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While it has been known for several decades that the Avasyakaciirni of the
Svetambara Jaina tradition and the Milasarvastivada Vinaya of the Buddhist tra-
dition share some common narrative plots or motifs, so far no detailed study has
been made to understand the different ways in which parallel narrative material is
utilized in the two texts. Through a comparative study of stories of three characters
(Prince Abhaya, the physician Jivaka, and King Udrayana) in the Mulasarvastivada
Vinaya and their counterparts in the Avasyakaciirni, this paper demonstrates that
the Buddhists and the Jainas who composed or redacted the two texts exploited
parallel narrative plots or motifs along different lines and for different purposes.
In particular, with regard to Jivaka, who is widely known among Buddhists as
a model of medical skill and religious faith, this paper argues that the fact that
Jivaka is prominently featured in Buddhist literature but finds no parallel in Jaina
literature may be explained by the different attitudes of the two religions to medi-
cal healing and to the role of secular physicians in general.

As is well known, the exegetical literature that developed around the Avasyakasiitra, one of
the four basic scriptures (miilasiitras) of the Svetambara canon, forms a very important part
of the textual heritage of ancient Jainas.! The oldest commentary on the Avasyakasiitra is
the versified Avasyakaniryukti (AvN).2 A number of works expound the AvN, among which
three prose commentaries—the cirni attributed to Jinadasa (seventh century) and two fikas
(or vrttis) separately by Haribhadra (eighth century) and by Malayagiri (twelfth century)—as
a whole constitute a vast and coherent corpus of ancient Jaina narrative lore.3 The fact that
these Avasyaka prose commentaries and the Buddhist Milasarvastivada Vinaya share some
common narrative material was pointed out decades ago by Adelheid Mette (1983: 137-38)
and Nalini Balbir (1993: 124-25, 184, 349), both of whom identified a number of parallels

An earlier version of this paper was presented in the panel on “Jaina Studies” at the 16th World Sanskrit Confer-
ence (Bangkok, 2015). I thank the panel organizer, Peter Fliigel, for his kind encouragement. I also want to express
my gratitude to Jonathan A. Silk, Willem B. Bollée, Klaus Wille, Shayne Clarke, Naomi Appleton, and Seishi
Karashima for their invaluable suggestions, and to Stephanie Jamison for her editorial advice. Jonathan A. Silk, in
particular, read and commented upon successive drafts of this paper with great patience. Shayne Clarke carefully
read through the final draft and made a number of incisive and helpful comments. This research was made possible
due to the generous financial support from the Jan Gonda Foundation and from the Robert H. N. Ho Family Founda-
tion administrated by the American Council of Learned Societies. All remaining shortcomings are my own alone.

1. For detailed overviews of Avasyaka exegetical literature, see Leumann 1934: 14a-55b; Bruhn 1981; Balbir
1990: 70-73; 1993: 38-91.

2. Leumann (1934: 29b-31b) differentiates four redactions of the AvN, among which the first and oldest redac-
tion is traditionally attributed to Bhadrabahu, who may have lived in the first century c.E. For the most thorough
survey to date of the AvVN, see Balbir 1993: 38-75.

3. The Avasyakaciirni (AvC) is written primarily, though not entirely, in Prakrit (Balbir 1993: 81-82). Both
Haribhadra’s tika (AvH) and Malayagiri’s tika (AvM) are written in mixed Prakrit and Sanskrit, with stories in
Prakrit and dogmatic and philosophical discussions in Sanskrit (ibid., 83, 88). The three commentaries are based
on different versions of the AvN (see Leumann 1934: 30b—31a; Koch 1991-92: 225-26); the version of AvN com-
mented on by Haribhadra is regarded as the vulgate (see Balbir 1993: 45).
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between the two corpora. Written in Jaina Maharastri, the Avasyakaciirpi has its provenance
in western India, and despite its relatively late date there can be little doubt that it preserves
at least partially story traditions traceable to the first centuries C.E. or even earlier.* The
Mulasarvastivada Vinaya is widely considered to have been compiled in northwestern India,
and although its date is uncertain, it most likely belongs to the first centuries C.E.5 The
existence of the parallels between the Avasyakaciirni and the Milasarvastivada Vinaya sug-
gests that the compilers or redactors of these two texts probably shared, either directly or
indirectly, some common oral or written narrative sources circulating around the beginning
of the Common Era.

This article seeks to further our understanding of the parallels between the Avasyaka com-
mentaries and the Milasarvastivada Vinaya through considering how differently the Avasyaka
commentators and the Mulasarvastivada compilers/redactors utilized, developed, and inter-
preted parallel narrative material within their own literary frameworks and for their own didac-
tic ends. Since stories in the Avasyakaciirni are usually “considered to be older” and appear
to have been “less affected by the process of Sanskritisation” (Balbir 1990: 72) than their
counterparts in the two tikas, my discussion below will mainly deal with the ciirni version of
stories. It is impossible to examine exhaustively all parallels between the Avasyakaciirni and
the Millasarvastivada Vinaya here. In what follows I will first focus on two groups of stories in
the ciirni, which serve respectively as illustrations of the notions of buddhisiddha (‘perfect in
intelligence’) and siksa (Pkt. sikkha, ‘learning’). I will offer an overview of these two groups
of stories along with their parallels in the Mulasarvastivada Vinaya and will then look in more
detail at two examples separately concerning Prince Abhaya of Magadha and his physician half-
brother Jivaka. After this, I will introduce yet another story in the Avasyakaciirni, which con-
cerns King Uddayana (alias Udayana) of Vitabhaya, and its counterpart in the Miilasarvastivada
Vinayavibhanga. Although the Uddayana story does not belong to the aforementioned two
groups, it deserves attention particularly from a comparative point of view. As I hope to dem-
onstrate, these three examples offer us windows for observing not only parallel plots or motifs
shared between the Buddhist and Jaina traditions, but also some didactic or ideological features
that are more salient in one tradition than in the other.

PARALLELS BETWEEN TWO SECTIONS OF THE AVASYAKACURNI AND THE
MULASARVASTIVADA VINAYA: AN OVERVIEW

Mette (1983: 136-38) notes that the section of the Avasyakaciirni (I 543.13-568.2) that
illustrate the fourfold buddhi—autpattiki (Pkt. uppattiya) buddhi ‘spontaneous intelligence’,
vainayiki (venaiya) buddhi ‘intelligence based on discipline’, karmaja (kammaya) buddhi
‘intelligence resulting from practice’, and parinamiki (parinamiya) buddhi ‘deductive intel-
ligence’—has a close relationship with the Milasarvastivada Vinaya.® As indicated in the

4. As Balbir (1993: 113) puts it, the AvC “représente un stade transitoire, non encore sevré de I’héritage ancien.”
She observes that the AvC frequently cites, in a mechanical manner, narrative passages from the Jaina agamas and
from earlier non-canonical sources such as the Vasudevahindi (pp. 82, 112—-14). Both the AvC and the AvH also
contain oral narrative traditions indicated by technical terms such as vibhasa (Skt. vibhasa), ahava (athava), anne
(anye) bhananti, and so on (pp. 115-16).

5. Gnoli (1977: xix) places the compilation of the Mulasarvastivada Vinaya at the times of Kaniska in the
second century C.E. Schopen (2004: 20-22) suggests that at least parts of the text may be dated to a time before the
Kusanas, or to the early Kusana period before Kaniska.

6. This section (corresponding to AvH 414b5-437b9; AvM 516a8-534a9) forms part of a larger section that
expounds the term siddha in the namaskara (Pkt. namokkara, ‘homage’) formula. The term siddha is explained in
eleven aspects, one of which is abhipraya (abhippaya, ‘intention’). In the AvC (I 543.13-544.1) abhipraya is con-
sidered a synonym of buddhi (abhippao nama buddhie pajjao), and the four types of buddhi are introduced accord-
ingly; in the AvN cited by Haribhadra, the replacing of abhipraya with buddhi occurs in stanza 936, and the fourfold
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chart series below, five stories belonging to this section have parallels or partial parallels in
the Bhaisajyavastu (‘Section on Medicines’), the Civaravastu (‘Section on Robes’), and the
Ksudrakavastu (‘Section on Miscellany’), with A 1-5 corresponding to BS, B4, B5, B1, and
B7 respectively. In three cases (A1, A3, and A4) Buddhist and Jaina versions concern differ-
ent characters; in two other cases (A2 and A5) the characters are the same in both traditions.
In commenting on these parallels, Mette (1983: 138) suggests that the motifs or themes
found in the Avasyakaciirni “are probably borrowed from Buddhist sources in later times.”
It seems, however, more likely that the motifs belong to the common narrative lore shared
between Buddhists and Jainas, without borrowing from one side to another. In particular, in
the cases of Al, A3, and A4 separately corresponding to B8, BS, and B1, the parallel motifs
might have belonged to pan-Indian folklore, since they contain nothing intrinsically religious
and are associated with different narrative characters in Buddhist and Jaina versions.

CHART SERIES A, B, AND C: CORRESPONDENCES BETWEEN TWO GROUPS OF
AVASYAKA STORIES AND FOUR SECTIONS OF THE MULASARVASTIVADA VINAYA

Correspondences: A1<—BS8;7 A2<B4;® A3<B5;° A4~B1;!9 A5-B7;!" B2«C13;!2
B3—Cl14;13 B6-C18;14 BO—C715

buddhi is introduced in stanza 938, which may have been adopted from the Nandisitra (see stanza 56 in NandiC
33.2-3 = stanza 58 in NandiH 46.22-23 = stanza 61 in NandiM 144a4-5). The Avasyaka stories that illustrate the
fourfold buddhi find parallels in NandiH 133.7-144.1 (belonging to the tippanaka [‘gloss’] of Sricandra [twelfth
century]) and in NandiM 145a5-168al. The section of the Avasyaka commentaries that deals with the namaskara
formula has been, in its entirety, edited and translated by Koch 1990; in cases where the AvC is notably briefer than
the AvM, Koch’s translations are usually based on the more elaborate accounts in the AvM. For an inventory of the
Avasyaka stories expounding namaskara, along with their parallels in other Jaina texts, see Balbir 1993: 154-70.

7. See Koch 1990: 172-87; 1991-92: 251-59 (tr. of Al); Balbir 1993: 159, IX54,1 (Jaina parallels of Al);
Schiefner 1875: 1-7 (tr. of the Tibetan version of B8); Panglung 1981: 182 (summary of the Tibetan). No Sanskrit
version of B8 is available; see the Chinese counterpart at T. 1451 (xxiv) 300a6-301c10 (juan 20).

8. See Koch 1990: 190-93 (tr. of A2, largely based on the AvM); Balbir 1993: 159, IX 54,4 (summary and
Jaina parallels of A2). For a comparison of A2 and B4, see below.

9. See Koch 1990: 236-39 (tr. of A3, largely based on the AvM); Balbir 1993: 163, IX,58,1 (Jaina parallels of
A3). For a comparison of A3 and B5, see below.

10. See Koch 1990: 258-59 (tr. of A4); Balbir 1993: 164, IX,58,10 (summary and Jaina parallel of A4). For
the Sanskrit version of B1, see GM III. 1.116.4-121.22; GBM 6.1012.7-1015.6 (folios 172r7-173v6); Clarke 2014:
81-82. For the Tibetan version, see Schiefner 2007: 72—75 = Ralston 1882: 31-36 (tr.); Panglung 1981: 39 (sum-
mary); Yao 2013: 340—44 (Japanese tr.). There is no counterpart in the Chinese version of the Bhaisajyavastu (T.
1448). Other Buddhist sources on the unlucky man Dandin include, for instance, the Adarsamukhajataka writ-
ten by Haribhatta before 445 c.E. and extant in Tibetan (Hahn 1974: 61-70 [text], 73-84 [tr.]), and Chapter 39
of the Mdzangs blun (“The Wise and the Fool”; D 341, mdo sde, A 271a7-274a2; P 1008, mdo sna tshogs, Hu
276a5-278b6; Schmidt 1845: 1. 272.3-277.2 [text]; II. 340-46 [tr.]; see also the Chinese paralled at T. 202[iv]
428b4-492b28 [juan 11]).

11. See Koch 1990: 325; Watanabe 1990 (tr. of AS); Balbir 1993: 168, IX,64,5 (summary and Jaina parallels of
A5). No Sanskrit version of B7 is available. For the Tibetan version, see Panglung 1981: 175-76 (summary); For-
migatti 2009 (ed. and tr.); for the Chinese version, see T. 1451 (xxiv) 251al5-253al5 (juan 11). For other Buddhist
sources on Nanda and Sundari, see Schlingloff 1975: 85-86; 2000: 415-26; Zin 2006: 167-90.

12. See Koch 2009: 278-79 (paraphrase of C13); Balbir 1993: 182 (Jaina parallels of C13); Schiefner 2007:
158-61 = Ralston 1882: 78-83 (tr. of the Tibetan version of B2); Panglung 1981: 63 (summary of the Tibetan); Wu
2014a (comparison of B2 and C13).

13. See Koch 2009: 282-83 (paraphrase of C14); Wu 2014b (comparison of B3 and C14). B3 finds a partial
parallel in the Chinese Mahayana Mahaparinirvana-mahasitra (T. 374 [xii] 483c13-20 [juan 20]; T. 375 [xii]
726¢29-727a8 [juan 18]; tr. in Wu 2014b: 111).

