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1 Introduction

As two prominent contemporaries of the Buddha and Mahavira, the Magadhan King Bimbi-
sara (known to the Jainas mostly as Srenika) and his son Ajatasatru (known to the Jainas
as Kiinika) are widely featured in both Buddhist and Jaina literature.! In comparing Bud-
dhist and Jaina sources, previous studies have generally focused on the parallelism between
Buddhist and Svetambara Jaina versions of the episode of how Ajatasatru/Kunika imprisons
his father Bimbisara/Srenika and causes his death, with rather less attention given to other
episodes about these two figures.?

This paper provides a comparative study of the Buddhist and Svetambara Jaina versions
of a series of three episodes that describe, first, the marriage between King Bimbisﬁra/grenika
and his queen Cela (who is more commonly known to the Buddhists as Vaideht and to the
Jainas as Cellana), second, Ajatasatru’s/Kiinika’s previous life as a vengeful sage or ascetic,
and third, his ensuing rebirth in the womb of Cela/Cellana. Although some scholars have
separately introduced the basic contents of the Buddhist and Jaina versions of these episodes,
no attempt has ever been made to consider the Buddhist and Jaina versions together, or to
examine their parallels and divergences.® Given that these three episodes as a whole constitute
a background for the well-known episode of Ajatasatru’s/Kiinika’s causing the death of his
father Bimbisara/Srenika, the present study may help us gain a fuller picture of the Buddhist
and Jaina narrative traditions surrounding the conflict between the two figures.

So far as I am aware, the Civaravastu (“Section on Robes”), the seventh chapter of

the Vinayavastu of the Miilasarvastivada-vinaya (henceforth MSV) which was most likely

I While the names Srenika (Pkt. Senia or Seniya) and Bimbisara (var. Bimbasdra, Bhimbhisara,

Bhambhasara, etc.) appear in both Buddhist and Jaina literature, the name Kianika (Pkt. Kiinia, Konia
or Kiiniya) seems to appear only in Jaina sources, and AjataSatru is used only in Buddhist sources.
For summaries of Buddhist stories about these two figures, see AkaNnuma [1931: 10-12 (s.v. Ajatasattu
Vedehiputta), 99—-102 (s.v. Bimbisara)]; MALALASEKERA [1937-1938: i. 31-35 (s.v. Ajatasattu), ii. 285—
289 (s.v. Bimbisara)]. For summaries of stories about them in Svetdmbara Jaina literature, see MEHTA
and CHANDRA [1970-1972: i. 196-197 (s.v. Kiinia)], ii. 856-857 (s.v. 1. Senia)]. Both figures are also
briefly mentioned, under the names Vimbisara (or its variants) and Ajatasatru, in the list of kings of the
present Kali Age in the Vayu, Brahmanda and Matsya Puranas (see PARGITER [1913: 21(text), 68—69
(translation)]).

For an exemplary study of Buddhist and Jaina accounts of Ajatasatru’s/Kinika’s causing the death
of his father in prison, see SiLk [1997]. See also earlier observations on this shared episode by Jacosi
[1879: 2, 5]; BUnLER [1903 (1887): 27-28]; DELEU [1969: 87-88] (= de Jong and Wiles [1996: 28]).
The Buddhist version of the three episodes has been summarized or paraphrased by several scholars
(see below n.7), but none of them mentions the Jaina parallels. On the other hand, to my knowledge, the
only scholar who has explored the Svetambara Jaina versions of these episodes is Rolf Heinrich Kocu

w

[2009]. Nonetheless, Koch makes no mention of any Buddhist source on Ajatasatru or Bimbisara.
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composed in the first centuries of the Common Era, is the only extant Buddhist text that
contains all the aforementioned three episodes. In this text, the three episodes of Bimbisara,
Cela and Ajatasatru are told in the prologue section (that is, the section prior to the Buddha’s
stipulation of rules on clothes), where they, together with stories of Bimbisara’s two other
sons (Abhaya and Jivaka), constitute an account of the early history of Magadha. As we will
see, these three episodes show remarkable similarities to the episodes of grel_lika, Cellana and
their son Kiinika in three Svetambara Jaina texts, namely, the Avasyaka-ciirni (“Commentary
on the Avasyaka [‘Obligatory Duties’]”) written by Jinadasa (ca. 6th—7th centuries CE), the
Avasyaka-tika (“Sub-commentary on the Avasyaka) by Haribhadra (8th century CE), and
the Trisastisalakapurusacarita (“Lives of Sixty-three Illustrious Persons”) by Hemacandra
(11th—12th centuries CE). In all three texts, the episodes of Srenika, Cellana and Kiunika,
together with stories of Srenika’s another son Abhaya, form part of a Jaina account of the
early history of Magadha.* Thus, both in the Civaravastu and in the three Svetambara Jaina
texts, the episodes of Bimbiséra/érenika, Cela/Cellana and Ajatasatru/Kiinika belong to a
larger narrative of the ancient Magadha at the time of the Buddha and Mahavira. Within this
broader context, the present comparative study may not only help us better understand the
common narrative lore of the Buddhists and Jainas regarding the conflict between Bimbi-
séra/Srenika and Ajatasatru/Kunika, but may also help us appreciate the shared memories of
the Buddhists and Jainas about the ancient (Greater) Magadha, the historical-geographical
milieu out of which both religions emerged.

The paper also includes a re-edited Sanskrit text of the portion of the Civaravastu of the
MSYV that tells the episodes of Bimbisara, Cela and Ajatasatru in question (see the Appendix).
The Civaravastu has come down to us in two versions—a Sanskrit manuscript found at Gilgit,
dating from the 6th or 7th century CE, and a Tibetan translation produced in the early 9th cen-
tury CE. No Chinese version is available. The Sanskrit text of the Civaravastu was edited and
published by Nalinaksha Dutt in 1942. As previous scholars have observed, Dutt’s editions of
the Gilgit manuscripts have various problems. “[T]he most fatal one,” as Hisashi Matsumura
rightly points out, “is that DUTT does not convey the exact reading of the manuscripts in
his texts or his footnotes. This fact has made impossible textual or linguistic studies based
on DUTT’s editions”.3 In order to establish a solid textual basis for the discussion in this
paper, I have re-edited the relevant portion of the Sanskrit text of the Civaravastu based on

the manuscript.® In my footnotes to the re-edited text, I have indicated all substantial mis-

4 For a synopsis of the early history of Magadha as described in the AvC and the AvH, see LEUMANN
[1934: 24b].

5 See Marsumura [1996: 174].

6 More precisely, the re-edited text is based on a transliteration of folios 241r1-242v10 (facsimiles
794.1-797.10) kindly provided by Dr. Klaus Wille who has used the scans of a microfilm of the Gilgit
manuscript held in the Gottingen office of the “Sanskrit-Worterbuch der buddhistischen Texte aus den
Turfan-Funden” which is better readable than the facsimile edition published by Raghu Vira and Lokesh
Chandra [1959-1974]. I wish to express my deepest thanks to Dr. Wille for his generosity in providing

—20—



Stories of King Bimbisara and His Son Ajatasatru

readings found in Dutt’s edition and have offered textual-critical remarks on specific items in
the manuscript.

In what follows, I will first introduce the three episodes of Bimbisara, Cela and Ajata-
Satru as found in the Civaravastu, and will then look at the corresponding three episodes in
the aforementioned three Svetambara Jaina texts (the AvC, the AvH and the TSPC). After
this, I will give a comparative appraisal of the Buddhist and Jaina accounts, discussing their

parallels and divergences, as well as possible reasons behind the divergences.

2 The Three Episodes of Bimbisara, Cela and Ajatasatru in the Civaravastu of the MSV

The Civaravastu narrates in detail the episodes of Bimbisara, Cela and Ajatasatru, and more-
over combines them with another story about Khanda (prime minister of Videha) as well as
his two sons Gopa and Simha. Below is my translation of the Sanskrit version of the episodes
in question, where I have indicated in footnotes significant variants found in the Tibetan
version.” The Sanskrit text itself contains no section breaks. In my translation, for the con-
venience of modern readers, I have taken the liberty of dividing the text into three sections
(Episodes 1 to 3) indicated with subtitles, and into several paragraphs indicated with numbers
([811, [§2], etc.). The same treatment will also be applied to my translation of the Jaina text

(the Avasyaka-ciirni) later in this paper.
Episode 1: The Marriage of Bimbisara and Cela

[§1] Khanda set up Gopa’s and Simha’s households. When Simha was entertain-
ing, enjoying and amusing himself [with his wife], a daughter was born. Having lav-
ishly celebrated her birthday festival, they gave [her] the name Cela. A fortune-teller,?
having seen her, prophesied, “She will give birth to a son. He will, after killing his
father [and] taking the royal diadem for himself alone, rule the country.” Once again,

when [Simha] was entertaining, enjoying and amusing himself [with his wife], [an-

me with this transliteration, and for his extremely helpful comments on my earlier draft of the re-edited
text. During the editing process, I also accessed the newly taken colour photographs of the same manu-
script (now deposited at the National Archives of India) that are to be published this year (2014) by
the International Research Institute for Advanced Buddhology at Soka University. I am very grateful to
Prof. Seishi Karashima for his kindness in allowing me to access the unpublished photographs, and for
his valuable suggestions on the reading of the folios, as well as on various linguistic issues in the text.
Needless to say, any errors that remain are mine alone.

The Sanskrit text has been edited in Dutt [1939-1959: iii.2,8.6—15.16] [henceforth GM]; a facsimile
edition has been published in Raghu Vira and Lokesh Chandra [1959-1974: 6.794.2-797.10 = folios
241r2-242v10] [GBM]. My translation is made from the re-edited text in the Appendix of the present
paper. The Tibetan translation appears at Derge Kanjur 1, 'dul ba, ga 52b2-55b7; sTog Kanjur 1, 'dul
ba, ga 60a2—65a4. The Sanskrit version of these episodes have been paraphrased in Majumpar [1945];
BHATTACHARYA [1947]; RaDIcH [2011: 160-161]. The Tibetan have been paraphrased in ScHIEFNER [1906:
78-85] and summarized in PanGLUNG [1981: 63].

8 While the Sanskrit gives the singular naimittikena (“by a fortune-teller”), the Tibetan translation has
the plural ltas mkhan rnams kyis (“by fortune-tellers”).

N

9 See also a translation and discussion of this prophecy in Sik [2009: 180].
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other] daughter was born. Having also lavishly celebrated her birthday festival, they
gave [her] the name Upacela. She also received a prophecy from the fortune-teller'®
[who said,] “She will give birth to a son endowed with good characteristics.”

