama durlabham // 422

Kinika said, “I am the thirteenth cakrin, arisen from merit that had been
acquired. What, pray, is hard to acquire with merit?

parakramam na me vetsi krtamala ? guham imam /
kurusva vitatadvaram anyathd na bhavasy aho // 423

Do you not know my power, Krtamala? Open wide the door of the cave.
Otherwise, you cease to exist, look you!”

adhidaivika-dosatam ivasambaddhabhdsinam /
kiinikam krtamalo dragrosadakrta bhasmasat // 424

From anger Krtamala quickly reduced to ashes Kinika talking wildly as if
from a fault inflicted by the gods.

asokacandro rajaivam vipadya narakavanim /
sasthim iydaya vacanam hy arhatam jatu nanyatha // 425

After death King Asokacandra went to the sixth hell. The speech of the Arhat
does not prove false.
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