14. See Silk 1997: 194-97 (tr. of B6), 207-8 (tr. of C18).

15. See Koch 1995-96: 188-91 (tr. of C7); Zin 1991: 97-100 (tr. of C7 and its Jaina parallels). No Sanskrit ver-
sion of B9 is available. For the Tibetan version, see Schiefner 1875: 35—40 (tr.); Panglung 1981: 187-88 (summary);
for the Chinese counterpart, see T. 1451 (xxiv) 314c14-315c17 (juan 23).
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B

C

Milasarvastivada Vinaya

Avasyaka Commentaries

Bhaisajyavastu

The brahmin Dandin getting
into a series of troubles (B1)

Civaravastu

Section Two: stories expound-
ing sikkha; synopses below
cited from Leumann (1934: 24b
=2010: 68)

Bimbisara’s marriage with
Cela/Vaidehi (B2)

1

Founding of Rajagrha

Ajatasatru’s previous life as
a vengeful ascetic and his
ensuing birth (B3)

2

Seniya (= Bimbisara)
as a prince

Abhaya’s birth, without men-
tioning his cleverness (B4)

Abhaya helps him
against Pajjoya (Skt.
Pradyota)

Abhaya is kidnapped

Jivaka’s ability to read an
elephant’s footprints (B5)

Abhaya’s wife

Samghabhedavastu

Pajjoya’s runner is
saved by Abhaya

Bimbisara’s imprisonment
and death (B6)

Udayana robs
Vasavadatta

Ksudrakavastu

Another version of 7

A
Avasyaka Commentaries
Section One: stories illustrating
the fourfold buddhi
1st example:
Rohaka’s witty
uppattiya — reaction to a king’s
buddhi insomnia (A1)
4th example:
Abhaya’s birth and
his cleverness (A2)
1st example:
A semiologist’s
two pupils able to
venaiya read an elephant’s
buddhi footprints (A3)
14th example:
An unlucky man
getting into a series
of troubles (A4)
kammaya — —
buddhi
14th example:
parinamiya The monk Nanda
buddhi and his wife
Sundari (A5)

The monk Nanda and his
wife Sundari (B7)

Abhaya prevents the
burning of the city

A Gandharan man’s witty
reaction to King Pradyota’s
insomnia (B8)

10

Abhaya averts a
calamity

Romance of Udayana and
Vasavadatta (B9)

11

In order to gain satis-
faction Abhaya also
kidnaps Pajjoya

12

The 32 sons of Sulasa

13

Cellana from Vesali
becomes Seniya’s wife

14

Birth of Koniya (=
Ajatasatru)

15-16

The pearl necklace
(hara) and the elephant
(seyanaga) trained in
water arts

17

Former birth of the
aforementioned
elephant

18

Seniya’s imprisonment
and death

19

Cause of war between
Kaniya and his half-
brothers

20-36

(omitted here, but given
in full by Leumann)
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Another section of the Avasyakaciirni (11 158.2—-188.10), which serves to explain the term
sikkha in stanza 1274 of the AvN (cited in AvH 663b12), is also closely linked with the
Mulasarvastivada Vinaya. ¢ This section presents a Jaina account of the early political history
of northern India. Four stories belonging to this section find parallels or partial parallels in
the Civaravastu, the Samghabhedavastu (‘Section on Schism’), and the Ksudrakavastu, with
C7, C13, C14, and C18 corresponding to B9, B2, B3, and B6 respectively. In all cases the
characters are the same in Buddhist and Jaina versions, including King Srenika Bimbisara,
his son Kiinika Ajatasatru, King Udayana,!” and his wife Vasavadatta (daughter of King
Pradyota). The parallel stories of these royals in the Avasyakaciirni and the Mulasarvastivada
Vinaya represent part of the shared memory (or rather, the shared imaginaire) of Buddhists
and Jainas about the ancient Indian political world in which the Buddha and Mahavira lived. 8

Notwithstanding all the parallels mentioned above, it should be noted that in no case
do the Avasyakaciirni and the Milasarvastivada Vinaya tell a story in the same way. Even
when the two texts present similar plots or motifs, there are still differences in terms of nar-
rative contexts, structures, functions, and/or purposes. A close look at such differences may
help to distinguish the ideological preoccupations of Buddhist and Jaina compilers/redactors
of these two texts. In an effort to better understand the different ways in which Buddhists
and Jainas exploited and developed parallel narrative material, I will compare the stories of
Abhaya and Jivaka in the Civaravastu (indicated separately as B4 and BS in the chart series
above) with their counterparts in the Avasyakaciirni (A2 and A3).

TWO EXAMPLES: STORIES OF ABHAYA AND JIVAKA

The Miilasarvastivada Vinaya gives only one detailed account of Abhaya, which is found
in the Civaravastu and concerns his birth. While its title claims it to be a text dealing with
monastic robes, the Civaravastu is in fact not just about robes. Its former part narrates the
deeds of Bimbisara and his three sons—Ajatasatru, Abhaya, and Jivaka—with Jivaka, a
great physician and pious disciple of the Buddha, described most extensively. The birth
of Abhaya is told immediately before the birth of Jivaka, and, according to the text, it is
Abhaya who brings Jivaka to adulthood. In this context the story of Abhaya may be seen as
a prelude to the subsequent featuring of Jivaka and his medical career.!® The Civaravastu
has come down to us mainly in two versions: a nearly complete Sanskrit version that forms
part of the Mulasarvastivada Vinayavastu manuscript found near Gilgit, dating perhaps from
the sixth or seventh century, and a full Tibetan translation made in the ninth century.2? The

16. This section (corresponding to AvH 670b6-698b1) belongs to a larger section (AvC 11 152.9-212.9; AvH
664b14-724b8) that explains thirty-two catchwords defining Jaina yoga (tr. in Balbir 1990: 42-66; 1993: 179-87
[inventory of stories]; see also Leumann 1934: 24b).

17. This is a king of Kausambi (capital of Vatsa), who should not be confused with King Uddayana (alias
Udayana) of Vitabhaya (capital of Sindhu-Sauvira) to be discussed later.

18. The romance of Udayana and Vasavadatta was also known outside Buddhist and Jaina circles. For instance,
it is shown in two plays (the Pratijiayaugandharayana and the Svapnavasavadatta) attributed to the Brahmin dra-
matist Bhasa (date uncertain), in the Brhatkathamarijari of the Vaisnava poet Ksemendra (eleventh century), and in
the Kathasaritsagara of the Brahmin poet Somadeva (eleventh century). For further discussion, see Adaval 1970.

19. In the Civaravastu the depiction of Jivaka ends with an episode in which he donates his robes to the Bud-
dhist community, which in turn leads to the Buddha’s stipulation of rules on robes.

20. The Civaravastu occupies thirty-six folios and ten lines in the Gilgit Sanskrit manuscript of the
Mulasarvastivada Vinayavastu (GBM 6.791.8-863.10 [fols. 239v8-275v10]; Clarke 2014: 60-62, 135-70). While
most of those folios are well preserved, at least one (271r1-3, v8-10) is incomplete. There are also quite a few small
Sanskrit fragments of the Civaravastu found in Central Asia and published in volumes I-XII of the Sanskrithand-
schriften aus den Turfanfunden (SHT); for more detail, see Wille 1990: 137-47; 2014: 193 [taking into account the
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Gilgit Sanskrit text of the Civaravastu was edited and published by Nalinaksha Dutt in 1942.
As previous scholars have noted, Dutt’s editions of the Gilgit manuscripts have various
problems and frequently do not convey the actual readings of the manuscripts.2! In order to
establish a solid textual basis for the following discussion, I have transliterated the story of
Abhaya from the Gilgit manuscript of the Vinayavastu (fols. 243v7-244v5), using the newly
published high-resolution color photographs.?? The translation below is made from my trans-
literated text (see Appendix I):23

[§1] At a later time King Srenya Bimbisara of Magadha, standing on the upper terrace of the
palace, surrounded by a group of ministers, indulged in improper talk, “Sirs, has anyone seen
any kind of courtesan?” Gopa said, “Lord, forget about the others! In Vaisali is a courtesan
named Amrapali, endowed with surpassing beauty and youth, having the knowledge of sixty-
four kinds of arts, deserving to be enjoyed only by you, Lord.” [Bimbisara] said, “Gopa, if that’s
the way it is, let’s go to Vaisali. We’ll have sex with her.” [Gopa] said, “The Licchavis of Vaisali
have long been intending to kill you, opposing and hostile to you, Lord. I hope that they will not
do you harm.” The king said, “Men, of course, have manly boldness. Let’s go.” [Gopa] said, “If
you, Lord, insist at all events, let’s go.” Having mounted the chariot, he set out to Vaisali with
Gopa. He reached Vaisali in due course. Gopa waited in the garden. The king entered Amrapali’s
house. Meanwhile the bell began to ring. The people of Vaisali became agitated, “Sirs, an enemy
of ours has come in. The bell is ringing.” A loud and noisy sound arose. King Bimbisara asked
Amrapali, “My dear lady, what is this?” “Lord, the search of houses is underway.” “On whose
account?” “On your account, Lord.” “What is to be done? Should I run away?” “Lord, please
do not become faint-hearted. The search of my house takes place on the seventh day. For seven
days, please just have fun, enjoy yourself, and have sex. When seven days are over, I will
know the time [for your departure].” He had fun, enjoyed himself, and had sex with her. When
Amrapali became pregnant, she told this to Bimbisara, “Lord, I am pregnant.” He gave her a thin
garment and a seal ring. He told her, “If it be a girl, she is only with you. But if it be a boy, after
putting on him this thin garment and tying the seal ring to his neck, send him to me.” Having
gone out [of Amrapali’s house], having mounted the chariot with Gopa, he departed. The bell
remained silent.?* [The Licchavis of Vaisali] said, “Sirs, our enemy has come out. Let’s search
[for him].” Five hundred Licchavis equipped with leather vambraces and finger-protectors fol-
lowed behind King Bimbisara.2> Gopa saw them. He said, “Lord, the Licchavis of Vaisali have
come. Will you fight with them, or will you drive the chariot?” [Bimbisara] said, “I am tired.

volume SHT XII, which was not yet published in 2014 but was published in 2017]. As far as I can tell, none of these
fragments contains anything directly related to Abhaya or Jivaka.

21. On Dutt’s unsatisfactory editorial principles, see, for instance, critical observations by Hu-von Hiniiber
1994: 107-18; Matsumura 1996: 174-75; Clarke 2014: 2 n. 12, 10-11.

22. For the photographs, see Clarke 2014: 138-39. In the footnotes to my transliteration, I have made references
to Dutt’s edition (GM III. 2.19.14-22.20) and to the old facsimile edition published by Raghu Vira and Lokesh
Chandra (GBM 6.799.7-801.5) as occasion demands.

23. I have divided the Sanskrit text into two passages (§1 and §2). The first passage (fols. 243v7-244r7) has
been rendered into French (Lamotte 1944-80: II. 992 n. 1 [based on Dutt’s edition]); both passages have been sum-
marized in English (Majumdar 1945: 137-38 [based on Dutt’s edition]). For the Tibetan counterpart, see D 1, 'dul
ba, Ga 57b1-58b7; P 1030, ’dul ba, Ne 54b6-56a5; S 1, *dul ba, Ga 66b3—-6 and 68a1-69b5 (tr. in Schiefner 2007:
163-65 = Ralston 1882: 88-90). For a summary of the Tibetan, see Banerjee (1957: 208-9 [based on Narthang and
Derge editions]). In the sTog edition, Ga 67al-b7 (corresponding to D 1, Ga 56a7-57a2; P 1030, Ne 53b5-54a7)
concerns a preceding story of Abhaya’s mother Amrapali and has been mistakenly inserted into the present story
of Abhaya.

24. The manuscript reads ghamta tisnim avasthita, but the context seems to require the opposite. In the Tibetan,
while the sTog edition (Ga 68bl) has dril bu ma ’khrol bar dug go (“The bell was not ringing”), both the Derge
edition (Ga 58a2) and the Peking edition (Ne 55a7) read dril bu ’khrol bar dug go (“The bell was ringing”).

25. On godha (“ein am linken Arm befestigtes Leder um denselben vor dem Schlag der Bogensehne zu schiit-
zen”), see pw, I 180, s.v. godha.
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I’1l drive the chariot. You fight with them.” [Gopa] started to fight with them, and the people
of Vaisali recognized him.?¢ They said, “Sirs, this one is a demon in the form of a man. Let’s
escape.” They turned back. Having returned to Vaisali, they gathered and once again made an
agreement, “Sirs, we should repay this hostility too to Bimbisara’s sons.”?’

[§2] When nine months had passed, Amrapali gave birth. A boy was born, handsome, good-
looking, pleasing. Later he was raised, brought up, and became a big boy. When he was playing
with the Licchavi lads of Vaisali, they spoke to him in an unfriendly way, “Sirs, who is the father
of this son of a female slave? His father could be any one of many hundreds of thousands of
men.” In tears he went to his mother. She said to him, “Son, why are you crying?” He told her
everything in detail. She said, “Son, if they ask again, tell them, ‘I have such a father that not a
single one of you have.’ If they say, “‘Who,’ tell them, ‘King Bimbisara.’” Later he started to play
with them again. They asked him exactly in this way. He said, “I have such a father that not a
single one of you have.” “Who?” “King Bimbisara.” They started to beat him even more, saying,
“Guys, his father is our enemy.” In tears he told his mother what had happened. She pondered,
“The Licchavis of Vaisali are vicious and violent. There is a possibility that they will have [my
son] killed.” In this way she was lost in thought. There were many merchants travelling with
goods to Rajagrha. She found them and said, “Please leave after stamping your goods with this
seal ring. You will pass without paying taxes. Please take this boy to Rajagrha. After tying this
seal ring to his neck, you shall place him at the gate of the royal palace.” They agreed, “Let it be
$0.” Moreover, having given her son a string of pearls, she said to him, “Son, when the king is
seated at the place of legal judgement,?® laying this string of pearls at his feet, climbing up, seat
yourself on his lap. If anyone says, “This boy has no fear,” tell him, ‘Is there any son who fears
his own father?’” Together with the merchants, [the boy] reached Rajagrha in due course. Hav-
ing bathed him and decorated him with the seal ring, they placed him at the royal gate. He went
to the king. Having approached, he laid the string of pearls at [the king’s] feet and sat down on
his lap. The king said, “Sirs, this boy has no fear.” He said, “Father, is there any son who fears
his own father?” The king thenceforth addressed him with the word Abhaya (‘Fearless’), and
thus he was called Prince Abhaya. [Hence] the name Prince Abhaya came about.??

The Civaravastu proceeds to recount Bimbisara’s affair with another woman and the birth
of their son Jivaka, without saying anything more about Abhaya. In the rest of the text
Abhaya is mentioned again only on two occasions, both in connection with Jivaka. On the
first occasion the text explains that Jivaka is called Kumarabhrta for he is nourished by
Abhayakumara (‘Prince Abhaya’);3° on the second occasion it shows that, after having a

26. An earlier episode in the Civaravastu (re-ed. and tr. in Wu 2014a: 24-25, 40) tells us that Gopa fights with
the Licchavis in order to help Bimbisara secretly bring Cela to Rajagrha.

27. The Licchavis make a similar agreement earlier in the text, when they find out that Bimbisara steals away
Cela (see n. 26).

28. The exact meaning of arthadhikarane is unclear to me. The word adhikarana can mean both ‘department’
and ‘court’ (Olivelle 2015: 17). The Tibetan version (D 1, Ga 58b4; P 1030, Ne 56a2; S 1, Ga 69b1) reads bu rgyal
po dgos pa’i ched du ’dus dang, translated by Schiefner (2007: 165 = Ralston 1882: 90) as “O Sohn, begib dich in
Geschiften zum Konige.”

29. Ksemendra reworks this story into poetic form in the Amrapalyavadana (Pallava 20) of his
Bodhisattvavadanakalpalata (Das and Vidyabhusana 1888—1918: 1. 565-73, verses 70-97; summarized in Signe
2004: 56). In his Therigatha-atthakatha Dhammapala (sixth/seventh century) gives another account of Abhaya,
according to which Abhaya is born of the prostitute Padumavati in Ujjeni (see Thi-a 37,16—22; tr. Pruitt 1998: 56).
The Pali version agrees largely with the Civaravastu version but differs in some details. For instance, it speaks of
an overnight encounter, rather than a period of cohabitation, between Bimbisara and Abhaya’s mother. It does not
explain the name Abhaya and makes no mention of his desire to know his father. In comparison, the Civaravastu
version shows more similarities to the Jaina story of the birth of Abhaya in the Avasyakaciirni.

30. The text describes how Abhaya takes on the task of raising the abandoned baby Jivaka (GBM 6.802.4—7

samuddacarito 'bhayena ca rajakumarena bhrta iti jivakah kumarabhrto (“He was addressed by the king with the
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conversation with Abhaya, Jivaka adopts the medical profession as a means of livelihood.3!
In the Gilgit manuscript of the Civaravastu the story of Abhaya occupies less than one
double-sided folio (243v7-244v5), while the stories of Jivaka, mainly on his medical career,
occupy nearly six double-sided folios (244v5-250v5). It is clear that the compliers/redactors
of the text had far less interest in Abhaya than in his physician brother Jivaka.