[§2] Gopa, violent and mighty, destroyed the parks of the Licchavis of Vaisali.
The park-guards said, “The Licchavis of Vaisali are violent and mighty. Do not destroy
their parks.” He remained unrestrained. The park-guards said to Khanda, “Your son
has destroyed the parks of the Liccchavis of Vaisali. Stop him, [for] the Licchavis
are violent and mighty, lest they will do harm to him.” Having summoned [Gopa],
[Khanda] said, “Son, the Licchavis of Vaisali are violent and mighty. Do not destroy
their parks, lest they will do harm to you.” [Gopa] said, ‘“Father, they have parks, but
we do not have any.” He said, “Son, I [will] ask the assembly for a park.” He asked
the assembly, “Sirs, my two sons have no park. It is worth doing me a favour [by
giving me] a park.!!” They gave them [= Khanda’s two sons] a disused park. There
was a huge Sala tree in it. There one [son] had the Blessed One’s image built; the
other [son] had a temple erected. Thus even the Elders wrote in the scripture, “The
Buddha, the Blessed One, stayed in Vaisali, in the Sala Grove of Gopa and Simha.”
Gopa neglected his duties thousands of times. The Licchavis disregarded, disdained
and grumbled about [him]. Then Khanda, having summoned [Gopa], said, “Son, go to
such-and-such a village. Run self-owned businesses there. Stay there, lest the anger of
the assembly [of Vaisali] will arise.” Having gone there [to that village], he started to
run self-owned businesses.

[§3] At a later time, the commander of Vaisali passed away. The prime minister
Khanda was elected to the post of commander. Having lawfully acted as comman-
der for some time, he also passed away. The assembly of Vaisall was gathered, [dis-
cussing,] “Whom shall we elect as commander?” Then some said, “The prime minister
Khanda protected the assembly well. [Therefore,] we shall elect his son.” Others said,
“His son Gopa is violent and mighty. If he is elected to the post of commander, he
will surely cause the assembly to break up. However, his brother Simha is gentle,
[and] pleasant to associate with. He is able to satisfy the will of the assembly. If the
assembly can approve of this, let us elect him as commander.” All approved. They
went together to Simha’s side, [saying], “Simha, please accept the commandership.”
He said, “Gopa is my elder brother. You should elect him as commander.” They said,
“Simha, your commandership does not come from the hereditary succession. [Rather,]
whoever is acceptable to the assembly becomes commander. If this is not acceptable

to you, we will elect someone else as commander.” [Simha] thought, “If the comman-

10" The Tibetan version has the plural ltas mkhan rnams kyis (“by fortune-tellers™).

1" GBM 6.794.6-7 (folio 241r6-7) = GM iii.2,9.2: tad arha<m> mamodyane prasadam kartum. It is
unclear to me what the locative udyane means here. Perhaps we may construe it as a nimittasaptamt
(“locative of cause”, cf. SPEuER [1973 (1886): 111-112, §147]) in the sense of “with regard to a park”.
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dership goes away from our family to elsewhere, that would be inappropriate. In any
event, I [should] accept it.” He agreed. With great respect, they elected him to the
commandership.

[§4] Previously, if the people of Vaisalt sent a letter to someone, they wrote to
that one, “The assembly headed by Khanda gives orders.” When Simha became com-
mander, then, [they wrote,] “The assembly headed by Simha gives orders.” At a later
time, a letter arrived at the village where Gopa was running his self-owned businesses.
Gopa, opened [the letter] and read it out. He said, “Sirs, previously, the assembly of
Vaisali wrote, “The assembly headed by Khanda gives orders.” Now it writes, “The as-
sembly headed by Simha gives orders.” Has our father passed away?” They said, “He
has passed away.” Being enraged, he went to Vaisall and said [to Simha], “Brother,
is it appropriate [for you] to take the commandership under the circumstance of my
being older than you?”” Simha told him what had happened. Being enraged at the Lic-
chavis of Vaisali, [Gopa] thought, “The people of Vaisali have shown disrespect to
me. I [shall] go to Rajagrha.” He sent a messenger to King Bimbisara, [saying,] “I
want to stay in the shelter of the Lord’s arms.” [Bimbisara] wrote to him, “Welcome!
Please come here.” [Gopa] went to Rajagrha. Subsequently, he was appointed by King
Bimbisara to the post of prime minister.

[§5] At a later time, King Bimbisara’s chief consort passed away. He sat lost in
thought, with his cheek in his hand. Gopa saw him and said, “Lord, for what reason
are you sitting [here] lost in thought, with your cheek in your hand?” He said, “My
chief consort has passed away. How can I not be lost in thought?” “Enough, Lord,
be free from grief! My brother has two daughters endowed with youth and beauty,
[and] truly suitable for the Lord. Among them, one received a prophecy that she will
give birth to a patricidal son, but the other [received a prophecy that she will give
birth to a son] endowed with good characteristics. Now, which one shall I bring here
for the sake of the Lord?” [Bimbisara replied,] “The one who received the prophecy
that she will give birth to a son with good characteristics.” Then Gopa sent a letter
to Simha: “King Bimbisara’s chief consort has passed away. Send Upacela here. She
will become his chief consort.” [Simha] wrote [Gopa] back in reply, “Even if you have
gone far away or to another country, it is you with whom we should consult [about

everything], considering that you have supreme authority for what you have done.?

12 GBM 6.795.10 (folio 241v10) = GM iii.2,11.11-12: dizram api param api gatva tvam evasmabhih
prastavyo [GM: °tavyah] <|> yad bhavata krtam tat param pramanam iti. I have followed Prof. Seishi
Karashima’s helpful suggestion to give the present translation. Both the former and latter parts of this
sentence also appear, with some variations, in the Divy (see Divy 25.23: aryaputra diiram api param
api gatva dasy evaham [“Noble Sir, even if I go far away or to the next world, I will still be a slave”];
32.19-20: sarthavaha diram api param api gatva tvam eva prastavyah [“Caravan leader! Since you
have travelled far and wide, it is you who should be consulted”]; 563.10: raja kathayati | yady [emended
to yad, ct. Hiraoka [2007: ii.531n.261]] etabhyam krtam tat param pramanam [*“The king said, ‘They

—23—



Wu, Juan

You yourself know that according to the rule made by the assembly, no daughters are
to be given away [in marriage] to [anyone from] elsewhere who is not an inhabitant of
Vaisali. However, if you come and wait in the park, I will bring [Upacela] out to the
park. You can take [her] and leave.”

[§6] Then, having taken leave of the king'® [and] mounted a chariot, Gopa set
off for Vaisali. He arrived in due course, [and] waited in the park. At that time, a
gatekeeper in Vaisali passed away, [and was] reborn among non-humans. He instructed
the people of Vaisali, “I have been reborn among non-humans. Please build a yaksa
abode for me, and hang a bell around my neck. If any enemy hostile to the people
of Vaisali comes, I will make a sound of the bell, so that [the enemy] will either be
arrested or run away.” Having made a statue [of the yaksa] and hung a bell around
his neck, they placed the yaksa [i.e., the statue] in the gate-chamber, [and furnished
it] with offering of oblations and garlands, as well as dancing, singing, and the sound
of music. Gopa gave Simha a message, “I am waiting in the park. Please come out!”
Having taken leave of the assembly of Vaisalt [and] returned home, [Simha] said to
Upacela, “You are given away to King Bimbisara. Get ready!” Having said this, [he
further told her,] “Go to the park!” [Upacela] started preparing. Cela saw her, [and]
asked, “What are you preparing for?”” [Upacela replied,] “I am given away.” [Cela
asked,] “To whom?” [Upacela replied,] “To King Bimbisara.” [Cela] said, “I am the
elder one. Why are you given away?” [Upacela said,] “If so, you get ready!” [Cela]
then made herself ready. [Meanwhile,] the bell started ringing. The assembly of Vaisalt
was agitated, [thinking,] “Our enemy has entered into Vaisali.” Simha, terrified, hastily
went out with Cela after having mistaken her for Upacela. Gopa, also terrified, having
made Cela ascend into the chariot, set off [for Rajagrha].

[§7] The people of Vaisali saw [Gopa].!* They started to fight with him.  [Gopal]
was adept at five kinds of skills. He struck five hundred Licchavis in their vital points,
[and] said, “Sirs, I have struck five hundred of you in the vital points. I leave the
rest with life."> Go away!” They said, “No single living-being among us is killed.”
[Gopa said,] “Remove [your] amour!” They removed [their] amour. The five hundred
collapsed on the ground, and all were deprived of their lives. Then, thinking, “This
one is a demon in the form of a man,” they became terrified [and] fled away. Having

returned to Vaisali, they stared to discuss together, “Sirs, we should repay this hostility

have supreme authority for what they have done’]).

13 On avalokya (“having taken leave [of someone]”), see BHSD, 74, s.v. avalokayati.

14 The Tibetan version reads (Derge 1, ga 54b3; sTog 1, ga 63a4): yangs pa can gyi tshogs kyis phyi bzhin
bsnyags nas (“The assembly of Vaisali chased after [him]"). On bsnyags pa referring to Skt. pradhavita
(fr. pra-+/dhav, “to run forth”), see Neai [1993-2005: iv. 1667, s.v. bsnyags pal.

15 GBM 6.796.6 (folio 242r6) = GM iii.2,12.18: avasistam jivitenacchadayami (literally, “I present the
rest with life””). Here dcchadayami seems to be a variant form of achad®. On achadayati (“[one] presents
[garments, gold, or life]”), see BHSD, 89, s.v.
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to Bimbisara’s sons. After writing a letter on palm leaves, putting it into a casket, and
sealing it up with a heated lac-seal, you keep it.'® ” Having done so, they [i.e., the
people of Vaisali] kept [the letter].

[8§8] Gopa reached Rajagrha in due course. He said, “Upacela, get down [from
the chariot]!” She said, “Uncle, I am not Upacela. I am Cela.” “Why did you not tell
me?” She became silent. Then, distressed and unhappy, [Gopa] went to the king’s [i.e.,
Bimbisara’s] side. The king saw him and said, “Gopa, welcome! You are back.” “Lord,
I am back.” “Has Upacela been brought back?” “Lord, she has been brought back,
and she has not been brought back.” “What are you saying?” “Lord, Cela has been
brought back after being mistaken for Upacela.” “Bring [her] here. Let us see [her].”
[Cela] was brought in. The king saw her being excessively endowed with beauty and
youth, [like] a pearl among women.!” Immediately upon seeing [her], the king was
enchanted. He said, “Sirs, a son who kills [his own] father does so for the sake of
the throne. If I have a son, as soon as he is born, I will bind the royal diadem [on
his head].” She was then married to him who had a great multitude of good fortune.
[Since] she was brought from the land of Videha, the name Vaidehi was given [to her].