The Jaina story of the birth and youth of Abhaya in the Avasyakaciirni presents a different
scenario, in which Abhaya stands at the center of attention and is used as a model to illustrate
uppattiya buddhi (‘spontaneous intelligence’). The story serves to explain the catchword
khuddaga in stanza 940 of the AvN.32 Although the story is well known, it has never been
compared with its counterpart in the Civaravastu and is therefore worth introducing here:3?

khaddue pasenati raya. putto se senio rayalakkhanasampanno. tassa kimci na deti ma marijjihi
tti. so addhiie niggato. bennatadam agato. vaniyasalayae thito. tassa labho tappabhavenam.
so bhattam deti. dhiitae sampakko. dinna. rayae leho visajjito. so apucchati. sa bhanati
tubbhehim kahim. so bhanati amhe pamdarakumdaga rayagihe govala pasiddha. gato ya.
avannasattae dohalo devalogacuyassa abhayam sunejjami. vanito davvam gahaya uvatthito
ranno. ranna gahiyam. ugghosaviyam putto jato. abhayo tti namam katam. pucchati mama
pita kahim ti. tae kahitam. bhanati vaccamo tti. satthena samam vaccati.>* rayagihassa bahiya
thita. nagaragavesato gato. raya mamti maggati. sukkakiive khuddagam padiyam. jo genhati
hatthenam tade thito tassa raya vittim deti. abhaena dittham. ahatam chanenam. sukke paniyam
mukkam. tade samtaena gahiyam. ranno samivam nito. pucchati tumam ko. bhanati tumha putto
tti. kiha va kim va. savvam padikahiyam. tuttho. ucchamge kato. mata pavesijjamti mamdeti.
tena variya. amacco jato | (AvC 1546.12-547.5)%

Regarding a small ring: There was a king, Prasenajit. His son Srenika was endowed with char-
acteristics of a king. Thinking, “I hope that he will not be killed,” [Prasenajit] did not grant him
anything. Being impatient, [Srenika] left [Rajagrha]. He came to Bennatata and stayed at a mer-
chant’s house. With his help [the merchant] made profit. He offered [Srenika] food. 3¢ [Srenika]

word Jivaka and nourished by Prince Abhaya. Thus he was called Jivaka Kumarabhrta™). On kumarabhrta (Pali
komarabhacca) as a synonym of kaumarabhrtya referring to obstetrics and pediatrics, see Zysk 1991: 53-54.

31. GBM 6.802.7-8 [fol. 245r7-8]; Clarke 2014: 140: yavad aparena samayena jivakah kumarabhrto maham
samvrttah so ’bhayena sardham samganikaya tisthaty ajatasatruh kumara ajiiata [read: ajata; Tib. ma btsas pa] eva
rajatve vyakrto vayam api kimcic chilpam Siksama | yad asmakam uttarakalam jivika bhavisyatiti | tau caiva<m>
mamtrayatau [read: °trayitau] (“Later Jivaka Kumarabhrta grew up. He stayed in company with Abhaya. The two
talked like this, ‘Even unborn, Prince Ajatasatru was predicted [to be established] in kingship. Let’s learn some
craft which will become our livelihood in the future.””). Abhaya and Jivaka then decide to learn chariot-making
(rathakaratvam) and medicine (vaidyakam) respectively.

32. According to the Sanskrit gloss (chaya) in AvH 417b, khuddaga (ksudraka ‘small’) refers to mudraratna
(‘seal-jewel’); see also AvM 519al2: khuddagam nama amguliyakaratnam (““The small one’ is namely a finger-
jewel”). Stanza 940 of the AvN corresponds to stanza 58 in NandiC 33.6-8 (= stanza 60 in NandiH 46.26-28;
stanza 63 in NandiM 144b12-13).

33. Nagarajaiah (2008: 14-15) compares the Jaina story with the Pali story of Abhaya (see above n. 29), but
mentions the Civaravastu’s account only in passing (p. 64).

34. Here vaccati should be emended to vaccamti (cf. AvH 418b1; NandiH 134.25).

35. See almost the same account, with minor variation in wording, in NandiH 134.20-28. The counterparts
in AvH 417b8-418b5 and AvM 519a12-b12 are more elaborate and contain some different details. Koch (1990:
190-93) has re-edited this story based on the four versions, and, comparatively speaking, his re-edition is closest
to the AvM version. See also a Sanskrit version in NandiM 149b12—151al3. For parallels in other Jaina texts, see
Balbir 1993: 159.

36. AvH (418al-5) describes in more detail Srenika’s encounter with the merchant: khinavibhavasetthissa
vihie uvavittho. tassa ya tappunnapaccayam taddivasam vasadeyabhamdanam vikkao jao. khaddham khaddham
vidhattam. anne bhanamti setthina rayanayaro suminammi gharam agao niyakannam parinemtago dittho. tao 'nena
cimtiyam eie pasaena mahai vibhiii bhavissati. paccha so vihie uvavittho. tena tam anannasarisae agate datthiina
cimtiyam eso so rayandayaro bhavissai. tappahavena yanena milakkhuhatthdao anagghejja rayana patta. paccha puc-
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lived with his daughter. She was given [to him in marriage].3” King [Prasenajit] sent a letter
[to Srenika]. He bade farewell [to her]. She said, “Where are you going?”’ He said, “We are
shepherds at Rajagrha, known as Pandurakundakas [‘those with white pots’].” He left. When
she was pregnant, she had a pregnancy-whim for [an embryo] descending from heaven, wish-
ing, “May I hear one who has no fear.”3® The merchant, bringing along some gift, visited the
king [Srenika?]. The king accepted the gift. [Later] it was announced: “A son is born.” He was
named Abhaya. He asked, “Where is my father?” She told him [about his father]. He said, “We
should go [to Rajagrha].” They went with a caravan. They stayed outside Rajagrha. [Abhaya]
went searching [for his father] in the city. [Meanwhile] the king was seeking a minister. A small
ring was dropped into a dried well. If anyone standing on the rim can seize it with his hand, the
king would offer him livelihood. Abhaya saw [the ring]. He struck it with cow-dung. When [the
cow-dung] became dried, he poured water [into the well]. Standing on the rim, he seized [the
ring]. He was brought to the king’s presence. [The king] asked, “Who are you?” He said, “I am
your son.” “How come? What happened?” He reported everything. [The king] was delighted and
put him on his lap. While being brought into [the palace], the mother dressed herself up [but]
was stopped by [Abhaya].3° He became a minister [of King Srenika].

When comparing the stories of Abhaya in the Civaravastu and in the Avasyakaciirpi, we
can identify a number of similarities. Both the Buddhist and Jaina stories associate the birth
of Abhaya with a ring (called angulimudra ‘seal ring’ in the Buddhist story and khuddaga
‘small [ring]” in the Jaina story). Both show that Abhaya is born outside the royal palace as
a result of King Srenika Bimbisara’s encounter with a commoner woman, thus both suggest-
ing the controversial nature of Abhaya’s maternal lineage. Both tell us that when growing up
Abhaya asks his mother who his father is and then goes to Rajagrha to meet his father. Both
agree that it is Abhaya who takes the initiative to reveal his identity to his father in their first
meeting. These similarities reflect a shared understanding (whether historically true or not)
of the character of Abhaya among ancient Buddhists and Jainas. Besides such similarities,
there are also clear differences between the Buddhist and Jaina stories. While the Jaina story
serves to illustrate uppattiya buddhi, the Buddhist story functions as a prelude to the sub-
sequent portrayal of Abhaya’s brother Jivaka. The Jaina story describes vividly Abhaya’s
cleverness in retrieving a ring from the bottom of a well, but there is no such plot in the
Buddhist story. It is worth noting that Abhaya is a very important character in Jaina narra-
tive literature in general, for he embodies “intelligence and wisdom par excellence for the

chio kassa tubbhe pahunaga. tena bhaniyam tujjham ti. gharam nio. (“[Srenika] entered the shop of a guild-leader
who had lost his fortune. On that day, because of his meritorious help, [the guild-leader] sold out all the goods to
be sold for a whole year and gained plenty. Others say: In his dream the guild-leader saw a goldsmith [rayanayara,
lit. ‘jewel-mine’] coming to his house and marrying his daughter. Then he thought, ‘Through her graciousness I will
gain a great fortune.” Later [Srenika] entered his shop. Having seen him in an unparalleled body shape, [the guild-
leader] thought, ‘He will be that goldsmith.” With his help [the guild-leader] obtained a priceless jewel from the
hand of a barbarian. Later [the guild-leader] asked him, ‘“Whose guest are you?’ He said, ‘Yours.” [The guild-leader]
brought him to his own house.”); see also almost the same account in AvM 519a13-b3.

37. AvH (418a5) adds: kalena ya namdae suminammi dhavalagayapasanam, avannasatta jaya (“In due course
Nanda saw a white elephant in her dream. She became pregnant™); see also AvM 519b4.

38. The text seems corrupt here; cf. AvH 418a7-8: tie dohalao devalogacuyagabbhanubhavena vara-
hatthikhamdhagaya abhayam sunejjami tti (“Due to the power of an embryo falling from heaven, she had a whim, ‘May
I, sitting on the back of the best elephant, hear one who has no fear.” ”); AvM 519b6—7: devalogacuyagabbhanubhavena
tie dohalo varahatthikhamdhagaya abhayam savvajamtina demi tti (“Due to the power of the embryo falling from
heaven, she had a whim, ‘May I, sitting on the back of the best elephant, give all living beings freedom from fear.””).

39. Cf. NandiM 151al10-11: tatah satmanam mandayitum pravrtta nisiddha cabhayakumarena matar na kal-
pate kulastrinam nijapativirahitanam nijapatidarsanam antarena bhiisanam karttum iti (“Then she started to deco-
rate herself, [but] was stopped by Prince Abhaya, who said, ‘Mother, it is not suitable for women of good families,
who have been abandoned by their husbands, to make decoration without seeing their husbands.””).
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Jains.”40 He almost always appears as a highly intelligent man capable of solving problems
or using stratagems in Svetambara and Digambara texts, whereas in Buddhist literature his
problem-solving capability is little featured.*! As can be seen from the chart series above,
Abhaya’s wisdom is highlighted in a number of stories in the section of the Avasyakaciirnpi
that expounds the term sikkha/siksa (i.e., C 3—6 and 9-11), but none of these stories finds
a parallel in the Mulasarvastivada Vinaya or in any other extant Buddhist text. In the cases
of C13 and C14, as I have shown elsewhere, while Abhaya plays an active role in the Jaina
stories, his role is replaced by other characters in the Buddhist parallels (Wu 2014a: 21-34).
Within the Miilasarvastivada Vinaya the only detailed treatment of Abhaya is the story of
his birth translated above. It is hard to say exactly why the compilers/redactors of this text
did not have much interest in Abhaya. Some Buddhist texts do speak of Abhaya’s support of
Nirgrantha Jiiataputra (= Mahavira) before his conversion to Buddhism.*?> Although the com-
pilers/redactors of the Mulasarvastivada Vinaya kept silent on this matter, it is not impossible
that they were likewise aware of Abhaya’s Jaina background and perhaps also of his high
profile within the Jaina tradition. This might have been a factor that led them to deliberately
play down his status in their text. 43

In contrast to Abhaya, the lay physician Jivaka, who does not appear in Jaina literature and
is therefore unique to the Buddhist tradition, receives much attention in the Mulasarvastivada
Vinaya, particularly in the Civaravastu.** While the Civaravastu says nothing about Abha-
ya’s cleverness, it describes in detail Jivaka’s wisdom and his medical skills. One of the
examples that illustrate Jivaka’s intelligence is the story of his deciphering of an elephant’s
footprint. I have transliterated this story from the aforementioned color photographs of the
Gilgit manuscript of the Vinayavastu (fol. 246r6—v3). The translation below is made from
my transliterated text (see Appendix II): 45

Later the boys saw an elephant’s footprint in the middle of the road. They started to investigate
it. Jivaka came and said, “What is this?” “An elephant’s footprint.” “This is not a footprint of a
male elephant. This is a footprint of a female elephant. She is blind in the right eye and will give
birth to a young male elephant foday. There a woman mounted [her]. She, too, is blind in the
right eye, pregnant, and will give birth to a son foday.” Later they went to [their teacher] Atreya.
Each one showed [to him] what he had brought. Atreya said, “Boys, all this is medicine. Now

40. See Balbir’s foreword in Nagarajaiah 2008: x.

41. For an informative survey of stories about Abhaya’s intelligence in Jaina literature, see Nagarajaiah 2008;
also Mehta and Chandra 1970~72: I. 49-50, s.v. Abhaa. The thirteenth-century Svetambara monk Candratilaka gave
a poetic biography of Abhaya in his Abhayakumaracarita (on this work, see Cort 2009: 20). For stories of Abhaya
in Buddhist sources, see Akanuma 1931: 1, s.v. Abhaya'; Malalasekera 1937-38: 1. 127-28, s.v. 2. Abhaya.

42. For instance, in the Abhayarajakumarasutta (MN 1392-96) Abhaya, on behalf of his Jaina master, poses a
two-horned question to the Buddha regarding what kinds of speech he would use. After hearing the Buddha’s reply,
Abhaya becomes convinced and takes refuge in him (on this sutta, see Balbir 2000: 6; Analayo 2011: I. 334-35). In
the Chinese Dirghagama version of the Sramanyaphalasiitra (T. 1 [i] 107¢9—12 [juan 17]) Abhaya recommends to
the guilt-ridden Ajatasatru to visit Nirgrantha Jiataputra so that he may regain peace of mind. This detail does not
appear in the other extant versions of the Sramanyaphalasitra.

43. In comparison, the Theravada tradition devotes more attention to Abhaya. The Th-a (I 87-89) narrates in
detail his past and present lives culminating in his attainment of arahat-ship. I have not found such a biography of
Abhaya in Sanskrit, Chinese, or Tibetan texts. In the Jaina tradition, according to the Anuttaraupapatikadasah (Pkt.
Anuttarovavaiyadasao) Abhaya will be reborn in the Vijaya heaven and then attain liberation in Mahavideha (see
Barnett 1907: 111 [tr.], 126 [text]).

44. The Samghabhedavastu, the Vinayavibhanga, and the Ksudrakavastu also give accounts of Jivaka’s medical
expertise and/or his devotion to the Buddha (see summaries in Panglung 1981: 114, 139, 168, 182).

45. See the Tibetan counterpart at D 1, 'dul ba, Ga 61b2-62a7; P 1030, ’'dul ba, Ne 58b7-59b4: S 1, "dul ba,
Ga 73b4-75al (tr. in Schiefner 2007: 168—69 = Ralston 1882: 96-98).
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this one together with water, in this manner, can be used for such-and-such illness. The others
are also the same [which is to say, they can also be used for other illnesses].” Jivaka was asked,
“What have you brought?” He said, “Teacher, everything is medicine. There is nothing that is
not medicine. Nevertheless, I have brought the root of reed, gravel, and a lump of iron-rust.”
“What is the use of these?” “With the roots of reed, fumigant can be given to a person stung by
a scorpion. With the lump of iron-rust, a poultice can be given. With the gravel, pots of curdled
milk can be broken in due time.” Atreya laughed. The boys thought, “The teacher is angry with
him.” They said, “Teacher, [do you think] this is the only [foolish thing he did]? While coming
back, we saw an elephant’s footprint in the middle of the road. He said, ‘This is a footprint of
a female elephant. She is blind in the right eye, pregnant, and will give birth today. She will
deliver a young male elephant. There a woman mounted [her]. She, too, is blind in the right eye,
pregnant, and will give birth today. She will deliver a son.”” Atreya asked, “Jivaka, is this true?”
“It is true, Teacher.” “How can you know that this footprint of an elephant is a footprint of a
female elephant?” He said, “Teacher, we were brought up in the royal family. How can we not
know? A male elephant’s footprint is round, while a female elephant’s is oblong.” “How can you
know that she is blind in the right eye?” “While walking, she moved by her left flank.”4® “How
can you know that she is pregnant?” “While walking, she pressed her two back feet.” “How
can you know that she will give birth foday?” “She discharged urine with a white substance.”
“How can you know that she will give birth to a young male elephant?” “While walking, she
pressed her right foot harder.” “How can you know that there a woman mounted [her]?” “Having
dismounted, [the woman] discharged urine between her two feet.” “How can you know that she
is also blind in the right eye?” “While walking, she collected flowers on her left side.” “How
can you know that she is also pregnant?” “While walking, she pressed her heel harder.” “How
can you know that she will give birth today?” “She discharged urine with a white substance.
However, if the teacher has doubt, please send a boy there [since] there is a caravan in that area.”
[Atreya] sent out a boy. Everything was exactly the same as Jivaka had said. Atreya said to the
boys, “Boys, have you heard it?” “Teacher, we heard it. Such is the wisdom of Jivaka.”4’

The wisdom of Jivaka described above comprises two aspects: his broad knowledge of
medicinal value of natural materials and his outstanding capability in deductive reasoning.
The motif of deciphering an elephant’s footprint is used to illustrate the second aspect. Mette
(1983: 137) notes that this motif finds a parallel in the Avasyaka commentaries, where an
anonymous pupil studying semiology is shown as having a similar capability of reading an
elephant’s footprints, and the story serves to explain the catchword nimitta (‘sign’) in stanza
944 of the AvN.*3 The Avasyakaciirni version of the story runs as follows:

nimitte egassa siddhaputtassa do sisaga nimittam sikkhamti. annada tanakatthassa vaccamti.
tehim hatthiyapada dittha. ego bhanati hatthiniyae pada. kaham. kayaena. sa hatthini kani.
kaham. egapasena tandaim khaitaim. tena kaiena natam jatha itthi puriso ya vilaggani. so vi nato
s0 ya juvvana tti nato.*® hatthinim rumbhitta utthita. darao se bhavissati jena dakkhinapado
guru. potaratta dasi rukkhe lagga | (AvC I 553.1-4)%0

46. The Tibetan (D 1, Ga 62a3; P 1030, Ne 59a8; S 1, Ga 74b2) reads: g.yon phyogs su ran ’tshal zhing
mchis pa las [S: lags] so (“It is because while walking she ate grass on her left side”). The parallel episode in the
Avasyakaciirni contains a detail similar to the Tibetan (see below).

47. This story of Jivaka finds no parallel in the surviving vinayas of five other Buddhist sects (Theravadins,
Mahasamghikas, Dharmaguptakas, Mahisasakas, and Sarvastivadins).

48. Stanza 944 of the AvN corresponds to stanza 62 in NandiC 33.15-16 (= stanza 64 in NandiH 47.6-7; stanza
67 in NandiM 159b4-5).

49. The text seems corrupt here; cf. NandiH 137.15: so vi nato [juvano tti] sa ya guvvini tti nata (brackets in
original); AvH 423b3-4: sa ya guvvini tti; AvM 523bl1: sa ya itthi guvvini.

50. See almost the same account in NaniH 137.13-16 and AvH 423b1-5. AvM 523b7-12 (tr. in Koch 1990:
237-39) is more elaborate. For other Jaina parallels, see Balbir 1993: 163.
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Regarding sign: Two pupils of a siddhaputra studied sign.>' One day they wandered in search
of grass and wood. They saw footprints of an elephant. One said, “These are the footprints of a
female elephant.” “Why?” “[This can be known] from the bodily trace. The female elephant is
one-eyed.” “Why?” “She chewed grass on one side of her body. From the bodily trace it can be
known that a man and a woman dismounted. Also, he is known [to be young] and she is known
to be pregnant. She was supported after having mounted the female elephant. She will give birth
to a boy for her right footprint is deeper. She wore a red garment [given that] the fringe is stuck
on the tree.”

The text proceeds to tell another story of how the two pupils help an old lady deduce
whether her son will soon return home after a long absence. Although in the Avasyaka com-
mentaries the two stories joined together as one unit stand among examples of venaiya bud-
dhi (‘intelligence based on discipline’), given their apparent relation to deductive reasoning,
Mette (1983: 138) rightly suggests that we may transfer them to the group concentrating
upon parinamiya buddhi (‘deductive intelligence’).

Perhaps the most significant difference between the Buddhist and Jaina illustrations of the
motif of deciphering an elephant’s footprints lies in the fact that while in the Civaravastu
the motif serves to demonstrate the wisdom of Jivaka, in the Avasyakaciirni it is associated
with an anonymous character. The question why the lay physician Jivaka is prominently fea-
tured in Buddhist literature but makes no appearance in Jaina literature is intriguing.? There
could be various reasons. One reason, it seems to me, is that Buddhist and Jaina monastic
authors held different attitudes toward medical treatment and the role of physicians. While
it is impossible here systematically to compare Buddhist and Jaina discourses on medicine
and healing, it is noteworthy that Jainas in general adopted a much more ambivalent stance
on medical care than Buddhists. In the Buddhist traditions medical knowledge forms an
integral part of monastic discipline, for which the most direct evidence is the inclusion of
the Bhaisajyavastu (Pali Bhesajjakkhandhaka) in all six extant monastic law codes. Bud-
dhist monks are frequently depicted both as offering medical care to their fellow monks, and
as receiving advice or cures from secular physicians.>3 In Jainism the situation is radically

51. The exact meaning of siddhaputra is unclear to me. According to Hemacandra (twelfth century), this term
denotes “a man in the state between a Jain sadhu and a layman” (Johnson 1931-62: IV. 42 n. 28). Mette (1983: 137)
construes it as referring to an astrologer.

52. For Buddhist stories of Jivaka, see Akanuma 1931: 248-50, s.v. Jivaka-komarabhacca; Malalasekera 1937—
38: 1. 957-58, s.v.; Zysk 1991: 52—61; Mori 2014: 45-78. He is said to have provided medical services not only
to royalty, but also to the Buddha. The most detailed Buddhist account of Jivaka is that found in the Civaravastu.
As Fish (2014: 47-57) rightly suggests, by making Jivaka a devotee of the Buddha, the authors/redactors of the
Milasarvastivada Vinaya subsume the efficacy of worldly medicine under the power of the Buddhist Dharma.

Although the name Jivaka does appear in Jaina literature, it refers to persons apparently different from the Bud-
dhist Jivaka. For instance, the Civakacintamani written by the Digambara Tiruttakkat€var probably in the ninth
century, one of the best-known Tamil epics, tells how King Jivaka (or Jivandhara), after marrying eight wives,
finally abandons them all and becomes a Jaina monk in the preaching arena (samavasarana) of Mahavira (tr. Ryan
2005; Ryan and Vijayavenugopal 2012); see also a Sanskrit version of this story in Gunabhadra’s ninth-century
Uttarapurana [abbr. UP] 75.183-691 (tr. in Hultzsch 1922: 320-48). The Titthogali (verse 492), one of the mis-
cellaneous (prakirnaka) texts of the Svetambara Jainas, mentions a contemporary king of the twenty-second Jina
Aristanemi who is also called Jivaka (see Punyavijaya and Bhojak 1984: 454.12).

53. On the recensions of the Bhaisajyavastul/Bhesajjakkhandhaka in the extant vinayas of six Buddhist sects,
see Frauwallner 1956: 91-97. On Buddhist monks’ practices in medical healing, see Demiéville 1974: 236-49 (=
Tatz 1985: 31-63); Zysk 1991: 38—49. According to Demiéville (1974: 236a-240b = Tatz 1985: 31-40), while
medical knowledge was spread among Buddhist monastics, the practice of medicine was deemed a worldly profes-
sion and discouraged in vinaya literature. Buddhist monks and nuns were generally prohibited from earning their
livelihood through practicing medicine. They were authorized to offer medications and medical treatments to their
fellow monastics, but not to laypeople. This situation seems to have gradually changed for, as Demiéville points
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different. As Kenneth Zysk (1991: 38) points out, “Jainas did not codify medicine in their
monastic tradition,” since they believed that bodily suffering can be efficacious for spiritual
cultivation and therefore should be endured rather than removed or eased. The Jaina monas-
tic antipathy to medication is most visible in the oldest Svetambara canonical texts (for
instance, the Acarangasiitra [AS], the Uttaradhyayana [Utt], and the DaSavaikalikasiitra
[DVS]), where monks are advised not to seek medical care but to bravely put up with ill-
nesses.>* Moreover, in the Acarangasiitra and the Nisithasiitra (Ni$S) surgical operations are
seen as acts of violence and thus running against the Jaina principle of nonviolence.? Such
antipathy was softened somewhat at a later time. Mari Jyvésjirvi Stuart (2014) has convinc-
ingly shown that there was a historical shift in Svetambara Jaina attitudes toward medical
healing, from the early canonical texts to post-canonical commentaries on monastic rules.%°
She observes that in at least three commentaries written around the sixth and seventh cen-
turies C.E.—the Nisithabhasya, the Vyavaharabhasya, and the Brhatkalpabhasya—medical
care is explicitly permitted for Jaina monks and even encouraged in cases of serious illnesses.
She further notes that these commentaries not only compare learned Jaina monks to skilled
doctors but also indicate that there were indeed monk-doctors in the Jaina community. 5’
Since her study focuses primarily on medieval monastic commentaries, Stuart does not dis-
cuss whether the same historical shift is also discernible in other genres of Jaina literature.
It seems to me that even at such a time when the necessity of medical care was recognized
by Jaina monastic legal commentators for the pragmatic purpose of community survival,
within the range of narrative literature we can still discern some antipathy to medical healing
and to the role of doctors (especially secular doctors). In this connection it is interesting to
note that the Avasyakaciirni (I 460.9—461.13) tells a story about two doctors at the city of
Dvaravati, the good doctor Vaitarani, who treats Jaina monks kindly and prescribes suitable
remedies, and the bad doctor Dhanvantari, who treats them harshly and prescribes unsuit-
able remedies.>® Despite the seemingly positive image of Vaitarani, in commenting on the
medical career of the two doctors, the text says, “So the two performed medical practice in

out, “les Moines se laissaient de plus en plus attirer par 1’étude et I’exercice de la médecine et cherchaient a tourner
par mille échappatoires les vieux interdits disciplinaires” (1974: 240b). Schopen observes that Indian Buddhist
monasteries envisioned in the Mulasarvastivada Vinaya were “ideally suited to provide care to the old and infirm,
and to the sick and dying” (2000: 94), and that medical services were offered not only to monks but also to wealthy
laity (ibid., 96-99).

54. See Utt 2.32-33 and DVS 3.20, discussed by Granoff (1998: 222) and Stuart (2014: 69). According to Utt
15.8, if one renounces a series of things including, inter alia, “every thought of medication” (viviham vejjacimtam),
one is a true monk. AS 1.9.4.1 says, “whether nourished or not, [Mahavira] did not take medicine” (pufthe va
se aputthe va no se satijjati teiccham); however, as Ohira (1994: 203, §547) and Granoff (1998: 222) note, the
Bhagavatisitra (BhS) 15.557 shows that Mahavira took sin-free meat as medicine when he was sick (for a summary
of this story, see Deleu 1970: 219). On Jaina attitudes toward medicine reflected in canonical texts, see also Deo
1956: 209-10. According to Ohira (1994: 1), AS 1, a large part of the Utt (including Utt 2 and 15), and the DVS
(except ciilikas) may be dated to the sixth/fifth and fourth centuries B.CE.

55. See AS 1.1.94 and NisS 15.112-17, discussed in Stuart (2014: 69-70). In some post-canonical Svetambara
texts, the practice of medicine (vidya) is listed as one of the occupations suitable for Jaina laity (see Williams 1963:
122). Jaini (1979: 171) points out, “Surgeons . . . may cause pain or even death during a delicate operation, but are
guilty only of the much less serious arambhaja-himsa.” But even such licensed harm still has bad karmic effect, for
as Jaini goes on to stress, “one who has taken the vow of noninjury must exercise a high degree of care in order to
minimize even arambhaja-himsa.”

56. Granoff (1998: 222) has also briefly discussed this change based on the evidence in the Bhagavatisiitra 15
(see above n. 54) and in the Nisithacirni (see Sen 1975: 181-90).

57. Stuart 2014: 81-83. See also Granoff (2015: 25-26) on the comparison of a Jina to a skilled doctor in the
Upamitibhavaprapaiicakatha written by the Svetimbara monk Siddharsi in 906 CE.

58. On this story see Balbir 1990: 19-20 (tr.); 1993: 149 (parallels in other Jaina texts).



328 Journal of the American Oriental Society 137.2 (2017)

the whole of Dvaravati, doing much harm and making much money.”>° It then predicts that
while Dhanvantari will be reborn in hell, Vaitarani will be reborn as a monkey who uses his
memory of past medical skills to heal a wounded Jaina monk and eventually attains libera-
tion under the monk’s influence. This story expresses clear ambivalence toward secular doc-
tors and shows that the medical profession as such leads to unpleasant rebirths, either in hell
or in the animal realm. It also shows that while the monkey-doctor cures the monk and helps
him attain temporary physical well-being, it is the monk who inspires the monkey and guides
him to attain eternal spiritual well-being. In her masterful study of medieval Jaina narratives
on healing, Phyllis Granoff (1998: 223) observes,

There seems to be a fundamental ambivalence towards cures of any type in the Jain tradition;
while monks as healers may be singled out for praise, monks as recipients of cures are less
highly regarded.

The reluctance to make monks recipients of cures as reflected in medieval Jaina narratives
should not surprise us, for such reluctance is essentially consistent with the Jaina ascetic
ideal of “indifference towards bodily needs and bodily pain.”® The somewhat divergent
stances on medical healing in medieval Jaina narratives and legal commentaries might be
explained in view of the different genres of the two types of sources.®' While legal commen-
taries address pragmatic concerns of mendicants and thus tend to accommodate the needs
of physical care, narrative literature functions as a medium instantiating religious ideals and
values, thus laying more emphasis on the ascetic commitment to tolerating bodily suffering.
Taken as a whole, given the overall ambivalence toward medical treatments in the early and
medieval Jaina traditions (particularly in the narrative literature of the tradition), it is hard to
imagine that Jaina authors would have been interested in promoting a lay physician, like the
Buddhist Jivaka, as a model of human intelligence or religious faith.