[King Bimbisara] entertained, enjoyed and amused himself together with her.
Episode 2: Ajatasatru’s Previous Life as a Vengeful Sage

[§9] At a later time, King Bimbisara went out for hunting. At one place, in a
hermitage lived a sage with five supernatural powers. When a deer, terrified by a suc-
cession of arrows, having entered into that sage’s hermitage, came out [and] was struck
with an arrow by the king in a vital point, then the sage said in wrath, “Evil King, my
wild deer looks after [this] hermitage, but you killed the deer who was seeking refuge
[here].” In this way, the king was reproached by the sage. His troop came forth [and]
said, “Lord, who is the one being reproached?” The king said, “Sirs, it is me.” “Lord,
what is the punishment of one who reproaches the king?” “He is subject to capital
punishment. If the sage is abandoned by me in this way, he should be ready to be ex-
ecuted.” While being executed, [the sage] made an improper vow: “Since I am doing
no wrong and not offending, [but] am to be killed by this evil king, [when I am] aban-
doned [i.e., killed], may I be reborn in a place where I will deprive him of his life.”

He further thought, “These kings are well-guarded, kept in good protection.'® If T take

16" The text has sthapayatha (“you keep [it]”; on the 2nd person plural imperative ending -tha, see BHSG,
132, §26.13). It is unclear to me to whom this is spoken. Is it spoken by one group of inhabitants of
Vaisalt to another group of inhabitants of Vaisali?

7 On hari strivisaye (“pearl among women”), see BHSD, 619, s.v. hari. The Tibetan translation reads
(Derge 1, ga 55a2; sTog 1, ga 63b6): bud med kyi yul gyis phrogs pas (“[Bimbisara] was captivated by
the object [?] of the woman”), where phrogs pa seems to suggest Skt. hrta (“seized”).

18" The Tibetan version has one more phrase shin tu btsas pa (= shin tu btsa’ ba, “well-watched”). On
btsa’ ba (“to watch, to look on”) and btsas pa (perfect form of btsa’ ba), see JAscHKE (1881: 434, s.v.
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rebirth elsewhere, I will never get the opportunity. In any event, by [the power of] this
vow, may I be reborn precisely in the womb of his chief consort.” Having made this

improper vow, he was reborn in Cela’s womb.'°
Episode 3: The Birth of Ajatasatru

[§10] On the very day when the rebirth was taken [by the sage], a blood-rain
fell. A pregnancy craving arose to Cela: “Ah! I want to tear off the flesh from the
Lord’s back [or, to rip out the Lord’s backbones] and eat it [or, them].2” This matter
was reported to the king. The king, having summoned fortune-tellers, consulted with
them. They said, “Lord, this is the power of the being who has entered into the queen’s
womb.” The king sat lost in thought, [wondering,] “How can her craving be dispelled?”
Others who were intelligent by nature suggested, “Lord, after covering yourself with
a meat-filled cotton [garment], present yourself to the queen.?!” Then the king, having
wrapped himself in a meat-filled cotton [garment], offered himself to Cela. Taking [the
meat] as the flesh from his back, she ate it. Thus her craving was dispelled. [Later,]
again, a craving arose in her: “Ah! I want to drink the Lord’s blood.” This was also
reported to the king. Then the king, having had the veins of his five limbs open, let
her drink the blood. Once again, her craving was dispelled. When full nine months
had passed, she gave birth. A boy was born, beautiful, good-looking, and pleasing. On
the very day when he was born, a blood-rain fell again. Once again, the king, having
summoned the fortune-tellers, consulted with them. They said, “Lord, as learnt from

the treatise, this boy will surely, after depriving his father of his life [and] taking the

btsa’ ba, 435, s.v. btsas pa).

19 There is a similar story about the Buddha’s past life as a sage who rebukes King Brahmadatta for killing
adeer and is then sentenced to death by the king in the Sarighabhedavastu of the MSV (see GNoL1 1977—
1978:1i.171.3-13). In that story the sage makes no vengeful vow and is finally rescued from death by a
hunter. I thank Dr. Klaus Wille for bringing this story into my attention.

20 GBM 6.797.5 (folio 242v5): devasya prsta[varv]rany utpatyotpatya bhaksayeyam. The reading
prsta[varv]rany remains uncertain. Dutt (GM iii.2,14 n.2) gives the wrong manuscript reading
vavranyu. The Tibetan translation (Derge 1, ga 55b2; sTog 1, ga 64b2-3) has rgyab kyi sha (“flesh of the
back”) which suggests prsthamamsa (or its plural °mamsani). In another story told in the Carmavastu
of the MSV, the same phrase appears (cf. GBM 6.748.7 [folio 8317]: prstha[varv]rany utpatyotpatya;
GM iii.4,171.14: prsthavamsany ut®), where it corresponds to prsthavamsan ut° (“having ripped out the
backbones”) in a parallel story in the Divy (9.25); see also Hiraoka [2007: i. 41 n.102].

2l GBM 6.797.6-7 (folio 242v6-7): tilikaya{m) mamsapirna<ya> pravrtya devya atmanam upanayeti
(The manuscript reading tilikayam mamsapirnd is problematic. I tentatively emend it into tialikaya
mamsapiirndya, in view of a similar phrase mamsapirnaya tilikaya atmanam vestayitva appearing im-
mediately after this sentence; on the instrumental ending -aya [< -aya] of a-stems, see BHSG, 64,
§9.48). GM iii.2,15.2-3: tialikayam mamsapirnam pravrtim devya atmanam upanaya iti. Based on
Dutt’s wrong reading, Edgerton translates this sentence as “present yourself to the queen as a meat-
filled covering in (or on) a cotton mattress” (see BHSD, 393, s.v. pravrti). The Tibetan reads slightly
differently (Derge 1, ga 55b3—4; sTog 1, ga 64b5): lha ras kyi bar stsang [sTog: rtsang] shas bltams
[sTog: bltam] par bgyis te gsol la <|> de [Derge: @] nyid btsun mo la stobs mdzod cig (“Lord, after filling
the inside of a cotton [garment] with fresh meat, put [it] on, and then offer yourself to the queen”).
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royal diadem for himself alone, rule the country.” The king thought, “In any event, it is
for the sake of the kingdom that he [will] deprive me of my life. [Therefore,] I myself
shall give the kingdom to him. [Then,] for what reason would he [still] have to deprive

me of my life?”

The Civaravastu goes on to tell another story about King Bimbisara’s encounter with
Amrapali and the birth of their son Abhaya, which has no direct relation to Ajatasatru.

The three episodes concerning Bimbisara, Cela and Ajatasatru quoted above, as a whole,
constitute a background for the story of Ajatasatru’s later imprisoning and killing of his father
told in the Sarighabhedavastu (“Section on Schism”) of the MSV.?? Of the three episodes, the
first one about the marriage of Bimbisara and Cela, to my knowledge, finds no parallel in
extant Buddhist literature. The second one about Ajatasatru’s past life as a vengeful sage
provides a karmic explanation of his patricide in this life, through interpreting the patricide
as the karmic retribution for Bimbisara’s own wrongful action of putting an innocent sage to
death. This episode is also told, with some variation, in the Chinese versions of the Mahayana
Mahaparinirvana-sitra (T. 374 and T. 375), where it serves as one of the arguments used by
the Buddha to relieve Ajatasatru of his guilt over the patricide.?® The third episode about the
birth of Ajatasatru (including the evil dohada [“pregnancy craving”] of his mother and the
patricide prophecy) also has parallels elsewhere in Buddhist literature, therefore not unique
to the Civaravastu either.?* Nevertheless, the Civaravastu is, so far as I know, the only extant
Buddhist text that combines the episodes of Ajatasatru’s previous life and his birth together
with the episode of the marriage of his parents. Such a combination seems to only find par-

alells in Svetambara Jaina literature. It is to the Jaina parallels that we now turn.

3 The Three Episodes of Srenika, Cellana and Kinika in the Avasyaka-ciirni, the
Avasyaka-tika and the Trisastisalakapurusacarita
Both Jinadasa’s Avasyaka-ciirni (AvC) and Haribhadra’s Avasyaka-tika (AvH) belong to the

exegetical Avasyaka literature.”> The AvC is a Prakrit prose-commentary on the Avasyaka-

22 For the version of this story in the Sarighabhedavastu, see the Sanskrit text in Gnoi [1977-1978: ii.
155.23-159.10]; translated and discussed in SiLk [1997: 194-198].

23 The parallel appears at T. 374 [XII] 483c13-23 [juan 20] = T. 375 [XII] 727al-11 [juan 18]; see a
discussion in Rapich [2011: 38, 162-163].

24 There are two Pali parallels to this episode, found seperately in Buddhaghosa’s commentary on
the Samaniiaphalasutta (see Ruys Davips and CARPENTER [1886: 133.28-134.30]) and in the paccup-
pannavatthu (“Story of the Present”) of the Jatakatthavannana No. 338 “Thusa-jataka” (see FAusBgLL
1877-1896: iii.121.16-122.7; translated in CoweLL 1895-1907: iii. 80-81). Both parallels mention the
dohada and the patricide prophecy. See also a translation of both Pali parallels in Wu [2012: 312-315].
The Chinese translation of the Dharmaguptaka-vinaya (T.1428 [XXII] 591¢c16-23 [juan 4]) also tells
a story of Ajatasatru’s birth, which mentions the patricide prophecy, though nothing is said about the
dohada (see a translation in Rapicu [2011: 40 n.132]).

25 For an overview of the “Avasyaka-Literatur” (a term coined by Ernst Leumann to refer to the Avasyaka-
stitra and the exegetical literature developed around it), see BALBIR [2008 (1990): 70-73].
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niryukti which itself is an early Prakrit verse-commentary on the canonical Avasyaka-sitra.®

The AvH is also a prose-commentary on the niryukti, written in mixed Prakrit and Sanskrit.

There is another incomplete Sanskrit prose-commentary on the niryukti written by Malayagiri

(l lth_

12" centuries CE), which does not contain the episodes discussed here. The AvH’s

version of the episodes of Srenika, Cellana and Kiinika is basically the same as the version

found in the AvC, except some differences in wording. Since the narrative material in the

AvC is usually considered to be “older and was probably less affected by the process of

Sanskritisation than the tikas were,””’ here T translate the AvC’s version of the episodes as

follows (significant variants in the AvH’s version are indicated in footnotes

):28

Episode 1: The Marriage of Srenika and Cellana

[§1] Now, in the city of Vaisali, there was King Cetaka of the Haihaya clan. He
had seven daughters born by each of his queens—Prabhavati, Padmavati, Mrgavati,
Siva, Jyesthd, Sujyestha, and Cellana. This Cetaka was a Jaina layman. He rejected
the practice of marriage with others [and therefore] did not give his daughters to any-
one. The respective mothers [of the daughters], having asked the permission of the
king [Cetaka], gave them to others [i.e., the grooms] who were desired and suitable.?
Prabhavatt was given to Udayana of Vitabhaya, Padmavati to Dadhivahana of Campa,
Mrgavati to Satanika of Kausambi, Siva to Pradyota of Ujjayini, and Jyestha to Nandi-
vardhana of Kundagrama who was the elder brother of Lord Vardhamana. Sujyestha
and Cellana, the two, remained maiden. [Later,] a female ascetic came to the apartment
[of the girls]. She taught them Jaina doctrine. By Sujyestha, [the female ascetic] was
made to become one who got clear answers to any questions.*® She was thrown out [by

the girls], treated with monkey-faces.?! Filled with hatred, she left. In anger, having

26
27
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For a detailed introduction to the Avasyaka-niryukti and its commentaries, see BALBIR [1993: 38—101].
See BaLsir [2008 (1990): 72].

Given the page limit of the present paper, it is impossible to include the Prakrit text. For the text,
see AvC, ii.164.9-167.3 (corresponding to AvH, 676b5-679a3). The AvC’s and AvH’s accounts of
Srenika and his family (especially, the episode of the previous lives of Kiinika and Srenika) have been
paraphrased by Koch [2009]. In my translation, for the sake of convenience, I have Sanskritised all the
Prakrit names. My Sanskrit renderings follow that given in Mexta and CHANDRA [1970-1972].

AvVC: tdo matimissagdo rayam dpucchitta annesim icchitakanam sarisaganam deti (mati-missaga <
Skt. matr-misraka [“respective mothers”]; apucchitta < aprcchya [“having asked permission”]; icchi-
taka < *ipsitaka or *istaka [“desired”]; sarisaga < sadrsaka [“suitable”]). Prof. Nalini Balbir kindly
pointed out to me that it would be better to have the plural demti instead of the singular deti, and that
deti as we have it may be a scribal error (anusvara missing).

This is a tentative rendition of Sujetthde nippatthapasinavakarana kata (nippattha-pasina-vakarana <
Skt. nihprsta-prasna-vyakarand [“clear answers to questions’]), which seems to mean that Sujyestha
is so versed in Jaina doctrine that she does not need to be taught by the female ascetic. The
AvH reads Sujetthde nippitthapasinavagarana kaya (nippittha-pasina-vagarana < nispista-prasna-
vyakarand [“beaten in questioning and answering?”’]), which may be translated as “[The female ascetic]
was beaten [i.e., defeated] by Sujyestha in disputing [over Jaina doctrine]”.

AvC: muha-makkadiyahim < *mukha-markatikaih (“with monkey-faces”). On muha-makkadiya (“ap-
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drawn a picture of Sujyesthd on a board, [the female ascetic] went to Srenika’s house.
Srenika saw [the picture of Sujyestha]. He asked [the female ascetic about the picture].
[She] explained [the picture to Srenika]. [Having heard her explanation,] he became
impatient. An envoy asking for marriage was sent [by §re1_1ika to Cetaka]. [Cetaka]
said to [the envoy], “Why should I give [my daughter] to someone from the Vahika

732 [Srenika] was rejected. His impatience became even more intense. [Srenika’s

clan
son] Abhaya came as soon as he knew this. When consulted [by Srenika], [Abhaya]
said, “Be confident [in me]!3* I [will] bring [Sujyestha] here.”

[§2] [Abhaya] returned to his own house. Having conceived a strategy, he pre-
tended to be a merchant. Having changed his voice and accent, he went to Vaisali.
[There] he took over a shop near the apartment of the girls, and drew a picture of
Srenika on a painting-board. At that time, the maidservants of the apartment of the
girls came for shopping. [Abhaya] then gave them an excessive amount [of goods], and
pleased them by giving them both gifts and respect.>* They asked, “What is this on the
painting-board?”” He replied, “[This is] my lord Srenika.” “Does he [really] have such
an appearance?” [Abhaya said,]*>> “Who is able to match his appearance? It is painted
as it is.” The maidservants and manservants discussed this inside the apartment of the
girls. [Sujyestha] told them, “Now bring that board here!” The maidservants solicited
[the board from Abhaya], [but] he did not give [them the board and said,] “Please

1

do not speak ill of my lord!” After many entreaties, [the board] was given. Secretly, it
was sent [by Abhaya into the apartment]. Sujyestha saw [the board]. The maidservants
revealed the secret [of Sujyestha’s seeing of Srenika’s picture]. [Sujyestha] asked the
merchant [Abhaya], “How can §re1_1ika become [my] husband?*® He said, “If [you
wish it to be] so, then I bring Srenika here.” [Srenika] was brought. Secretly, an un-
derground channel was made, extending up to the apartment of the girls.

[§3] Sujyestha asked Cellana, “Should I go with Srenika?” The two [Sujyestha
and Cellana] ran away [together]. When Sujyestha went [home] for some ornaments,
at that time, the people [Srenika and his charioteer] turned up in the underground chan-
nel.’” Taking Cellana, they left. [Having returned to the channel and found out this,]
Sujyestha gave out a cry. [On knowing this,] Cetaka armed himself. The charioteer

Virangaka said [to Cetaka], “Lord! Please do not leave. I [will] bring [Cellana] back!”

32

33

ing with the mouth”), see RATNACHANDRAJI [1923-1932: iv. 192, s.v. muha].

AvC: Padhiyakulae (< Vahikakulaya). On Vahika (= Bahika, literally, “being outside”) as an old and
apparently pejorative name of inhabitants of Punjab, see Sircar [1971: 101, §27 “Bahlika”].

AvC = AvH: acchaha visattha. On acchaha < rcchata (imperative of /r, “to go, to tend to0”), see
PiscHeL [1981 (1900): 392, §471]; visattha < visvasta (“full of confidence, unsuspecting”).

AvC: tao vi ya danamanasamgahitdo kareti (lit., “He also made them get both gifts and respect.”)
The AvH has Abhao bhanai, which finds no correspondent in the AvC.

AvC: tava manussa suramgae ubedda. The word ubedda is unclear to me. The AvH has ubbuda. On
ubbuda (“emerged”) < unmagna (?), see Poppar et al. [2008-2009, fascs. 3&4, 1516, s.v.].
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[Virangaka] set out. He followed [Srenika and his charioteer] from behind. There was
a secluded path in a cave. There dwelled Sulasa’s thirty-two sons. With one arrow,
Virangaka killed them all. At the moment when [Virangaka] was moving his chariots
aside, §re1_1ika fled away. [Then] he [Virangaka?] also went back. [Having returned to
Rajagrha,] Srenika called, “Sujyestha!” She said, “I am Cellana.” Srenika said, “You
are [beautiful,] the same as Sujyestha.” Srenika felt joyful and also dismayed. [He felt]
joyful because of the acquiring of Cellana, [but] dismayed because of the death of his
charioteer. Cellana also felt joyful because of [Srenika’s] handsome appearance, [but
meanwhile] she felt dismayed [because] her sister was cheated [by her].3® Sujyestha,
thinking, “Fie upon love and enjoyment,” went forth [into the ascetic life]. [Later,]

Cellana gave birth to a son named Kiinika. How was his rebirth?
Episode 2: Kiinika’s Previous Life as a Vengeful Ascetic

[§4] There was a border city. There Jitasatru® had a son [named] Sumangala.
A minister’s son named Srenika was a dwarf [or big-bellied?].** He was ridiculed,
[and] forced to drink water placed at a high place.*' [In this way,] he was bullied
by Sumangala. For this reason, with disgust [for the worldly life], [Srenika] went
forth [from household] and became a non-Jaina ascetic.*”> When his father died,
Sumangala became king. One day, [King Sumangala] saw [Srenika] flying through
the open air.** He asked [people about Srenika].44 People said, “This one performs
such supernatural power.”*> Remembering that [Srenika] was earlier bullied [by

him], the king gave rise to compassion. He invited [Srenika], “Come to my house!”

38 AVC: Cellanae vi hariso tassa riivenam visado bhagint vamciya tti. The AvH has bhagini-vamcanena
(< bhagini-varicanena, ‘“because of cheating [her own] sister”) instead of bhagini vamciya tti.

39 AvC: Jitasattussa; AvH: Jiyasatturanno (“Of King Jiyasattu™).

40 AvC: amaccaputto Senio tti pottio. The AvH has Senaga (< Senaka) instead of Senia. The word portia
(< *pottika) may mean “dwarfish” (see CDIAL, §8256 *pugga—z). KocH [2009: 282] seems to construe
pottia as being derived from potta (“belly”’) and renders it as “big-bellied”.
payyate [“made to drink™], passive form of the causative payayati of 4/pa [“to drink™]; the meaning of
uccalaga is unclear to me).

42 AvC: so tena nivveenam balatavasst pavvaito. The term bala-tavassi (< bala-tapasvin) is usually trans-
lated as “foolish or ignorant ascetic”. However, as METTE [2010: 339] rightly points out, this term more
likely refers to a certain type of non-Jaina mendicant. She suggests, “Balatapasvins, unabhingig von
den Konventionen und Dogmen der Jainas, bestimmten asketischen Gruppen altindischer Traditionen
zuordnen lassen.” For more discussion on this term, see MetTE [2010: 336-346].

4 AvC: annada so tena ogasenam volemto dittho. The AvH reads annaya so tena ogasena volemto
pecchai tam balatavassim, which seems to be grammatically problematic and may be emended into
annaya so tena ogasena volemto <dittho> pecchai tam balatavassim (“One day, he [= Sumangala] saw
him [= Srenika] flying through the open air. He observed the young asctice [= Srenika]”).

4 AvC: pucchati; AvH: ranna pucchiyam ko esa tti (“The king asked, ‘Who is this?*”")

4 AvVC = AvH: esa erisam tavam kareti. Here the word tava (< Skt. tapas) refers to the supernatural
power of flying attained through asceticism, rather than asceticism per se. For a specific discussion on
the power of flying in the air and its attainment in Jaina sources, see WiLEy [2012: 176-183].
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After finishing a one-month fast, [Srenika] came [to King Sumangala’s palace]. The
king was sick. [The door] was not opened [for him].*® Once again, he entered the
jar.*” [Sumangala] was reminded [of the invitation]. He once again went and invited
[grel_lika]. Once again, [§renika] came [to the palace], but [the gatekeepers told him],
“[The king] is sick.” Once again, he entered the jar. For the third time, [Sumangala]
invited him. For the third time, he came [to Sumangala’s palace].*® He was maltreated
by the gatekeepers who thought, “Every time he comes, the king becomes sick.”
[Srel_lika] left discontentedly, thinking, “I am a renunciant. Even so, I am treated
with indignity by [Sumangala].” [Srenika] made a vow: “I take rebirth to kill him.”
[Srenika] died and was reborn as a Vanavyantara god of little divine power.*’ [Later,]
the king [Sumangala] also became a renunciant ascetic,” [and was also] reborn as a
Vanavyantara god. §renika [Bimbisara] was the king [Sumangala] in the past; Kiinika

was that ascetic who was mutilated [by the gatekeepers] (kumda-samana).
Episode 3: The Birth of Kunika

[85] When [the ascetic] was reborn in the womb of Cellana, he thought, “Why
can’t I see the king [Srenika] with [my] eyes?” She realized, “This fetus is evil.” Even
after various means of abortion, [the fetus] did not fall [that is, it did not die]. During
the period of pregnancy, a craving [arose to her]. How was it? She wanted to eat the
flesh of §renika’s belly-folds. She tried to kill [the fetus] inside [her womb], [but]
she told nobody. [Later,] when she was persuaded [by others], she told [about the
craving]. This was reported to Abhaya. Having prepared some meat with the hare’s
skin, [Abhaya] put it on the top of [Srenika’s] belly-folds. After she had gone into
a viewing [room], while she was watching [the flesh of Srenika’s belly-folds, as it
were, being cut off], [the meat with the hare’s skin] was given to her.’! [While she

was eating,] the king pretended to faint. When she thought of Srenika, she felt uneasy,

46
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43
49

50

5

AvC: na dinpam. The AvH has a more complete sentence na dinnam darapalehim daram (“The door
was not given [i.e., not opened for him] by the gatekeepers”).