A THIRD EXAMPLE: THE DEATH OF KING UDDAYANA/UDRAYANA

The Jaina emphasis on tolerating rather than alleviating bodily discomfort can also be
seen in the story of the death of King Uddayana (alias Udayana). Jozef Deleu (1970: 43—44)
notes that there is a cycle of stories concerning King Uddayana of Vitabhaya in Jaina litera-
ture, which corresponds to Buddhist stories of King Udrayana (alias Rudrayana) of Roruka in
interesting ways.%2 Both Buddhist and Jaina traditions agree that Uddayana/Udrayana, after

59. AvC1460.12: te do vi maharambha mahapariggaha ya savvae baravatie tigiccham karemti; see also almost
the same sentence in AvH 347b11-348al; AvM 461a6.

60. Granoff 1998: 252. Similarly, the Buddhist acceptance of medical care is consistent with (but certainly not
determined solely by) the doctrine of the middle way between the extremes of self-indulgence and self-mortifica-
tion. As Zysk (1991: 39) puts it, “Providing the means to restore and maintain a healthy physical balance, medicine
therefore was ideally suited to this philosophy of the Middle Way.”

61. I thank Dr. Mari Jyvisjarvi Stuart (email 1 September 2015) for reminding me of the importance of the
genre difference in this context.

62. For Jaina stories of Uddayana, see Mehta and Chandra 1970-72: 1.122, s.v. 1. Udayana; for Buddhist stories
of Udrayana, see Akanuma 1931: 550, s.v. Rudrayana. For a survey of Buddhist and Jaina stories of Uddayana/
Udrayana, particularly focusing on his relationship with Pradyota, see Zin 1991: 100—105. Before Deleu (1970),
Liiders (1940: 653-57) and Watanabe (1964) also compared Buddhist and Jaina stories of this character. It has been
suggested that Uddayana is probably the original correct spelling, while Udayana is a later variant (see Jacobi 1895:
87 n. 3; Liiders 1940: 656; Deleu 1970: 43). Uddayana clearly corresponds to the Buddhist spelling Udrayana.
The authenticity of the form Rudrayana is doubtful, for it only appears in the text of the Divyavadana (No. 37
Rudrayanavadana), edited by Cowell and Neil (1886: 544—86) on the basis of relatively late and often poorly
written Nepalese manuscripts. Liiders (1940: 631-32) considers Rudrayana to be an error for Udrayana caused by
the confusion of the Brahmi letters # and ru (“Die Entstellung von Udrayana zu Rudrayana erklért sich aus der
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renouncing his kingship, receives ordination from the teacher (Buddha or Mahavira) and
later suffers a tragic death, while visiting his hometown (Vitabhaya or Roruka), at the hands
of his successor to the throne (i.e., his son Sikhandin according to Buddhists, or his nephew
Kesin according to Jainas). In his discussion Deleu makes no comment on the didactic impli-
cations of Buddhist and Jaina stories of Uddayana/Udrayana. It seems to me that there is a
significant difference between Buddhist and Jaina accounts of the death of this character in
terms of their didactic focuses: while the Jaina story demonstrates negative effects of seeking
means to relieve bodily suffering, the Buddhist story illustrates the working of karma in both
individual and communal dimensions. Let us first look at the Jaina story, of which the oldest
extant version, preserved in the Avasyakaciirni, Tuns as follows:

Jjadi akappo hojja to uddaino rajjam paricatta na tam bhumjejja. tassa uppatti. udaino raya pav-
vaio. tassa bhikkhaharassa vahi jato. so vejjena® bhanito dadhina bhumjahi. so kira bhattarao
vatiyae® patthito. annada tam nagaram gato vitibhayam. tassa bhainejjo kesi tenam ceva rajje
thavitao. so kumaramaccehim bhannati® esa parisahapardjito agato rajjam maggati. demi. te
bhanamti na esa rayadhammo tti. vuggahemti. sucirena padissutam. kim kajjatu. visam se dijjau.
egde pasuvaliyae ghare pauttam dahina samam dehi tti. sa padinna. devatae avahitam. bhanio
ya maharisi tubbham visam dinnam. pariharahi dadhim. so pariharati. so rogo vaddhati. puno
ya jimito. % puno devataya avahitam. tatiyae veldae devatde vuccati pupar avi dinpam ti. tam pi
avahitam. sa tassa pahimdita.%” annada pamattae devatae dinnam. kalagato. tassa ya sejjataro
kumbharo savao. tammi kalagae devatae pamsuvarisam paditam. so sejjataro avahito naham
abbhamtaro tti. sinavallie kumbharapakkhevam nama pattanam tassa namenam jatam. tattha so
avahito. tam savvam nagaram pamsund pellitam. ajja vi pavvato acchati. (AvC 11 36.10-37.4,
corresponding to AvH 537b10-538a7)%8

Schrift; in der nordlichen Brahmi sind vom 4. bis etwa zum 7. Jahrhundert « and ru meist tiberhaupt nicht zu unter-
scheiden”); this opinion is adopted by Nobel (1955: xx—xxi); see also Zin 1991: 101 n. 109. The name Udrayana is
attested in the Udrayanavadana (Pallava 40) of Ksemendra’s Bodhisattvavadanakalpalata (Das and Vidyabhuisana
1888-1918: 1. 973—1027; partly tr. in Formigatti 2004: 113—47). It is also indicated by the transliteration u-tra-ya-na
or u-dra-ya-na in the Tibetan Mulasarvastivada Vinayavibhanga. The variant Udayana seems to have been used by
some Buddhists (see, for instance, the transliteration of the king’s name as you-tuo-yan &R 3L [Early Middle Chi-
nese pronunciation according to Pulleyblank 1991: *?uw-da-jian] in the Mahisasaka Vinaya at T. 1421 [xxii] 126b23
[juan 18]). Both Vitabhaya and Roruka are names of the capital city of Sindhu-Sauvira in the lower Indus basin (see
Mehta and Chandra 1970-72: II. 720, s.v. Viyabhaya; Akanuma 1931: 549, s.v. Roruka!, Roruka?; Malalasekera
1937-38: II. 758, s.v. 1. Roruka; for the identification of Roruka with Aror/Alor [capital of Sindh, modern Rohri],
see Liiders 1940: 652; Nobel 1955: xix—xx; for the identification of Roruka with the legendary town of Harmatelia
[located possibly in modern Baluchistan], see Eggermont 1975: 148-59; Tucci 1977: 62 n. 85).

63. AvH 537b10: vijjehim (‘doctors’).

64. AvH 537bl1: vaiyaesu. While Haribhadra gives vrajikasu as its equivalent, it is more likely that vaiya cor-
responds to vratita (‘fulfillment of vows’; see Jacobi 1886: 141, s.v. vaiya).

65. Emend to bhanio (cf. AvH 538al: kesikumdro "maccehim bhanio).

66. Emend to puno ya pagahio (7). Here the word jimita (‘eaten’; see Sheth 1963: 357, s.v. jimia) seems prob-
lematic because, if Uddayana eats the poisoned curdled milk, he would die immediately. AvH 538a3—4 reads differ-
ently: puno pagahio puno pauttam visam (“Once again he accepted [the curdled milk]; once again the posion was
employed [to kill him].”).

67. Emend to pacchao pahimdita (cf. AvH 538a4-5: sa tassa pacchao pahimdiya).

68. For a synopsis, see Balbir 1993: 172. Largely the same account is found in Devendra’s eleventh-century com-
mentary on the Uttaradhyayana (Jacobi 1886: 33.29-34.10 [text]; Meyer 1909: 114—16 [tr.]); see a more elaborate
version in Hemacandra’s Trisastisalakapurusacarita (Saha 1977: 349-51, verses 3-24 [text]; Johnson 1931-62: VI.
306-7 [tr.]). In his commentary on the Sthanangasiitra Abhayadeva (eleventh century) relates the death of Udayana
as follows (Sth IIl. 741.2-7): tatha ’bhijinnamanam snehanugatanukampaya rajyagrddho ’yam ma durgatim
yasid iti bhavayata [emend to bhavayita?] svaputram rajye avyavasthapya kesinamanam ca bhagineyam rajanam
vidhaya mahavirasamipe pravavraja. yas caikada tatraiva nagare vijahara, utpannarogas ca vaidyopadesad dadhi
bubhuje. rajyapaharasankina ca kesirajena visamisradadhidapanena paiicatvam gamitah. yadgunapaksapatinya
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If [alms-food] should become unacceptable, then, having renounced kingship, Uddayana should
not consume it. This occurred to him: King Udayana left home for the [Jaina] ascetic life. When
he was begging alms, illness arose. A doctor told him, “Have a meal with curdled milk.” How-
ever, this venerable one stayed in observance of the vow [to abstain from curdled milk]. One day
he went to the city of Vitabhaya. [Earlier] he himself had placed his nephew Kesin on the throne.
Some ministers said to the prince [Kesin], “That one [Uddayana], defeated by ascetic afflictions,
has come. He seeks the throne.” “I will give [it to him].” They said, “That [i.e., your abdication]
is not the norm of a king.” They persuaded [Kesin not to give up the throne]. After a long time
he agreed, asking, “What should be done?”” “You should give him poison.” In a herdswoman’s
house it was ordered, “Give [poison] together with curdled milk!” She did so. A goddess took
away [the poisoned curdled milk] and told [Uddayana], “Great sage! You have been given poi-
son. Avoid the curdled milk!” He avoided it. His illness got worse. Once again he accepted [the
curdled milk]. Once again the goddess took it away. On a third occasion [when he was given
the poisoned curdled milk], the goddess said, “You have been given poison once again.” Again
she took it away. She followed behind him. One day, when the goddess was heedless, [the poi-
soned curdled milk] was given to him. [Having eaten it] he died. A potter, who was a lay Jaina,
offered him a shelter. When [Uddayana] died, the goddess rained down sand. She took away
the shelter-offering [potter], who said, “I am innocent.”®® She built a town at Sinapalli, called
Kumbhakarapraksepa (‘Settlement of a Potter’) after his name. He was brought there [i.e., to that
town]. The whole city [of Vitabhaya] was buried with sand. Even to this day a hill remains there.

The tragic death of Uddayana/Udayana described above may be seen as resulting partly
from his wrong decision to alleviate illness through consuming curdled milk (dadhi), which
is one of the ten types of modified or processed foodstuff (vikrtis) usually forbidden to Jaina
mendicants.0 Although, according to some medieval Svetambara monastic commentaries
(for instance, the Nisithaciirni and the Brhatkalpabhdsya), Jaina monks can eat curdled milk
in cases of serious illness or other exceptional circumstances, from the perspective of ascetic
practice the most advisable method of handling illness is to perform a fast or starvation, rather
than resorting to curdled milk or other highly nutritious foods.”! The behavior of Uddayana/

ca kupitadevataya pasanavarsena kumbhakarasayyataravarjam sarvvam tan nagaram nyaghaniti | “Thus, out of
compassion and affection, thinking, ‘This one [= my son] is desirous of kingship. Let him not go to the evil destiny,’
having bestowed the kingdom on his nephew Kesi, instead of placing his own son Abhijit on the throne, the begetter
[= Udayana] took ordination in the presence of Mahavira. At one time when he was wandering right there in the
city [of Vitabhaya], he suffered illness and consumed curdled milk according to a doctor’s advice. He was killed
by King Kesi who was afraid of his taking away of kingship and ordered to give him curdled milk with poison. An
angry goddess, who favored his [= Udayana’s] virtue, struck the whole city with a rain of sand, leaving out a potter
who had offered a shelter [to Udayana at the time of his death].”

69. AvC I 37.3: paham abbhamtaro tti (literally “I am not included”). AvH 538a6 has anavarahi (< anaparadhi,
‘innocent’) instead of abbhamtaro (< abhyantara, ‘being inside’). Devendra’s commentary on the Uttaradhyayana
(Jacobi 1886: 34.7) agrees with the AvH.

70. On the ten vikrtis and the rule of refraining from them, see Schubring 1935: 175, §156; Williams 1963:
39-40.

71. Although the Brhatkalpabhasya does not specify that a sick Jaina monk can eat curdled milk, it does men-
tion in a general way that in cases of severe illness a Jaina monk is allowed to consume whatever food is necessary,
whether it is free from living beings (phasuga) or not (see BKBh 1906). NisC II. 243.1-3 (ad Bh 1614) says, kamhi
vigatio dhiira lambhejja, ayariyauvajjhaehim annunnao [emend to anunndo] vigatim bhumjejja (“‘Supposing in a
certain region or village curdled milk, milk, and so on become the only diet, then one may consume [them] if there
is no cause for concern; if there are causes for concern, namely anything inauscipious or the like, anyone who is
alone should abstain from vikrti, [but] one may consume vikrti when allowed by one’s teachers and/or preceptors.”)
Professor Willem Bollée kindly pointed out to me that here asiva [‘inauspicious’] may refer to the unhealthiness
or unfreshness of milk products caused by inauspicious accidents or magic dangers such as the evil eye [email 20
January 2016]; on the former part of this rule, see also Sen 1975: 128. On fasting during illness, NisC III. 97.25
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Udayana in this story thus serves as a negative example illustrating the detrimental conse-
quence of easing pain or discomfort through physical fulfillment. The point that fasting is the
best treatment of illness is made explicit in some other versions of this story. For instance,
in the retellings by Devendra/Nemicandra and by Hemacandra, which were almost certainly
based on some now-lost earlier sources, we are told that Udayana performs a prolonged fast
before his death and then attains emancipation.” The retellings, moreover, contain a por-
trayal of Udayana’s eldest son Abhijit, perhaps adapted from the Bhagavatisitra 13.6.492,
which shows how Abhijit harbors an enduring hatred toward his father because he entrusts
the throne to Kesin, and how such hatred leads Abhijit to be reborn as a demon (asura)
before attaining ultimate liberation.”® In the Buddhist narrative tradition of Udrayana, as we
will see, this motif of father-son conflict becomes a central focus, and the death of Udrayana
unfolds in a way significantly different from that seen in the Jaina tradition.

There are at least five Buddhist texts recounting the death of Udrayana, including the
Mulasarvastivada Vinayavibhanga in Chinese and Tibetan translations, the Rudrayanavadana
(No. 37) of the Divyavadana, the Mahisasaka Vinaya in Chinese translation, the Zabaozang-
jing (‘Storehouse of Sundry Treasures’) also in Chinese, and the Udrayanavadana (Pal-
lava 40) of Ksemendra’s Bodhisattvavadanakalpalata.’™ The entire story of Udrayana in
the Tibetan Milasarvastivada Vinayavibhanga, which is of considerable length, was edited
and translated into German by Johannes Nobel (1955), who mentions only briefly the late
Jaina account of Uddayana in Devendra’s commentary on the Uttaradhyayana.” In order to
facilitate comparison with the earlier Jaina account of Uddayana in the Avasyakaciirni, below
I translate three passages from the Tibetan Mulasarvastivada Vinayavibhanga that are most
relevent to the present study. The first two passages concern the murder of Udrayana by his
son Sikhandin, and the third one narrates the ruination of the city of Roruka by a rain of sand.

(ad Bh 3006) says, visesenasajjhe roge ajinnajaragadige java na muccati tava abbhattattham kareti (“When illness
such as indigestion, fever, and so on cannot be cured through special [medical] treatment, as long as it does not go
away, one should practice fasting until the eighth meal.”).

72. For Devendra’s account, see Jacobi 1886: 34.3-5 (text); Meyer 1909: 115 (tr.). For Hemacandra’s account,
see Saha 1977: 350, verses 18—19 (text); Johnson 1962: 307 (tr.).

73. For Devendra’s account, see Jacobi 1886: 34.11-20; Meyer 1909: 116—17. For Hemacandra’s account, see
Saha 1977: 351, verses 25-35; Johnson 1962: 308. The Bhagavatisiitra 13.6.492 mentions that Abhijit’s rebirth
as an asura takes place in hell (Agamodaya Samiti 1918-21: II. 620b5-6: tenam kalenam imise rayanappabhae
pudhavie nirayaparisamamtesu cosatthim asurakumaravasasayasahassa pannattda, “In due course, sixty-four hun-
dred thousand years of abiding as an asura within the hell boundaries in the infernal world Ratnaprabha are assigned
[to him].”). In the Buddhist story of the death of Udrayana, his son Sikhandin is also predicted to go to hell due to
his patricide (see below).

74. The Divyavadana is a collection of tales mostly extracted from the Mulasarvastivada Vinaya. There can be
little doubt that the Rudrayanavadana is based on the story of Udrayana in the Mulasarvastivada Vinayavibhanga
(of which no complete Sanskrit version has survived). For a translation of this avadana, see Hiraoka 2007: II.
466-547. For the story of the death of Udrayana in the Mahisasaka Vinaya, see T. 1421 (xxii) 126b23—-127al12 (juan
18). For the story in the Zabaozang-jing, see T. 203 (iv) 495a1-496bl11 (juan 10); tr. in Chavannes (1910-34: III.
127-36) and Willemen (1994: 234—-40). Ksemendra’s Udrayanavadana is a poetic retelling based chiefly, but per-
haps not entirely, on the story of Udrayana in the Mulasarvastivada Vinayavibhariga. Nobel (1955: xxi) notes that a
number of anonymous characters in the Vinayavibharnga have been given names by Ksemendra in his retelling. For
the portion of the Udrayanavadana that narrates the death of Udrayana and the ruination of Roruka, see Das and
Vidyabhiisana 1888-1918: 1. 991-1019, verses 66—171; partly tr. in Formigatti 2004: 138—47.

75. See Panglung (1981: 151) for a summary of the Tibetan. Following Liiders (1940: 656), Noble (1955: xxi)
considers Devendra’s story of Uddayana to be “eine Nachbildung der buddhistischen Legende.” However, so far
as [ am aware, there seems to be no definitive evidence suggesting a genetic relationship between the Buddhist and
Jaina stories of Udrayana/Uddayana. Devendra’s story is largely a retelling of the earlier story in the Avasyakaciirni,
which, as such, is not necessarily later than the story in the Mulasarvastivada Vinayavibhanga.
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According to the text, having renounced kingship, Udrayana is ordained by the Buddha at
Rajagrha. After being appointed king by his father, Sikhandin rules unjustly. He turns away
from two righteous ministers (Heruka and Bhiruka) and trusts two evil ministers who flatter
him. A merchant informs Udrayana of his son’s unjust reign. Udrayana asks the merchant to
spread the news that he will soon return to Roruka to persuade his son to rule justly. Having
heard this news, the two evil ministers incite Sikhandin to kill his father as follows: 76

The two said to King Sikhandin, “Lord, people say that the old king is coming back.” [Sikhandin]
said, “He has become a monk. Why would he come here?”” The two said, “Lord, if one is entitled
to exercise kingship [even] for one day, how can he be happy without kingship? He seeks to
exercise kingship again.” Sikhandin said, “If he becomes king, I would become prince. What is
the point of opposing him?” The two said, “Lord, that [= your abdication] is unsuitable. After
exercising kingship, being worshipped by princes, ministers, palace servants, and subjects of
this kingdom with thousands of tributes, how can you stay again in the status as a prince? If
you do not want to give up the kingdom, it would be unsuitable to stay in the status as a prince.”’
It is just like a man who, after riding on the neck of an elephant, would ride on the back of a
horse. After riding on the back of a horse, he would go by chariot. After going by chariot, he
would go only on his feet. One who, after exercising kingship, stays in the status as a prince is
exactly the same.” Deceived by the two ministers, [gikhandin] said, “Well then, what is suitable
in this case? How to handle this?” The two said, “Lord, you should have him killed. If you do
not have him killed, he will surely, associating with evil ministers, kill you.” After they said
this, [Sikhandin] changed his mood. Having fallen into silence for a short while, choked up with
tears, in dismay, and out of compassion, he said with broken syllables, “Sirs, how is it reasonable
to kill my father?”

The two evil ministers then use various means to persuade Sikhandin, who eventually
agrees to kill his own father. On behalf of Sikhandin they send out assassins. Meanwhile at
Rajagrha Udrayana asks the Buddha’s permission to visit his hometown Roruka. The Buddha
advises him, “Udrayana, go but keep in mind the karma created by yourself!”78 The next day,
after finishing his alms round in Rajagrha, Udrayana sets out toward Roruka. On his journey
he encounters the assassins who tell him that Sikhandin hired them to execute him. Udrayana
thereupon remembers the Buddha’s advice and realizes the worthless nature of the cycle of
rebirths. He requests the assassins, “Gentlemen, since I have not yet attained the purpose for
which I left home for the religious life, please wait for a while so that I can fulfill my own
purpose.””® They permit him to do so. Having taken a seat under a tree, having thoroughly
meditated on the five-part wheel of rebirths and on the impermanence of all states of being,
Udrayana rids himself of all defilements and attains arhatship. The text goes on to say: 80

76. My translation is made from D 3, ’dul ba, Na 117a7-b7; P 1032, ’dul ba, Te 109b7-110a6; S 3, ’dul ba,
Ja 329a1-b3. See also Nobel 1955: 25.23-26.11 (text edited on the basis of Lhasa, Narthang, Peking, and Berlin
editions); 81-82 (tr.). The Chinese version appears at T. 1442 (xxiii) 878b6—10 (juan 46). Divy 564.12-565.2 (tr. in
Hiraoka 2007: II. 487-88) agrees closely with the Tibetan.

77. D 3, Na 117b3—-4; P 1032, Te 110a2-3; S 3, Ja 329a5-6: yul [D: + ’khor] yongs su btang ba ni mi sngo yi
[S: dngo’i] gzhon nu’i gnas su gnas pa ni mi rung ste; cf. Divy 564.21: varam desaparityago na tu kumaravasena
vasam (“It would be better to give up the country than to stay as a prince”).

78. D 3, Na 118b2; P 1032, Te 111b8; S 3, Ja 330b3: u dra ya na song la khyod kyis las bdag gir bya ba yid
la bya’o.

79. D 3, Na 119a5; P 1032, Te 111b2-3; S 3, Ja 331b4: bzhin bzangs dag nga don gang gi phyir rab tu byung
ba’i don de ngas da dung ma thob kyis | re zhig [P: shig] nga rang gi don rjes su sgrub kyi bar du yud tsam zhig
sdod cig.

80. My translation is made from D, Na 119b5-120a5; P, Te 112a2-b1; S, Ja 332a7-333a4. See also Nobel 1955:
29.22-30.14 (text); 85-86 (tr.). The Chinese version appears at T. 1442 (xxiii) 878c25-879al8 (juan 46). Divy
567.17-568.6 (tr. in Hiraoka 2007: II. 491-92) agrees closely with the Tibetan.
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Then, having attained the state of arhat, experiencing the bliss and joy of freedom [from all
defilements], at that time the venerable Udrayana spoke a verse:

“The monk Udrayana, although liberated from bonds, fetters, torments, and obstructions,

today cannot escape the [karmic] condition of [previous] kingship.”8!
Having spoken this verse, he said to the executioners, “Gentlemen, now I have attained what
should be attained. You can fulfill the purpose for which you come here.” They said, “Lord, if
King Sikhandin asks us, ‘What did the old king say at the time of his death,” how should we
reply to him?” “Gentlemen, you should reply as follows:

‘Through killing your father for the sake of kingship, you have incurred many demerits. I

will attain Parinirvana, [whereas] you will go to the Avici.’
You should also say, ‘You have committed two crimes of immediate karmic retribution
(*anantaryakarma). One is killing your father; another is killing an arhat monk who has
removed all depravities. You will have to stay in the great hell Avici for a long time. You should
abandon all kinds of evildoings. In that way [your bad karma] would become diminished, com-
pletely exhausted, and come to an end.”” The venerable Udrayana then thought, “It would be
no good if that being [= my son] became absorbed into the great hell. I will take flight with my
supernatural power.” Having thought so, no matter what magic skills he initiated, being over-
come by his karma, he could not even remember the first syllable of any magic spell,$? to say
nothing of performing magic power. Then, one of those executioners who was merciless and had
abandoned other worlds, 33 pulling out a sword from a sheath, cut off [Udrayana’s] head, and the
head fell onto the ground.

The text proceeds to give a formulaic depiction of the Buddha’s smile, and then Ananda
asks the Buddha about the reason for his smile. In response, the Buddha affirms that despite
his attainment of arhatship Udrayana cannot avoid being murdered by his son, and that in
consequence of his two anantarya crimes Sikhandin will fall into the Avici hell. Later, upon
hearing that Udrayana has been executed, Sikhandin feels remorse. He asks the executioners
about his father’s last words. The executioners report Udrayana’s prediction of Sikhandin’s
descent into the Avici hell. Sikhandin is terrified. He blames the two evil ministers for incit-
ing him to kill his father who has attained arhatship. In order to regain Sikhandin’s favor,
the two evil ministers use deceptive strategies to make him believe that no arhat really
exists in this world. Under their influence Sikhandin acquires a strong aversion to the Bud-
dhist community and ceases almsgiving. As a result, many monks and nuns leave Roruka to
seek for alms elsewhere. The elder Mahakatyayana, who was earlier sent by the Buddha as
a missionary to Roruka, chooses to stay. One day a direct clash occurs between Sikhandin
and Mahakatyayana, which eventually leads to the ruination of Roruka by a rain of sand.
The text says:3*

81. Tib. rgyal po’i chos las deng ma thar. Here rgyal po’i chos (*rajadharma) seems to refer to the karmic
result following from having, previously, exercised kingship. Divy 567.20 gives the plural rajadharmair (‘[karmic]
conditions of kingship’).

82. Tib. rdzu zhes bya ba tsam yang snang bar ma gyur na (lit. “even the word rdzu does not appear [in his
mind]”). Since rdzu ’phrul indicates *rddhi (‘magic power’), rdzu may mean the ‘initial syllable of a magic spell’
(see also Noble 1955: 86 n. 6); cf. Divy 568.3—4: rkaro ’pi na pratibhati (‘“even the syllable r [of rddhi] did not
appear”).

83. Tib. ’jig rten pha rol btang ba (*tyaktaparaloka). By denying the existence of other worlds (paraloka), one
rejects that actions in this life have future consequences, which is to say, the law of karma.

84. My translation is made from D 3, Na 124a4—125a6; P 1032, Te 116a6-117b2; S 3, Ja 339a2-340b6. See
also Nobel 1955: 36.18-38.5 (text); 94-96 (tr.). Divy 573.13-575.2 (tr. in Hiraoka 2007: II. 499-501) agrees closely
with the Tibetan. In comparison, the counterpart in the Chinese version (T. 1442 [xxiii] 880b27—c10 [juan 46]) is
less detailed.
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Later, when King Sikhandin was going out of the city of Roruka, the venerable Mahakatyayana
entered the city of Roruka for alms. Upon seeing the king, thinking, “It would not be good if
the king falls into a bad mood [because of seeing me],” he went to one side [of the road] and
stood there. King Sikhandin saw him standing on one side. Having seen him, the king asked his
ministers, “Sirs, why does this noble Mahakatyayana, upon seeing me, move to one side and
stand there?” The two chief ministers Heruka and Bhiruka were walking behind [the king]. They
said, “Lord, the noble Mahakatyayana’s course of thinking is as follows: he thought, ‘The Lord
is going somewhere with great ceremony and spectacle. It would not be good if he becomes
unhappy.” He also thought, ‘Since it is difficult to do the work of dyeing [monastic robes],
it would not be good if the robes get sullied with dust.”” The king silently moved on. The
venerable Mahakatyayana wandered for alms in the city of Roruka, and when he came out, King
Sikhandin happened to enter the city. The venerable Mahakatyayana went again to one side and
stood there. King Sikhandin saw him standing on one side. Having seen him, the king asked his
ministers again, “Sirs, if earlier there was a reason why the noble Mahakatyayana, upon seeing
me, went to one side and stood there, what could be the reason for the fact that now he once
again goes to one side and stands there?” The two evil ministers [i.e., the two who had earlier
incited Sikhandin to kill his father] were walking behind [Sikhandin]. They said, “Lord, he [=
Mahakatyayana] said, ‘I shall not be touched by the dust of this one who has killed his own
father.”” Having heard this, the king, without any investigation, overwhelmed with wrath, said
to his entire retinue, “Sirs, anyone of you who favors me, each throw a handful of earth at the
head of this bald-headed ascetic!” Of the entire retinue, each one threw a handful of earth. As
this king had a big troop, when each one threw a handful of earth at the head of the venerable
Mahakatyayana, a huge earth-heap was formed over him. The venerable Mahakatyayana there-
upon conjured up a leafless thatched hut in the middle of the heap and stayed inside. While these
people were throwing earth at him, some cowmen and shepherds, having seen it, censured them
and stood on the circumference [to protect him]. The chief ministers Heruka and Bhiruka came
following behind, and having reached there, the two asked, “Sirs, what is the matter?” They [=
the cowmen and shepherds] said, “This assaultive king, a murderer of his own father, covers
the noble Mahakatyayana, who is innocent and has done nothing wrong, with sand.” The two
[= Heruka and Bhiruka], with weeping faces, choked with tears, together with the cowmen and
shepherds, started to clear away the earth.8> When the venerable Mahakatyayana emerged [from
inside the heap], the two fell down at his feet and asked, “Noble One, what is going on?” He
said, “It is karma. What else would it be?” 8 The two asked, “Noble One, what would be the
result of such an action done by Sikhandin and the great crowd of people?” He said, “Within
seven days from today, the city of Roruka will be covered by sand.” “Noble One, what will
happen successively?” “Sirs, first of all, on the first day a great wind will arise, and the city of
Roruka will be made completely free from stones, pebbles, and gravel. On the second day a rain
of flowers will fall. On the third day a rain of clothes will fall. On the fourth day a rain of silver
will fall. On the fifth day a rain of gold will fall. Afterwards, those living in the surrounding
areas of the city of Roruka, who have done a concomitant deed,8” will enter the city of Roruka.
After they enter, on the sixth day a rain of jewels will fall. On the seventh day a rain of sand
will fall.” The two asked, “Noble One, are we also [considered as] taking part in this action?”
“Gentlemen, you are not taking part in this action.” “Noble One, if so, how can we escape from

85. Here the text shows that the two virtuous ministers feel sympathy for the elder Mahakatyayana upon seeing
him being maltreated by Sikhandin.

86. Tib. las dag yin mod gzhan ci zhig "byung bar ’gyur. There is no counterpart in the Chinese version. The
Divy (574.15) only has kim anyad bhavisyati (“what else would it be?”).