The text has puno vi uttitam (AvH: uttiyam) pavittho. On uttiya (var. uttika) < ustrika, referring to
a large high-necked jar in which an ascetic of the Ajivika sect performs penances (see Poppar et al.
[2008-20009, fasc. 2, 1356, s.v. uttiya-samanal).

AvC: anato (< ajitata, “unknown”). Here I adopt the reading agao (< agato, “came”) in the AvH.

AvC: kalagato appiddhito Vanamamtaro jato. On Vanamamtara (< Vanamantara) referring to “[a]
class of gods living in the oblique regions; gods of the Vanavyantara class”, see RATNACHANDRAJI [1923—
1932: vi. 369, s.v.].

AVC: so vi raya tavaso pavvaito; AvH: so vi raya tavasabhatto tavaso pavvaio (“The king, who was a
worshipper of ascetics, also became a renunciant ascetic”).

AvC: tise ologanagatae pecchamante dijjati. According to an earlier version of this episode in the
Nirayavaliyao (see below), after getting some fresh meat from a butcher’s shop, Abhaya “puts Cellana
somewhere high in the palace from where she can see Seniya lying turned towards her. After that he
cuts [as it were] the meat of the folds of the belly of the king and puts it in a pot” which is then given to
Cellana (see de Jong and Wiles [1996: 43]; translated from DeLeu [1969:102]).
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[but] when she thought of the fetus, [she wondered,] “Why do I want to eat it all?”
In this way, [her craving] was dispelled.’> After nine months, a boy was born. This
was reported to the king [§renika]. He was delighted. [Later, the boy] was abandoned
in an asoka grove [by Cellana] through a maidservant. This was reported to Srenika.
He came, [and] scolded [Cellana], “Why did you abandon our first son?”” He went to
the asoka grove. [The grove] was illuminated by [the boy]. [Srenika] said, “[My son
is like] the moon in the asoka grove.”>* Hence the name Agokacandra (“Moon in the
Asoka [Grove]”) was given [to the boy]. There [in the asoka grove] his tender fingertip
[71°* was pierced by a cock-feather. It did not recover well, [and] became crooked.
Then, at that time, he was given the name Kunika (“[one with] a crooked finger”)
by his playmates.> Whenever grer}ika put that finger [of Kuinika] in his mouth [and]
sucked the pus, [Kunika] stayed [quiet]; otherwise, he would cry. Then, he grew up---

The AvC and the AvH proceed to tell stories about Cellana’s two other sons Halla and Vi-
halla, as well as grenika’s prevention of Kiinika from succeeding the kingship by giving royal
insignias to Halla and Vihalla, which arouses the hatred of Kiinika who then throws his father
into prison. Shortly thereafter, Srenika commits suicide in prison.’® Thus, in the AvC and the
AvH, the three episodes concerning Srenika, Cellana and Kunika quoted above, as a whole,
provide part of the background for the story of Kiinika’s causing the death of his father told
later in the two texts.>’

The AvC is, so far as [ am aware, the oldest extant Svetambara Jaina source in which the
episode of the marriage of Srenika and Cellana and the episode of Kuinika’s previous life as a
vengeful ascetic appear. As for the episode of the birth of Kitinika (including the description
of Cellana’s dohada and the etiological details about the names Asokacandra and Kiinika), its
oldest extant version seems to be that found in the Nirayavaliyao (“Sequences of Hells”), the
eighth Uparga of the Svetambara canon.’® The Nirayavaliyao mentions neither the marriage

of Srenika and Cellana nor the former life of Kinika, but presents the episode of the birth of

52 AvC: manito (< Skt. manita, “honoured”), which does not fit the context. I adopt the reading vinio (<
vinita, “removed, dispelled”) in the AvH.

33 AvC: so bhanati asogavanacamdau tri. This sentence finds no correspondent in the AvH.

34 AvC: kanamgul; AvH: konamgulf. The exact meanings of these two compounds are unclear to me (on
kana [*blind of one eye”], see CDIAL, §3019, s.v.; kona [“corner”], see CDIAL, §3504, s.v.).

35 Tadopt the reading daraehi (“by young boys”) in the AvH, instead of daragariivehim (“by boyish forms
[?]”) in the AvC which makes little sense in the present context. The name Kiinika is clearly derived
from Skt. vkiin (“sich zusammenziehen [to contract]”, see PW, ii.88, s.v.) and therefore synonymous to
Skt. kuni/kiini (“lahm am Arm [crippled in the arm]”, or “Nagelgeschwiir [a nail sore]”, see PW, ii.72,
s.v. kuni, 88, s.v. kiini). On this name, see also DeLeu [1969: 104, §12] (= de Jong and Wiles [1996:
45]); Sk [1997: 243 n.81].

5 Fora summary of these follow-up events as told in the AvC and the AvH, see Kocu [2009: 279-280].

37 For the version of this story in the AvC (ii. 171.11-172.8) [corresponding to AvH, 682b8—683b5], see
Stk [1997: 206208 (translation and discussion), 229-230 (text)].

38 For the Nirayavaliyao version of this episode, see DELEU [1969: 99.20-104.5, §§7-12] (= de Jong and
Wiles [1996: 40-45]).
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Kiinika alone as a prelude to the story of his causing the death of his father.”
In Hemacandra’s TrisastiSalakapurusacarita (TSPC), the three episodes of Srenika,
Cellana and Kinika are retold in a much more elaborate form in the sixth chapter of the

tenth book entitled Mahaviracarita (“Career of Mahavira”).%

Hemacandra arranges the
episodes in a different sequence: The episode of the former lives of Srenika and Kinika is
told in the first place in an earlier section (verses 11-—45) of the chapter in question, where it
serves as a prelude to the birth of Srenika, whereas the episode of the marriage of Srenika
and Cellana and the episode of the birth of Kiinika are told together in a later section (verses
184-309) of that chapter. Despite this difference in sequence, the plotline of each of the three
episodes in the TSPC is largely the same as that found in the AvC and the AvH. Also, as in
the AvC and the AvH, the three episodes as a whole constitute a background for the story of
the imprisoning and death of Srenika told later in the same book of the TSPC." It is, then,
likely that the accounts in the AvC and the AvH formed at least part of the sources on which

Hemacandra’s retelling was based.

4 A Comparative Appraisal

A comparison between the Buddhist episodes about Bimbisara, Cela and AjataSatru in the
Civaravastu of the MSV and the Jaina episodes about Srenika, Cellana and Kinika in the
AvC, the AvH and the TSPC reveals two major facts:

First, there are striking similarities between the Buddhist and Jaina versions in terms of
overall narrative content and structure. More specifically, in the first episode on the marriage
of Ajatasatru’s/Kiinika’s parents, both versions show that Bimbisara/Srenika initially intends
to marry Upacela/Sujyestha but later turns out to marry Cela/Cellana as a result of confu-
sion. In the second episode, both versions agree on Ajatasatru’s/Kunika’s former life as a
vengeful sage or ascetic, and both, from a karmic perspective, explain Ajatasatru’s/Kunika’s
hostility towards his father in this life as a kind of revenge, the cause of which can be traced
back to his previous life. In the third episode about the birth of Ajatasatru/Kunika, both the
Buddhist and Jaina versions agree on Cela’s/Cellana’s pregnancy craving for the flesh and/or
blood of Bimbisara/Srenika after the sage or ascetic enters into her womb, and on Bimbi-
sara’s/Srenika’s strategic fulfilling of her craving without injuring himself.

How should we understand these similarities? It seems difficult to conclude anything
about the genetic relationship between the Buddhist and Jaina versions, or to determine who
borrowed from whom, or if there was any borrowing between them at all. To be sure, the
AvC, the AcH and the TSPC were composed rather later than the Civaravastu of the MSV

5 For the Prakrit text and a paraphrase of this story, see DELEU [1969: 104.28-107.5, §§13—14] (= de Jong
and Wiles [1996: 45-47]); see also a translation and discussion in Stk [1997: 205-206].

60 See the Sanskrit text in Sana [1977: 158.2-160.10 (verses 11-45), 171.4-180.8 (verses 184-309)];
translated in JounsoN [1962: 138-141, 149-157].

61 For the TSPC version of the story of Srer)ika’s death, see SAua [1977: 357.4-362.10 (verses 108-180)];
translated in Jounson [1962: 313-317]; see also Sitk [1997: 208-210].
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(if we date the compilation of the MSV to the early centuries of the Common Era). How-
ever, given that many stories in the AvC and the AvH were probably drawn from earlier
oral or written sources,%? the episodes of Kiinika and his parents in these two Jaina texts,
as such, are not necessarily later than those in the Civaravastu. Thus, for the time being,
what we can say is perhaps only that the aforementioned similarities suggest that the Bud-
dhist and Svetambara Jaina authors in ancient India shared some common narrative traditions
surrounding Ajatasatru/Kiinika and his parents.

On the other hand, there are also clear differences between the Buddhist and Jaina ver-
sions in terms of specific narrative elements. For instance, in the first episode about the
marriage of Ajatasatru’s/Kiinika’s parents, while in the Civaravastu Cela’s uncle Gopa ar-
ranges the marriage of Bimbisara and Upacela (later replaced by Cela), in the Jaina texts it is
Srenika’s son Abhaya who assists his father to marry Sujyestha (later replaced by Cellana).
Abhaya is also featured in the Jaina versions of the episode of the birth of Kiinika, where he
appears as the one who devises a strategy to fulfill Cellana’s pregnancy craving without in-
juring Srenika, whereas in the Civaravastu the originators of such a strategy are anonymous.

Abhaya’s significant role in the Jaina versions may not be accidental. It is worth noting
that Abhaya is quite an important character in Jaina narrative literature in general. He is often
portrayed as a highly intelligent man capable of solving various problems.5* For instance, in
the Nayadhammakahdao (“Parables and Religious Stories”), the sixth Aniga of the Svetambara
canon, there is a story about Abhaya’s successfully invoking a god to create an unseasonal
rain and thereby fulfilling the pregnancy craving of Queen Dharint (Srel_lika’s another wife)
for an untimely monsoon.®* This (or other) earlier characterization of Abhaya as a solver of
problems or user of stratagems may have been a motivating factor that led the Jaina authors
to assign him an important role in the episodes of Srenika, Cellana and Kiinika. In contrast, in
Buddhist narrative literature, Abhaya’s problem-solving capability is not strongly featured.®

Further, there is also a stark contrast between the Buddhist and Jaina versions in their
attitudes towards King Bimbisara/Srenika. According to the Civaravastu, Bimbisara’s being
killed by Ajatasatru later in this life is the karmic retribution for his own wrongful action of
putting an innocent sage to death. The Jaina versions do not mention such violence of King
Srenika, or any violence of his previous birth as King Sumangala, but, instead, portray him
as a victim of the resentment harbored by an ascetic who is a former incarnation of Kunika.

I have not yet found a satisfactory explanation for why King Srenika/Sumangala does

62 Bareir [2008 (1990): 72] suggests that stories in the AvC and in the Avasyaka-tikas “represent an
intermediate stage between an oral tradition which would give the narrator (a preaching monk) great
freedom and a fixed written tradition which would imply a more rigidly unvarying text”.

63 For Jaina sources on Abhaya, see MEHTA and CHANDRA [1970-1972: i. 49-51, s.v. Abhaa (Abhaya)].

4 See the Prakrit text in JaMBOvuAYa [1989: 20.13-34.11]. T am grateful to Dr. Naomi Appleton for
bringing this story into my attention.

%5 For Buddhist sources on Abhaya, see AKANUMA [1931: 1, s.v. Abhayal ]; MALALASEKERA [1937-1938: i.
127-128, s.v. 2. Abhaya].

—34—



Stories of King Bimbisara and His Son Ajatasatru

not act violently towards the ascetic in the Jaina versions. For now, I can only suggest two
possibilities: First, the non-violent depiction of Srenika might have been motivated by an
attempt to keep in line with his prominent status as the first Jina of the coming age.5® However,
the difficulty with this explanation is that Srenika is not always portrayed positively in Jaina
literature, for he is also said to fall into hell after death as a result of some bad karma he had
previously bound.®’

Second, it is also possible that the non-violent depiction of Srenika in the Jaina versions
was due to an application of a stock narrative pattern. As Rolf Heinrich Koch observes, in the
Vasudevahindr (“Adventure of Vasudeva”) compiled by Sanghadasa around 400 CE, there is a
story of King Ugrasena and his son Kamsa, which also adopts the following narrative pattern:
First, an ascetic is repeatedly invited by a king but ignored each time; then, the ascetic vows
to destory the king in his [i.e. the ascetic’s] next life; then, the ascetic is reborn in the womb of
the king’s wife; then, he imprisons the king and usurps the throne.%® Since the Vasudevahindi
was composed earlier than the AvC, it is unlikely that the story of Ugrasena and Kamsa
was derived from the story of Srenika and Kiinika in the AvC. The similarity between the
two stories suggests that the aforementioned narrative pattern might have been a stock motif
familiar to (at least some) ancient Jaina storytellers.

Yet another notable difference between the Buddhist and Jaina versions lies in the
prophecy of Ajatasatru’s/Kiinika’s causing the death of his father. The Civaravastu mentions
the prophecy twice, whereas the Jaina texts say nothing about the prophecy. The prophecy
seems to be unique to the Buddhist narrative tradition, and does not appear in any Jaina
account about Ajatasatru/Kunika, so far as I know.

To sum up, the episodes of Bimbisara, Cela and AjataSatru at the beginning of the
Civaravastu of the MSV show both remarkable parallels to and interesting differences from
the episodes of Srenika, Cellana and Kinika in the AvC, the AvH and the TSPC. While fur-
ther research still needs to be done in order to better understand how and why such differences
occurred, the parallels nevertheless clearly suggest that the Buddhists and Svetambara Jainas
shared some common narrative lore concerning Ajatasatru/Kunika and his parents, including
not only the well-known episode of his causing the death of his father Bimbiséra/grenika in
prison, but also the less-known episodes of his previous life as a vengeful sage or ascetic, the
marriage of his parents, and his birth. Moreover, given that both in the Civaravastu and in
the three Jaina texts, the episodes of Bimbisara, Cela and Ajatasatru comprise part of a larger
picture of the early history of Magadha, it is necessary to look into whether the Buddhists
and Jainas also shared some common narrative material in other parts of this larger picture.

Although this topic cannot be pursued here, it is worth exploring systematically in the future.

66 Both Svetambara and Digambara Jainas agree on Srenika’s future attainment of Tirthamkara-hood. For
related textual sources, see BALBIR [1991: 42-44, 64 n.54].

67 On Mahavira’s prediction of Srenika’s next birth in hell, see BaLBIr [1991: 42].

68 See KocH [2009: 284-286].
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Appendix: A Re-edited Sanskrit text of the Episodes of Bimbisara, Cela and Ajatasatru
in the Civaravastu of the Mulasarvastivada-vinaya (GBM 6.794.2—797.10 [fols. 241r2—
242v10] = GMiii.2,8.6-15.16)

Symbols Used in the Edition:

[] damaged aksara(s)

<> omitted (part of) aksara(s) without gap in the manuscript
<< >> interlinear insertion

{} superfluous (part of) aksara(s)

| danda

. punctuation mark

virama

avagraha, not written in the manuscript, but added within round brackets in the edition
Jihvamiliya

Upadhmaniya

O(:T [

string hole

[§1] (241r2...) Khandena Gopasya Simhasya ca nivesanah® krtah’ <|>7! Simhasya
kridato ramamanasya paricarayatah’” duhita jata <|> tasyapi vistarena jatimaham krtva Celeti

namadheyam vyavasthapitam’® | sa naimittikena drstva vyakrta <|> putram jana(r3)yisyati

9 Tn this manuscript, as in other manuscripts in the same script (Gilgit-/Bamiyan-Type II), the aksara ba
is always written as va (on this orthographic feature, see WiLLE [1990: 36, §3.3.2 [7]]; Hu-von Hiniiber
[1994: 45, §I11.8 [1]]; Marsumura [1996: 182, §5.3.1 [1]]; CHung [1998: 126, §7.1.3.1 [7]]). Below the
same aksara will be transliterated either as ba or as va according to the lexical context in which the
aksara appears.

70 nivesanah krtah: application of the masculine ending (-ah) to the neutral noun nivesana (“house, house-

hold”) and to its qualifying adjective krta; on the confusion of gender-endings in Buddhist Hybrid Sans-

krit, see BHSG, 39, §6.1ff. GM: nivesanam krtam (w.1.).

I have taken the liberty of adding dandas in the text merely for the convenience of modern readers.

Occurences of <|> in the edited text should therefore not be taken to suggest scribal lapses.

7

72 paricarayatah duhita: no application of sandhi; note that later in this passage almost the same sentence

appears (see kridato ramamanasya paricarayato duhita jata 241r3), where the sandhi is applied. As in
many other Gilgit and Central Asian Sanskrit manuscripts, the rules of visarga sandhi are not followed
systematically in our text. Frequently, -ah does not change to -o before the vowel a or a voiced consonant
(besides paricarayatah duhita mentioned here, see also vikrantah Vaisalakanam 241r4, samprasthitah
anupirvena 242rl, to list but a few); -ah does not drop the visarga before a non-a vowel (see ganah
ajiapayatiti 241v3, sampraptah udyane 242r1, etc.); -ah does not drop the visarga before a vowel or
a voiced consonant (see vikrantah ma 24115, arabdhah etad 242r7, etc.); -oh does not change to -or
before a voiced consonant (see rajyahetoh yadi 242r10). Such aberrant uses of visarga have also been
observed in other parts of the same Gilgit manuscript of the Vinayavastu of the MSV (see WIiLLE [1990:
36-37, §3.3.3]; Hu-von Hiniiber [1994: 49, §11.9 (7.9-15)]; Marsumura [1996: 180-181, §5.3.1 [d]];
CHunG [1998: 126, §7.1.3.2]).

The use of anusvara before danda is a common phenomenon in the Gilgit manuscript of the
Vinayavastu (see WILLE [1990: 36, §3.3.2 [2]]; CHung [1998: 125, §7.1.3.1 [2]]). For such cases in
the present text, see also vyavasthapitam | 24113; dattam | 241x7; abhirucitam | 241v1, etc.

73
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<[> sa pitara[m] jivitad vyaparopya svayam eva pattam baddhva rajyam karayisyatiti e bhiiyo
(’)sya {sya} kridato ramamanasya paricarayato duhita jata e tasya api vistarena jatimaham
krtva Upaceleti’* namadheyam vyavasthapitam | sapi naimittikena vyakr(rd)ta <[> putram
janayisyati laksanasampiirnam iti e

[§2] Gopo vyado vikraOntah Vai§alakanam Licchavinam udyanani vinasayati |
udyanapalair ucyate <<|>> Vai$alaka Licchavayo vyada vikranta <|> ma tesam udyanani
vinasayeti <|> sa nivaryamano (’)pi (r5) na santisthate | udyanapalaih Khandasyarocitam <[>
putras te VaiS§alakaOnam Licchavinam udyanani vinasayati <|> nivarayainam <<|>> Lic-
chavayo vyada vikranta <|> masyanartham karisyanti | sa tenahfiyoktah <|> putra Vaisalaka
Licchavayo vyada vikrantah <|> ma te(r6)sam udyanani vinasaya <[> ma te (’)nartham
karisyantiti | sa kathayaQOti <|> tataisam udyanani santi asmakan tu na santi | sa kathayati
<|> putra udyanasyarthaya ganam vijiiapayamiti | tena gano vijfiaptah <|> bhavanto” mama
putrayor udyanam nasti <|> tad arha<m> (r7) mamodyane prasadam kartum iti e tais
tabhyam jirnodyanam dattam | tasmin mahasalavrksah’® <|> tatraikena bhagavatah pratima
karita <[> dvityena viharah pratisthapito’’ <|> tatha sthavirair api siitrante upanibaddham |
buddho bhagavan Vaisalyam viharati Gopasimhasa(r8)lavana’® iti | Gopa’® akriyasahasrani
karoti | Licchavayo (*)vadhyayanti ksipanti vivacayanti®® | tatah Khandenahiyoktah <|>
putra gaccha tvam amukam karvatam <|> tatra svadhisthitan karmmantan®' karaya <|> tistha
<|> ma ganaprakopo bhavisyatiti e sa tatra gatva svadhisthita(r9)n karmmantan karayitum
arabdhah <[>

[§3] yavad aparena samayena Vaisalyam senap<at>ih®? kalagatah <|> taih Khando

83

(’)gramatyah senapatye sthapitah <[> so (’)pi kam cit kalam dharmmena®’ senapatyam

74 krtva Upaceleti: vowel unchanged before vowel (see also below sitrante upanibaddham 24117, gatva
Upacelam 24213, anita Upacela 24219, casramapade rsih 242v1, praghatita iti 242v2, etc.). Such cases
are ubiquitous in the Gilgit manuscript of the Vinayavastu (see Marsumura [1996: 179, §5.3.1 [a]];
CHuUNG [1998: 126, §7.1.3.2]). GM: krtvopaceleti (w.1.).