87. Tib. las mthun par byas pa, corresponding to samavayikam karma krtam at Divy 574.23. There is no coun-
terpart in the Chinese version. Both Tib. mthun pa and Skt. samavayika have the meaning of ‘concomitant, asso-
ciative’. Here the text seems to refer to those people who do not belong to Sikhandin’s royal retinue but join in
assaulting Mahakatyayana.
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the city?” He said, “Gentlemen, have a channel dug out from your own houses up to the river,
and put a boat near your houses. At the time when a rain of jewels falls, have the boat filled with
jewels and run away!”

The text goes on to tell that the two righteous ministers Heruka and Bhiruka report
Mahakatyayana’s prophecy to Sikhandin, who, however, refuses to believe it. What happens
in the next seven days is exactly the same as Mahakatyayana predicts. On the seventh day,
adopting the advice of Mahakatyayana, Heruka and Bhiruka manage to escape from Roruka.
Each of them finds a new land to settle in and builds a new city there. They call the two cities
*Herukavana and *Bhirukavana, after their own names. 88

Although the story of Udrayana in the Millasarvastivada Vinayavibhanga is considerably
longer than the story of Uddayana in the Avasyakaciirni, we can still discern some essential
parallels. First, both stories show that the new king Kesin or Sikhandin initially has no inten-
tion to kill Uddayana/Udrayana, but eventually changes his mind at the instigation of some
evil ministers. Second, in both stories the narrative theme of the death of Uddayana/Udrayana
is combined with another theme of the destruction of the capital city (Vitabhaya or Roruka)
of Sindhu-Sauvira by a sandstorm, which is in turn followed by the founding of one or two
new cities elsewhere. Third, in both stories the ones who are given the privilege of escaping
the sandstorm, namely, the potter in the Jaina story and the ministers Heruka and Bhiruka in
the Buddhist story, are lay supporters willing to offer a shelter or a timely rescue to a monk
(i.e., Uddayana in the Jaina story or Mahakatyayana in the Buddhist story). Thus both stories
show an attempt to separate the fate of the faithful from the fate of other inhabitants in the
same city. 3 Moreover, both Buddhist and Jaina traditions agree on Uddayana’s/Udrayana’s
spiritual liberation at the time of his death. According to the Vinayavibhanga, Udrayana
attains arhatship before his execution, and thus his death marks the end of his samsaric exis-
tence. In the Jaina tradition, while the Avasyakaciirni keeps silent on Uddayana’s spiritual
status, the later retellings by Devendra and Hemacandra inform us that he attains liberation
after performing a prolonged fast.?® Parallels such as these are probably not accidental. As a
whole, they reflect part of the common narrative lore shared between Buddhists and Jainas
about the renunciant king Uddayana/Udrayana and his kingdom.

Perhaps even more remarkable are the different ways in which the parallel themes or
motifs are unfolded in the Buddhist and Jaina stories. While both the Avasyakaciirni and the
Vinayavibhanga tell of Uddayana’s/Udrayana’s death at the hands of his successor (Kesin or
Sikhandin), they give different causes for his death and use this tragedy to convey different
didactic points. In the Avasyakaciirpi, Uddayana is depicted as being severely ill on his way
back to Vitabhaya, and he dies from eating the poisoned curdled milk offered by his nephew

88. The two cities are called he ru ka’i tshal (*Herukavana ‘Heruka’s grove’) and bhi ru ka’i tshal (*Bhiru-
kavana ‘Bhiruka’s grove’) in the Tibetan text (D 3, Na 126a7-bl; P 1032, Te 118b4-5; S 3, Ja 342a7-bl; Nobel
1955: 39.21-25). Divy 576.22-26 gives the names as Hiruka (abbreviated form of Hirukaccha ‘Hiru’s marsh)’ and
Bhirukaccha (‘Bhiru’s marsh’). According to Eggermont (1975: 159-60) and Karttunen (1989: 207), Hirukaccha/
Herukaccha and Bhirukaccha may be identified, respectively, with Barbaricum (near modern Karachi) at the mouth
of the Indus and Baryagaza (Bharuch) in Gujarat. Sircar (1965: 344) associates Barbaricum with the people of
Varvara/Barbara mentioned in some Indian soures (see also Karttunen 1989: 207 n. 95). Tucci (1977: 63) says that
Herukaccha “might as well be Bambhore (Sindhi) whose excavations were undertaken SW. [southwest] of Tatta in
the mouth of an old channel of the Indus about 60 miles north of Karachi.”

89. Curiously, the Vinayavibhanga does not mention the fate of those cowmen and shepherds who try to stop
Sikhandin and his retinue from assaulting Mahakatyayana and stand around the sand heap to protect him.

90. See above, n. 72.
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Kesin. Since curdled milk as one type of vikrti is forbidden to Jaina mendicants, Uddayana’s
death is therefore due at least in part to his mistake of breaking the vow of abstinence from
such food. The key point of the Jaina story thus lies in the negative effect of taking forbidden
food as medicine to alleviate illness rather than calmly tolerating it. The Vinayavibhanga
says nothing about Udrayana’s illness or his eating of any forbidden food. Rather, it tells
us that he is murdered on his way back to Roruka at the hands of the assassins sent by his
son Sikhandin. More significantly, by having the Buddha remind Udrayana of the karma
he has created, the text suggests that Udrayana’s own bad karma is the ultimate cause of
his tragic death in the present life.”! This point is made explicit later in the text, where the
Buddha explains to the monks that it is because in his past life as a hunter Udrayana shot a
pratyekabuddha with a poisoned arrow that he has to undergo execution in this life, despite
his attainment of arhatship.2

Further, while both the Avasyakaciirni and the Vinayavibhanga tell of the ruination of the
capital city of Sindhu-Sauvira by a sandstorm, they offer different interpretations about what
this event means. In the Avasyakaciirpi the sandstorm is caused by a goddess who gets angry
over Kesin’s repetitive attempts to poison Uddayana, and thus represents a divine punish-
ment for human transgression.?3 In the Vinayavibhanga the arising of a sandstorm and its
ruination of Roruka have no direct relation to the death of Udrayana, and there is no divine
agency intervening. The sandstorm represents a karmic punishment for the collective assault
committed by King Sikhandin and his retinue on the elder Mahakatyayana, and illustrates the
working of karma in a communal dimension. Since a large-scale natural disaster such as a
sandstorm is morally blind and strikes indiscriminately at the good and the bad alike, strictly
speaking, it involves not only the fruition of the bad karma of the guilty party, but also an
overflow of their bad karma, or a transfer of their demerit, to innocent beings (including
both humans and animals) living in the same geographical region.* The rationalization of
a natural disaster or disorder as a karmic effect of misconduct of certain potent individuals

91. On the Buddha’s reminding of Udrayana of his karmic status, see above n. 78.

92. According to the Tibetan text (D 3, Na 125a7-131b3; P 1032, Te 122b6—124a2; S 3, Ja 348a6-350a6; Nobel
1955: 45.15-47.3), in his past life as a hunter Udrayana shot a pratyekabuddha in his belly, and having witnessed the
wounded pratyekabuddha’s display of supernatural power, he repented. After the pratyekabuddha died, he erected
a stiipa over the pratyekabuddha’s relics and then vowed to be reborn in a wealthy family and to “take delight in
the teaching of one even more excellent than this [pratyekabuddhal” (’di las ches khyad par du 'phags pa’i ston
pa mnyes par byed cing). The Buddha explains that because of his shooting of the pratyekabuddha Udrayana was
tortured in the Avici hell for eons, then reborn as a deer in 500 lifetimes during which it had always been shot by a
poisoned arrow, and eventually “attained Parinirvana [while being killed] with a sword” (de mtshon gyis yongs su
mya ngan las 'das) in this life. The Chinese verison (T. 1442 [xxiii] 881c9—12 [juan 46]) agrees with the Tibetan,
except that it mentions Udrayana’s 500 rebirths as a human instead of a deer. The counterpart in the Divy (584.4-8)
is similar to, but still different from, the Tibetan. In the Tibetan version the Buddha also explains that because of
the vow he had previously made, in this life Udrayana was reborn in a wealthy family and attained arhatship after
becoming a Buddhist monk (see D 3, Na 131b3-4; P 1032, Te 124a2-3; S 3, Ja 350a6-7; Nobel 1955: 47.3—-6 [text],
109 [tr.]). This explanation finds no parallel in the Divy (as indicated by Hiraoka 2007: II. 545 n. 502).

93. That angry deities (either good or evil) cause natural disasters to punish humans is a pan-Indian motif. The
present story gives little information on the identity of the goddess, who appears like a tutelary deity of the Jaina
religion (sasanadevata) supporting and protecting the faithful. For another story of a presiding goddess of the Jaina
faith causing a human disaster, though for a very different purpose, see Granoff 1989: 207-9.

94. The notion of “overflow karma” refers to the effects of the karma of one person (usually a potent character
such as a king or the Buddha) upon the karma of others (on this concept, see McDermott 1976: 68—71; Walters
2003: 19-20). In the present case, while one might argue that innocent inhabitants of Roruka suffer a sandstorm not
because of the overflow of the bad karma of Sikhandin but because of their own bad karma accrued in their past
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(particularly kings) is common in Buddhist literature. A sutta in the Pali Anguttaranikaya
offers an early example in this regard, which shows that the unrighteousness of a king and
his ministers can lead to the deviation of the sun, the moon, and the stars from their normal
courses, wrong shifts of day and night, seasonal disorders, windstorms, droughts, poor crop
yields, and so on, whereas the righteousness of those people can lead to astrological and
ecological harmony and balance.®> Such a karmic rationalization of natural disasters seems
to be less salient in the Jaina tradition. Jaina doctrine on karma, overall speaking, lays more
emphasis on individual responsibility than Buddhist doctrine, and Jaina philosophers have
generally ruled out the possibility that one individual’s good or bad karma can be transferred
to another individual.®® In Jaina narrative literature, while there is sufficient evidence for the
ability of one person’s actions to affect another person’s karmic status in the small circle of
family and friends, there are few cases in which the karmic effects of one person’s actions
manifest themselves on a widespread scale in the form of natural disasters.%” The attribu-
tion of sweeping natural disasters to the bad karma of one or more potent individuals seems
to be rare in Jaina texts, or at least less common than in Buddhist texts. The rarity of such
attribution might suggest a general ambivalence among Jaina authors toward the mobility or
overflow of karma in the ecological or environmental sphere.

CONCLUDING REMARKS

The comparative examination of the stories of Abhaya, Jivaka, and Udrayana in the
Miilasarvastivada Vinaya and their counterparts in the Avasyakaciirni presented above shows
that the Buddhists and the Jainas who compiled or redacted the two corpora exploited paral-
lel narrative plots or motifs along different lines, with different didactic emphases. While
both the Avasyakaciirni and the Mulasarvastivada Vinaya tell of the birth of Abhaya outside
the royal palace and both relate his birth to a ring, only the Avasyakaciirni features him as a
model of human creativity and resourcefulness. The Millasarvastivada Vinaya does not dis-
play much interest in Abhaya and instead devotes much attention to the doctor Jivaka, who
has no parallel in the Jaina tradition. While in the Civaravastu the motif of deciphering an
elephant’s footprint is used to show Jivaka’s wisdom, in the Avasyakaciirpi the same motif
is associated with an anonymous character. The fact that Jivaka is prominently featured in

lives, the text itself nonetheless gives no information on the past deeds of those inhabitants, but instead its main
point is to show the disastrous impact of the misdeed of Sikhandin and his retinue upon the entire city.

95. See AN II 74.28-76.12. This sutta finds a parallel in the Chinese Ekottarikagama (T. 125 [ii] 586¢20—
587a23 [juan 8]). Also, according to the Kurudhammajataka (No. 276) of the Pali Jatakatthavannana, the kingdom
of Kalinga suffers a drought that is not dispelled until the king observes the five precepts (on this jataka, see Apple-
ton 2014: 130).

96. On Jaina doctrinal discourses unequivocally refuting the idea of karmic transfer, see Cort 2003: 130-32.

97. Cort (2003: 141-42) discusses several Jaina stories that demonstrate merit transfer between relatives or friends
(or sometimes even adversaries). Appleton (2014: 132-35) observes that there are many Jaina multi-life stories illus-
trating the ways of affecting another’s karmic status, although a direct transfer of one person’s good or bad karma to
another is rare. To be sure, there is some Jaina textual material speaking of the outbreak of a natural disaster under the
reign of a wicked king. For instance, according to Dundas (2014), the Titthogali, dating perhaps from the fifth/sixth
century C.E., contains an apocalyptic prophecy of a series of disasters to be experienced by the Jaina community during
a period of cruel oppression by King Dustabuddhi. In particular, the text narrates in detail the devastating impact of the
flooding of Pataliputra. While it is tempting to attribute the flooding to King Dustabuddhi’s bad karma, the text itself
makes no attempt to interpret the flooding karmically but only presents it as a historical or quasi-historical event (on
the possible historicity of the flooding of Pataliputra, see Dundas 2014: 237; I thank Prof. Paul Dundas for drawing my
attention to his valuable study of the Titthogali [email 17 December 2015]).
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Buddhist literature but finds no parallel in Jaina literature may be explained by the different
views of the two religions on medicine and on the role of secular physicians. The Buddhists
integrated medical knowledge into their monastic discipline. According to extant vinaya
sources, Buddhists monks and nuns were encouraged to provide medical care to their fellow
monastics, as well as to wealthy laity.%® Meanwhile they also regularly consulted secular
physicians, without showing any antipathy toward them. The Jainas, given their emphasis on
ascetic austerities, were more ambivalent over medical healing than the Buddhists. Although,
compared with early Jaina canonical texts, medieval Jaina monastic commentaries are less
prohibitive about medical care due to pragmatic concern for community survival, in Jaina
narrative literature there is still a consistent ambivalence toward medical cure of any type.
Since the role of secular physicians is essentially incompatible with the Jaina ascetic ideal of
tolerating bodily suffering, it is not surprising that the Jainas showed little interest in promot-
ing a model lay doctor as a parallel to the Buddhist Jivaka.

The story of Uddayana in the Avasyakaciirni offers us another example of Jaina ambiv-
alence toward medicine, in which the death of Uddayana illustrates the pernicious effect of
alleviating illness through consuming forbidden food. The Mulasarvastivada Vinayavibhanga
also tells of the death of Udrayana, but uses this motif for an entirely different purpose, to
illustrate individual karmic responsibility. Furthermore, while both the Avasyakaciirni and the
Vinayavibhanga show the destruction of the capital city of Sindhu-Sauvira by a sandstorm,
the Avasyakaciirpi presents it as a divinely initiated disaster, whereas the Vinayavibhanga
interprets it as a karmically initiated disaster that represents a karmic punishment for the col-
lective misdeed committed by King Sikhandin and his retinue. Given its massive scale and
morally blind nature, this disaster illustrates not only collective karmic responsibility, but
also the widespread effect of a king’s action upon his kingdom.

As two grand repertoires of Indian religious tales and folktales circulating in the early
centuries of the Common Era, the Miilasarvastivada Vinaya and the Avasyakaciirpi constitute
two extremely valuable sources for our understanding of the relationship between ancient (or
early medieval) Buddhist and Jaina narrative traditions. Although the present paper offers
only several case studies, it aims to show that it is worthwhile not only to identify similar
plots or motifs shared between Buddhists and Jainas so as to appreciate their common nar-
rative heritage, but also to examine the different ways in which the two traditions handled
similar narrative material in order to distinguish their didactic focuses or ideological priori-
ties. In this sense, the paper has methodological implications not only for the study of the
Milasarvastivada Vinaya and the Avasyakaciirni, but also for comparative research on other
Buddhist and Jaina narrative literature as well.