75 The word bhavanto is missing in GM.

76 GM: °salavrksah (w.r.).

7T pratisthapito: on the generalization of -o for the final -as before voiceless consonants and pause in

Buddhist Hybrid Sanskrit, see BHSG, 34, §4.38. GM: pratisthapitah (w.r.).

8 GM: °salavane (w.r.).

7 Gopa: nom. sg. masc., no application of sandhi; Gopa < Gopo (on the development of -0 + a- > -a
+ a- > -d-, see von Hiniiber [2001: 204, §265]; NorMAN [1990-2001: iii. 219-224]). Dr. Klaus Wille
pointed out to me that Edgerton’s statement that the reduction of the ending -as to -a in sandhi occurs
“almost exclusively in verses m.c. [= metri causa]” (BHSG, 34, §4.32) is incorrect, for there are also
many instances of this kind found in proses in Central Asian Sanskrit manuscripts. GM: Gopah (w.1.).

80 GM iii.2.9, n.1: baddhayanti ksapanti (w.t.).

81 karmmantan: see Karasamma [2012: 191, s.v. karmmanta (“Geschiift, Titigkeit”)]. The germination
of consonant before and after r is common in Gilgit and Central Asian Sanskrit manuscripts (other
examples of this kind in the present text include dharmmena 24119, tair mmahata 241v3, marmmani
24216, nivarttatheti 24216, and durmmana 242r8). GM: karmantan (w.1.).

82 GM: senapatih (w.r.).

83 dharmmena: see SWTF, fasc.15, 516, s.v. 2*dharma (“(~ena) ind. a rechtmiBig; b vorschriftsméBig”).
GM: dharmena (w.1.).
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karayitva kalagatah <|> VaiSalako ganas sannipatitah <|> kam senapatim sthapa(r10)yama
iti <<|>> tatraike kathayanti | Khandenagramatyena ganah paripalitah <|> tasyaiva
putram sthapayama iti | apare kathayanti <|> tasya putro Gopo vyado vikrantah <[>
yady asau senapatye sthapyate niyatam ganasya bhedam karisyati e yas tu tasya bhrata
Simhah sa stratah (241v1) sukhasamvasah Saknoti ganasya cittam aragayitum <[> yadi
ganasyabhirucitam tam senapatim sthapayama iti e sarvesam abhirucitam | te sambhiiya
Simhasya sakasam gatah <[> Simha senapatitvam praticcheti e sa kathayati <|> mama
jyestho bhrata Gopas <|> tam senapatim sthapayateti | (v2) te®* kathayanti <|> Simha na
yusmakam kulakramagatam sainapatyam® <[> yo ganasyabhirucitas sa senapatir bhavati
| yadi bhavato nabhirucitam vayam anyam senapatim sthapayama iti e sa samlaksayati e
yady asmakam grhat sainapatyam® anyatra gamisyati naitad yuktam*%” <|> sarvatha (v3)
praticchamiti e tenadhivasitam*8® <|> sa tair mmahata satkarena senapatye pratisthapitah |
[§4] Vaisalakah pirvam yasya lekham anupresayanti | tasya Khandapramukho ganah
ajiiapayatiti® likhanti e yada Simhas senapatis samvrttas tada Simhapramukho gana
ajfiapayati(v4)ti®® | yavad aparena samayena yasmin karvatake Gopah svadhisthitan
karmmantan karayati tada karvatakam lekho gatah <|> Gopenodghatya vacitah <[>
sa kathayati | bhavantah pirvam Vaisalako ganah Khandapramukho gana ajiiapayatiti
likha{n}ti®* <|> idantm Simhapramu(v5)kho gana ajfiapayatiti®? likha{n}ti | kim asmakam
pita kalagaQOtah <|> te kathayanti <|> kalagatah <|> sa samjatamarso Vaisalim gatva
kathayati e bhrata®® yuktam nama tava mayi jyesthatare tisthati senapatyam kartum iti e
Simhena tasya yathavrttam a(v6)rocitam* <|> sa Vai§alakanam Licchavinam samjatamarsas
samlaksaQyati | mama VaiSalakair asatkarah prayukto <[> gacchami Rajagrham iti e

tena rajfio Bimbisarasya ditasampresanam® krtam* <|> icchami devasya bahucchayayam

84 GM: ta (w.r.).

GM: senapatyam (w.r.).

GM: senapatyam (w.r.).

yuktam®: the virama used as a punctuation mark (see also below arocitam* 241v6, krtam* 241v6, vas-

tum* 241v6, patitam™ 242v5, samakhyatam* 242v6, upanamitam* 242v7, bhaksitam* 242v7). This is

a common phenomenon in the Gilgit manuscript of the Vinayavastu (see, for instance, Hu-von Hiniiber

[1994: 44, §11.6 (a)]).

8 GM: °adhyavasitam (w.r.). Citing Dutt’s wrong reading, Edgerton explains adhyavasita (lit. “ascer-
tained, determined”) used here as “accepted” (see BHSD, 17, s.v. adhyavasita [3]). On adhivasita, see
BHSD, 15, s.v. adhivasayati (“[2] consents, especially agrees to, accepts [an invitation]”).

89 gana djfiapayati: see below gana ajiapayati 241v4. The two forms ajiapayati and ajiapa® are used
without distinction. On gjfiapayati (caus. of a-\/jiid, “to give order”) see SWTF, fasc.3, 235, s.v. ! a-jia.
GM: gana ajiapayatiti (w.r.).

0 GM: gjfapayatiti (w.r.).

1 Given that the subject of this sentence is the singular ganah (“assembly”), likhati is expected.

2 GM: ganah ajaapayatiti (w.r.).

93 bhrata: Middle Indic vocative singular of bhratr. On the vocative ending -a of r-stem nouns in Prakrit
languages, see PiscHeL [1981 (1900): 320, §391]. On such declension in Pali, see GEIGER [1994 (1916):
82-83, §90.5]. GM: bhratah (w.r.).

% GM: ditapresanam (w.t.).
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vastum* <[> tenasya likhitam <|> svaga(v7)tam <|> agaccheti e sa Rajagrham gatah <[>
tato rajna BimbisarenagraOmatye sthapitah <|>

[§5] yavad aparena samayena rajiio Bimbisarasyagramahist kalagata e sa kare kapolam
datva cintaparo vyavasthitah <|> Gopena sa drsta uktas ca | deva | kasyarthaya (v8) devah
kare kapolam datva cintaparo vyavasthita iti e sa kathayaty <|> agramahisi me kalagata
e kim iti na cintaparas tisthami e alan deva tyajyatam Sokah <|> asti mama bhratur
duhitrdvayam riipayauvanasampanne® devarham eva e tatraika vyakrta pitrmarakam putram
jana(v9)yisyatiti <|> dvitiya tu laksanasampannam iti e tat kataram devasyarthayanayami
| ya sa vyakrta laksanasampannam putram janayisyatiti | tato Gopena Simhasya lekho
()nupresito®® <[> rajfio Bimbisarasyagramahisi kalagata <[> tvam Upacela<m> iha
presayagrama(v10)hisi®’ bhavisyatiti e tena tasya pratilekho visarjito <|> diiram api param
api gatva tvam evasmabhih prastavyo <|> yad bhavata krtam tat param pramanam iti®® <<|>>
tvam eva janise <|> yatha ganena kriyakarah krto nanyatra kanya datavya rite® Vaisalakan
iti <[> kim tu tvam agatyodyane tistha <|> aham ena(242r1)m udyanam niskasayisyami'%
<[> tvam grhitva gamisyasiti |

[§6] tato Gopo rajanam avalokya ratham aruhya Vaisalim samprasthitah <[>
anupiirvena sampraptah udyane vyavasthitah <|> tena khalu samayena Vaisalyam dauvarikah
kalagato (')manusyakesiipapanno <|> tena Vai§alakanam nidar$itam*'°! (r2) <|> aham
amanusyesiipapanno <[> mama yaksasthanam karayata <[> ghamta<m> ca grivayam

pralambayata | yadi ka$ cid Vaisalakanam pratyarthikam pratyamitram'%? a

gamisyaty aham
tavad ghantasabdam karisyami yavad grhito va nispalayito veti e tair yaksah pratiripam

krtva ghamtdm ca grivayam baddhva nr(r3)ttagitavaditasabdena'®

balimalyopaharena
dvarakosthake pratisthapitah <|> Gopena Simhasya sandistam <|> aham udyane tisthami

<[> nirgaccheti o sa Vai§alakam'** ganam avalokya grham gatva Upacelam aha | tvam

9 riapayauvanasampanne: nominative dual of °sampanna, inconsistent with duhitrdvayam (neut. sg.) and

arham (neut. sg.) both in gender and in number. GM: °sampannam (W.r.).
% GM: °prasitah (w.r.).
97 GM: prasaya® (w.r.).
98 Here iri may be rendered as “considering/thinking that”. On this sentence, see above n.12.
99 rite: Middle Indic form of rte. On the change of r to ri in Prakrit, see PiscHeL [1981 (1900): 66, §56];
von Hiniiber [2001: 128, §126]. GM: rte (w.1.).
100 piskasayisyami: see SWTEF, fasc.16, 52, s.v. nis-kas (“caus. [°k@saya-] hinausbringen™). GM: niskasayi°
(w.r.).
101 GM: nirdeSitam (w.r.).
102 pas cid ... pratyarthikam pratyamitram: on pratyarthika (masc., “enemy”) and its synonym pratyamitra
(masc.), see BHSD, 376, s.v. pratyarthika; both pratyarthikam and pratyamitram seem to have adopted
the nom. sg. neut. ending -am (on the nom. sg. -am of a-stem masculine nouns, see BHSG, 50, §8.26),
and are therefore inconsistent with the preceding kas (masc.) in gender. GM: pratyarthikah pratyamitra
(w.r.).
103 yrttagitavaditasabdena: see SWTEF, fasc.16, 60, s.v. nrtta-gita-vadita (“Tanz, Gesang und Musik”).
GM: nrtyagitavaditra® (w.r.).
104 GM: Vasalakam (w.r.).
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rajfie Bimbisaraya datta <|> alamkurusvety uktva'®

<|> udyanam nirgaccha [[] (r4) sa
alamkartum arabdha | Celaya [d]rsta'% <|> sa kathayati <|> kimartham alamkaQrosi | aham
datta | kasya'"” | rajiie Bimbisaraya | sa kathayati | aham jyesthatara <|> tvam katham datta
e yady evam tvam alamkuru e sa calamkaroti <|> ghanta ca ravitum arabdha | Vai$alako
ganah ksubdhah <[> pra(rS)tyamitro (*)smakam Vaisalim pravista iti <|> Simhas samtrastah
Upaceleti O krtva Celam adaya laghu laghv eva nirgatah <|> Gopo (*)pi samtrastah Celam
rathe aropya samprasthito <|>

[§7] Vaisalakaih prstah!®® <|> te tena sardham samgramayitum arabdhah <|> sa
pamcasu sthanesu krtavi <[> tena (r6) pamca LicchaviSatani marmmani taditani e sa
kathayati <|> bhavanto maQya yusmakam paficasatani marmmani taditany <[> avaSistam

110

jivitenacchadayami!® <|> nivarttatheti'!® e te kathayamty <|> ekasatvo (’)py asmikam

' <|> tais sannaho muktah <|> pamca(r7)satani

na praghatito <|> muficata sannaham!'
bhiimau nipatitani pranai§ ca viyuktani | tatas te purusaraksaso (’)yam iti krtva bhita
nispalayitah <[> Vai§alim agatya samjalpam kartum arabdhah <[> etad vairam asmabhir
bhavanto Bimbisaraputranam niryatayitavyam | patralekhyam krtva pedayam praksipya
jatumu(r8)dratapam krtva sthapayatheti!!? <|> tais tatha krtva sthapitam <|>

[§8] Gopo (’)py anupiirvena Rajagrham anupraptah kathayaty <|> Upacele avatareti | sa
kathayati <<|>> tata naham Upacela Celaham | kim tvaya mama narocitam™* <|> sa tisnim
avasthita | tato (*)sau duhkhi durmmana!!3 rajfias sakasam (r9) gatah <|> rajia drstah uktas
ca e svagatam Gopa | agato (*)si e agato (*)smi deva | anita Upacela | deva anita na anita ca e
kim kathayasi e Upaceleti krtva Cela anita | antyatam paSyamah <[> sa pravesita | rajiia drsta
ativa rilpayauvanasampanna hari strivi(rl10)saye | sahadarsanad''* eva raja aksiptah kathayati

| bhavantah yo hi putrah pitaram ghatayati''>

tasya!!®

sa rajyahetoh <[> yadi me putro bhavisyati
jatasyaivaham pattabandham karisyamiti | tatas tena mahata Srisamudayena parinita
<|> Videhavisayad anita Vaidehiti (242v1) samjiia samvrtta e sa taya sardham kridati ramate

paricarayati |

105 GM: ukta (w.r.).

106 GM iii.2,12 n.1: krsta (w.r.).

107" kasya: on genitive used in place of a dative (see BHSG, 46, §7.63). GM: kasmai (w.r.).

108 ‘Vaisalakaih prstah: s.e. for Vaisalakair drstah. GM: Vaisalakair drstah (w.r.).

109 jivitenacchadayami: see above n.15.

10 nivarttatheti: on the imperative 2nd person plural ending -tha, see BHSG, 132, §§26.12—13. GM:
nivartateti (w.1.).

" ynuficata sannaham: this seems to be Gopa’s words, despite the absence of the quotation marker iti.

12 GM: °payateti (w.r.).

13 qurmmana: nom. sg. masc. of durmanas; see SWTEF, fasc.14, 463, s.v. dur-manas (‘“betriibt, traurig;

verdrieBlich”). GM: durmana (w.r.).

U4 sahadarsanad; see SWTEF, fasc. 25, 359, s.v. saha-darsanat (“gleich beim Anblick”).

15" ghatayati: a denominative verb stemming from the noun ghata (“killing, slaying”); see SWTF, fasc.11,
203, s.v. ghataya.

116 tasyd: on tasya as a variant form of tasya, see BHSG, 53, §8.58.
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[§9] yavad aparena samayena raja Bimbisaro mrgayanirgatah'!” <|> anyatamasmim
casramapade rsih pamcabhijiiah prativasati e yavan mrga$ Saraparamparaya santrasitah
(’)sau rsih kruddhah kathayati | kaliraja mama candamrgo (’)py asramapadam pariharati
<[> tvaya tu Saranopagato mrgah praghatita iti e sa ca raja evam rsina paribhasyate <|>
balakaya$ cagatah kathayati <[> deva ko (’)yam paribhasyate e (v3) raja kathayati <|>
aham bhavanto | yo rajanam paribhasate tasya ko dandah deva <[> tasya badho dandah <[>
yady evam parityakto me ayam rsih sa praghatayitum''® arabdhah <|> sa praghatyamano
mithyapranidhanam'?° karoti | yad aham anena kalirajena adiisyanapakari'?! badhya utsrstah
tatro(v4)papadyeyam yatrainam jivitad vyaparopayeyam | punas samlaksayati | rajana ete
suguptas sugopitah <|> yady aham anyatropapattim grahisyamiti'?? kada cit pratyayam
naragayisyami e sarvatha anena me pranidhanena asyaivagramahisya kuksav upapattis syad
iti @ sa (v5) mithyapranidhanam krtva Celayah kuksav upapannah <|>

[§10] yam eva divaQOsam pratisandhir grhitas tam eva divasam rudhiravarsam pati-
tam* <[> Celayas ca dohadas samutpannah <|> aho bataham devasya prstha[varv]rany'?}
utpatyotpatya bhaksayeyam iti e esa ca vrtta(vé)nto rajiie niveditah <|> rajiia naimittika
ahlya prsta<<h>> <[> ta Gcur <|> deva O yo (’)yam satvo devyah kuksim avakrantas
tasyayam anubhava iti e raja cintaparo vyavasthitah <|> katham asya dohadah prativinod-
yateti | aparaih kuSalajatiyaih samakhyatam* <|> deva tuli(v7)kaya{m} mamsaptrna<ya>
pravrtya'?* devya atmanam upanayeti e tato rajia O mamsapiirnaya tilikaya atmanam
vestayitva Celaya upanamitam* <|> taya prsthamamsam iti krtva bhaksitam* <|> tatas tasya
yo dohadah sa prativigatah <|> bhiiyo (’)py asya dohada utp[a](v8)nnah <|> aho bataham
125 6

devasya rudhiram pibeyam'?’ iti e etad api rajiie niveditam | tato rajiia paficangikam'?

127

giram'?’ mocayitva'?® rudhiram payita <|> so (")py asya dohadah prativigatah <|> yavat

pariptrnair navabhir masaih prasuta <|> darako jatah abhirtipo daraniyah prasadikah <|>

Y7 mrgayanirgatah: there are two possibilities to interpret the manuscript at this point — either as the

compound mrgaya-nirgatah, or as mrgaya<m> nirgatah (The anusvara has been forgotten).

18 GM: asramapadan (w.r.). The following word pravisya is missing in GM.

119 GM: praghatitum (w.r.).

120 mithyapranidhanam: a compound; see BHSD, 432, s.v. mithya-pranidhana (“a wrong, improper,

earnest wish”). GM: mithya pranidhanam (w.r.).

121 adiisyanapakart: a compound; on adiisy-anapakarin (“doing no wrong and not offending”), see BHSD,
11, s.v. adiisin. GM: adisanam akari (w.r.).

122 Here iti may have been used to indicate the preceding hypothesis (yady aham ... grahisyami); on this
function of iti, see SWTF, fasc. 4, 314, s.v. *iti (c).

123 prsthafvarv]rany: see above n.20. GM: prsthamamsany (w.r.).

124 tiulikayai{m} mamsapiirna<ya> pravrtya: see above n.21. GM: tilikayam mamsapirnam pravrtim (w.r.).

125 GM: piveyam (w.r.; the verb +/piv does not exist).

126 GM: paficerikhikah (w.r.). Citing Dutt’s incorrect reading, Edgerton comments that irikhika (or irikh®)
is “of unknown mg. [= meaning]” (see BHSD, 113, s.v. inkhika).

127 GM: §ira (w.r.).

128 On the gerund ending -itvd, where the initial i represents a Middle Indic feature, see BHSG, 173,
§§35.22-23.
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yasminn api (v9) divase jatas tasminn api divase'?® rudhiravarsam patitam | bhiiyo rajfia

naimittika ahilya prstas <|> te kathayanti <|> deva yatha §astre dr§yate niyatam ayam darako

pitﬁl30

jivitad vyaparopya svayam eva pattam ba<<d>>dhva rajyam karayisyatiti | raja

samlaksayati <|> sarvatha rajyartham ayam mam ji(v10)vitad vyaparopayati <|> tad asmai

svayam eva rajyam dasyami <|> kimartham mam jivitad vyaparopayisyatiti |

ABBREVIATIONS

AvC

AvH

BHSD

BHSG

CDIAL

Divy

GBM

GM

MSV
Pkt
PW

s.e.
Skt
s.v.
SWTF

Avasyaka-ciirni of Jinadasa. Srfmaj—]inaddsa—ganimahattara—krzayd cirnya
sametam Srimad-Avasyakasiitram. 2 vols. Ratlam: Srirsabhadevaji Kesarimalaji
Svetambara samstha, 1928-1929.

Avasyaka-tika of Haribhadra. Srimad-bhavaviraha-Haribhadrasiri-sitrita-vrtty-
alamkrtam srimad-Avasyakasitram. Bombay: Agamodayasamiti, 1916-1917.
Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary. Volume
II. Dictionary. New Haven: Yale University Press, 1953.

Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary. Volume
I. Grammar. New Haven: Yale University Press, 1953.

Ralph L. Turner, A Comparative Dictionary of the Indo-Aryan Languages. Lon-
don: Oxford University Press, 1966.

The Divyavadana: A Collection of Early Buddhist Legends, eds. Edward B. Cow-
ell and Robert A. Neil. First published in Cambridge, 1886. Reprint: Amsterdam:
Oriental Press/Philo Press, 1970.

Gilgit Buddhist Manuscripts (Facsimile Edition), eds. Raghu Vira and Lokesh
Chandra. Sata—Pi;aka Series 10 (1) — (10). New Delhi: International Academy of
Indian Culture, 1959-1974.

Gilgit Manuscripts, ed. Nalinaksha Dutt. 4 vols. in 9 parts. Srinagar and Calcutta:
J. C. Sarkhel at the Calcutta Oriental Press, 1939-1959.
Miilasarvastivada-vinaya

Prakrit

Sanskrit-Worterbuch in kiirzerer Fassung, ed. Otto von Bohtlingk, 7 Bénde. First
St. Petersburg edition published in 1883—1886. Reprint: Delhi: Motilal Banarsi-
dass Publishers, 1991.

recto

scribal error

Sanskrit

sub verbo, “under the word(s)”

Sanskrit-Worterbuch der buddhistischen Texte aus den Turfan-Funden, begonnen

129 The word divase is missing in GM.

130 pita: s.e. (?) for pitaram. GM: pitaram (w.r.).
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von Ernst Waldschmidt, eds. Heinz Bechert, Klaus Rohrborn, Jens-Uwe Hart-
mann, Vol. 1ff., Gottingen 1973ff.

TSPC Trisastisalakapurusacarita
v Verso

W.I. wrong reading
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