APPENDIX I

The following is a diplomatic transliteration of the story of Abhaya in the Gilgit Sanskrit
manuscript of the Milasarvastivada Civaravastu (GBM 6.799.7-801.5 [fols. 243v7-244v5];
GM III. 2.19.14-22.20; Clarke 2014: 138-39; corresponding to D 1, 'dul ba, Ga 57b1-58b7;
P 1030, ’dul ba, Ne 54b6-56a5; S 1, ’dul ba, Ga 66b3—69b5): 9

98. See n. 53 above.

99. I am very grateful to Dr. Klaus Wille, who kindly read through my transliteration and made careful and
critical comments. As Matsumura (1996: 175) notes, “[o]rthographical deviations between the manuscript and
DUTT’s text are so numerous that it is difficult, and moreover entirely meaningless, to point out all of them.” In the
footnotes to my transliteration below I have not reported all errors in Dutt’s edition (GM), but only those substantial
misreadings or misinterpretations.
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Symbols used in the transliteration:

[] aksara damaged or whose reading is uncertain
{} superfluous aksara(s)
<> omitted (part of) aksara(s) without gap in the manuscript
{{ }} correction mark in the manuscript
| danda
. single dot (punctuation mark)
double dot (visarga used as punctuation mark)
* virama
’ avagraha, not written in the manuscript, but added in the transliteration
h Jihvamiiliya
h upadhmaniya
O string hole

[§1] (243v7...) yavad a(v8)parena samayena raja magadhah sr[e]nyo bimbisarah 00
upariprasadatalagato *matyaganaparivrto “satkathaya !0! tisthati - bhavantah kena kidrsi
vesya drsta : gopah kathayati deva tisthantu tavad anye 92 | vaisalyam amrapali nama vesya
ativa riipayauvana(v9)sampanna catussastikalabhijia devasyaivopabhogya * sa kathayati
gopa yady evam gacchamo vaisalim taya sardham paricarayamah sa kathayati | devasya
vaisalaka licchavayo dirgharatram vadhakah !93 pratyarthinah pratyamitrah ma te anartham
karigyanti | (v10) raja kathayati bhavanti'%* khalu purusanam purusasahasa gacchamah sa
kathayati yadi devasyavasyanirbandho gacchamah sa ratham abhiruhya gopena sardham
vaisalim samprasthito ‘nuptirvena vaisalim gatah gopa udyane sthito raja amrapalya grham
pravistah yavad ghanta (244rl) ratitum arabdha : vaisalaka ksubdha bhavamtah ko ’py
asmaka{h}m amitrakah pravisto ghamta ratatiti : uccasabdamahasabdo jatah raja bimbisarah
amrapalim prcchati bhadre kim etat* deva grhavicayah kryate!'9 kasyarthaya devasya
katham pratipa(r2)ttavyam % kim nispalaye deva ma kahalo bhava saptame divase mama
grhavicaya prapadyate saptaham tava<t> krida ramasva paricaraya saptahasyatyaya<t>
kalajiia bhavisyamiti - sa taya sardham kridati ramate paricarayati yavad amrapali a(r3)
pannasatva samvrtta : tada bimbasaraya'%7 niveditam deva apannasatvasmi{m} samvrtteti

100. In the Gilgit manuscript of the Vinayavastu, ba and va are represented by the same aksara. Below, this
aksara is transcribed either as ba or as va depending on the lexical context in which it occurs. It has been noted
that sandhi rules are applied aberrantly in this manuscript (see Wille 1990: 36—37, §3.3.3; Hu-von Hiniiber 1994:
48-49, §11.9; Matsumura 1996: 181-83, §5.3.1). This may have been caused by scribal negligence. In my trans-
literation I have retained aberrant sandhi formations in order to provide a faithful representation of the readings of
the manuscript.

101. GM: satkathaya (wrong reading [= w.r.]). Here °vrto ’sat°® is to be understood; otherwise, the manuscript
would read °vrtah sat®. The Tibetan reads tshul ma yin pa’i gtam smras pa (‘improper talk’), which suggests
asatkathaya.

102. This must be a scribal error for anyah.

103. GM: badhakah (w.r.). On vadhaka (‘intending to kill’), see BHSG, 120, §22.3.

104. GM: bhavati (w.r.). The Tibetan reads shes ldan dag mi rnams ni skyes bu’i dpa’ snying can yin pas (“Sirs,
men have men’s boldness”), where shes Idan dag suggests *bhavantah.

105. The alternation between r and ri is common in Gilgit manuscripts (see Wille 1990: 36, §3.3.2 [6]).

106. Based on Dutt’s wrong reading devasya pratipattavyam, instead of the actual reading devasya katham
pratipattavyam in the manuscript, Edgerton misinterprets pratipattavya (‘to be done, to be handled’) as ‘on account
of” (see BHSD, 364, s.v. pratipattavya).

107. On Bimbasara, see SWTF 19, 255b, s.v. Similar to the alternation of bimbi-/bimba- in Buddhist texts, there
is an alternation of bhimbhi-/bhambha- in Jaina texts (see Mehta and Chandra 1970-72: II. 512 [s.v. Bhambhasara],
528 [s.v. Bhimbhisara]).
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tena tasya viralli amgulimudra ca dattah ukta ca yadi darika bhavati tavaiva atha darakah
etam vrrali<m>198 pravrtya amgulimudra<m> ca grivayam ba<d>dhva matsa(r4)kasam
presayasi sa nirgatya gopena sardham ratham abhiruhya samOprasthitah ghamta ttisnim
avasthita te kathayamti bhavamto *mitrako nirgatah samanvesamaiti * pamca licchavisatati 109
baddhagodhamgulitranani rajiio bimbasarasya pr(rS)sthata<h> samanubaddhani gopena
drstani sa kathayati deva vai(Osalika lacchavaya!l® agata kim ebhih sardham devo yudh-
yate | ahosvid ratham vahayasi sa kathayati aham $rantako ratham vahayami tvam eva
ebhis sardham yudhyasveti | (r6) sa tai<h> sardham yoddhum arabdhah vaisalakai<h>
pratyabhijfiatah te kaQOthayanti bhavantah sa evayam purusaraksaso nivarttamahalll iti |
te pratinivrttah vaisalim gatva : samni<pa>tya punah kryakaram!!2 krtah bhavanta etad api
vairam asmabhi<h> (r7) bimbisaraputranam niryatayitavyam iti |

[§2] yavan navanam maQOsana{m}m atyaya{t*}d amrapali prasuta darako jatah abhirtipo
darsaniyah prasadika<h> yavad unnito vardhito!!?> maham sa<m>vrttah sa vaisalikail 14
licchavidarakaih sa(r8)rdham kridams tair apryam uktah bhavamto ’sya dasiputrasya kah
pita anekasatasahasrani[r]jato yam iti sa prarudam matus sakasam upasamkrantah tayocy-
ate putra kimartham rodisiti tena sarvam vistarena samakhyatam | sa kathayati putra yadi
bhiiyah (r9) prcchamti{m} vaktavyas tadr§o mama pita yo yusmakam ekasyapi nastiti yadi
kathayanti katara iti vaktavya raja bimbasara iti * yavat sa tai<h> sardham bhuyah kriditum
arabdhah sa tais tathaivoktah sa kathayati tadrso me pita yo yusmakam e(r10)kasyapi nasti :
kata<rah> raja bimbasarah te bhilyasya matraya tadayitum arabdhah bhavamto yo smakam
Satru so ’sya piteti tena rudatd yathavrttam matur akhyatam - sa samlaksayati vaisalaka
licchavayo vyada vikranta sthanam etad vidyate * (244v1) yad enam pratighatayisyamti
sa caivam cintapara sambahulas ca vanijah panyam adaya rajagrham samprasthitah taya
te upalabdha uktas ca anenamgulimudrakena bhandam mudrayitva gacchata : asulka
gamisyatha etam ca darakam ra(v2)jagrham nayata : etad amgulimudrakam grivayam
baddhva rajakuladvare sthapayisyatha tai<h> pratijiiata{m}m evam bhavatv iti | putro ’pi
muktaharam datva<bhi>hita<h>115 putra tvaya rajfiah arthadhikarane nisamnasya muktaharam
padayo<h> sthapayitva abhiruhyotsamge nisa(v3)ttavyam * yadi kascit kathayati nayam
darako bibhetiti : sa vaktavya asti kasci<t> putra pitur bibhetiti : sa vanigbhi<h> sardham
anupiirvena rajagrham gatah tai<h> snapayitva amgulimudra{ya}kenalamkrtya!1® rajadvare
sthapitah sa yena raja tenopa(v4)s<amk>rantah 17 upasamkramya muktaharam padayo<h>
sthapayitva utsam(Ogam abhinisannah raja kathayati bhavamto nayam darako bibhetiti * sa
kathayati tatasti kascit* putra pitur bibhetiti | tato rajiia abhayasabdena samudacarita (vS)
iti * abhayo rajakumara abhayo rajakumara iOti samjna samvrtta : ||

108. Here vrrali is a hyper-sanskrit form of virali (on Pkt. virali [‘a kind of garment’], see Sheth 1963: 796,
S.V.).

109. Read licchavisatani.

110. Read licchavaya.

111. The germination of consonants before and after r is common in Gilgit manuscripts.

112. Read kriyakarah. On the alternation between r and ri, see above, n. 105.

113. GM: carito (w.r.).

114. Here °kail li° is a scribal error for °kair li°.

115. The emendation is made in view of the Tibetan bu la yang mu tig gi do shal cig [S: zhig] byin nas smras pa
(“Having also given her son a string of pearls, she said [. . .]”"), where smras pa suggests *abhihita (‘told, spoken’).

116. This form appears to be a conflation of amgulimudraya (instrumental of amgulimudra) and amgulimudrakena
(instrumental of amgulimudraka).

117. Cf. Tib. de rgyal po gang na ba der song ste (“He went to where the king was”).
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APPENDIX II

The following is a diplomatic transliteration of the story of Jivaka’s deciphering of an
elephant’s footprint in the Gilgit manuscript of the Mulasarvastivada Civaravastu (GBM
6.804.6-805.3 [fol. 246r6—v3]; GM III. 2.29.1-30.16; Clarke 2014: 141; corresponding to
D 1, ’dul ba, Ga 61b2—62a7; P 1030, ’dul ba, Ne 58b7-59b4; S 1, ’dul ba, Ga 73b4—75al):

(24616 . . .) yavat tair manavakair antarmarge hastipadam drsta<m> te tam niriksitum
arabdhah jivakas cagatah kathayati kim etad dha(r7)stipadam naitad dhastipadam hastinya
etat padam sa ca daksinakana adyaiva kalabhakam janayisyati tatra stri abhiriidha sapi
daksinakana gurvini adyaiva putram janayisyati yavad atreyasakasam gata yena yad anitam
tat tenopadarsitam atreyah kathayati manavaka sarvam etad bhaisajyam eta(r8)t tavad uda-
kena <e>vam vidhina amukasya rogasya evam anyany apiti jivakah prsta<s> tvaya kim
anitam sa kathayaty upadhyaya sarvam eva bhaisajyam nasti kimcid abhaisajyam api tu
maya Saramillam anitam pasanavarttika kitalapindas ceti + kim ebhih prayojanam Saramile !18
vrscikaviddhasya dhtipo diya(r9)te kitalapindena upanaho diyate pasanasarkaraya kale
dadhighataka bhidyante attreyena vipuspitam manavaka samlaksayamty upadhyayo
’sya rusita iti te kathayanty upadhyaya kim etad eka asmabhir agacchadbhir antarmarge
hastipadam drstam esa kathayati hastinya etat padam sa ca daksinaka(r10)na gurvini ady-
aiva prasavisyati kalabhakam janayisyati stri [t]atrabhiridha sapi daksinakana gurvini ady-
aiva prasavisyati putram janayisyatiti attreyah prcchati jivaka satyam satyam upadhyaya
katham etaj jiayate hastipadam hastinya padam iti sa kathayaty upadhyaya vayam rajakule
samvrddha (246v1) katham na janima<h> hastipadam parimandalam hastinyas tu dirgham
katham jhayate daksinakaneti vamena parsvena caranti gata katham jfiayate gurviniti
pascimau padau nipidayanti gata katham jhayate adyaiva prasavisyatiti saSukraprasrava<h>
krta<h> katham jiiayate kalabhakam prasavisyatiti « bhiiyasa daksinam pada(v2)m
abhipidayanti gata * katham jiiayate tatra str1 abhirtidheti avatirya padayor madhye prasravah
krta<h> katham jfiayate sapi daksinakaneti vamena parsvena puspany uccinanti'!® gacchati
katham jiiayate sapi gurviniti bhiiyasa parsni<m> nipidayanti gata katham jiiayate adyaiva
prasavisyatiti + sasukrah prasravah krtah (v3) api tu yady upadhyayasya vimarsah sa sartho
’musmim pradese tatra kascin!?20 manavam presaya tena manavah presita<h> sarvan tan
tathaiva yatha jivakena samakhyatam attreyo manavaka{{m}}n amanttrayate * manavaka
Srutam vah upadhyaya Srutam idrso jivakaprajiia<h> * |l
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BHSG
BHSD

BKBh

Divy

DVS

GBM

GM

MN I

NandiC

NandiH

NandiM

NisC
NisS

pw

Journal of the American Oriental Society 137.2 (2017)

Avasyakatika of Haribhadra. Srimad-bhavaviraha-Haribhadrasiri-sitritavrtty-alam-
krtam Srimad-Avasyakasiitram. 2 vols. Bombay: Agamodaya Samiti, 1916—17.
Avasyakatika of Malayagiri. Sriman-Malayagiryacarya-krtavivaranayutam sri-
Avasyakasiitram. 3 vols. Bombay: Agamodaya Samiti, 1928-36.

Avasyakaniryukti (Avassayanijjutti). Quotations and numbering of verses following the
edition cited in AvH.

Bhagavatisitra (Bhagavai Viyahapannatti). Srimaccandrakulalarnkara-srimad-
Abhayadevasiri-sitritavivaranayutam Srimad-Bhagavatisitram. 3 vols. Mehesana:
Agamoday Samiti, 1918-21.

Buddhist Hybrid Sanskrit Grammar and Dictionary, vol. I: Grammar. By Franklin Edg-
erton. New Haven: Yale Univ. Press, 1953.

Buddhist Hybrid Sanskrit Grammar and Dictionary, vol. 1I: Dictionary. By Franklin
Edgerton. New Haven: Yale Univ. Press, 1953.

Brhatkalpabhasya. In Bhadrabahu Brhat-Kalpa-Niryukti and Sarnghadasa Brhat-Kalpa-
Bhasya. Ed. Willem B. Bollée. 3 vols. Stuttgart: Franz Steiner, 1998.

Derge Kanjur. Ed. Chos kyi ’byung gnas. Bka’ ’gyur (sde dge par phud). 103 vols.
Tibetan Buddhist Resource Center, TBRC W22084. Delhi: Delhi karmapae chodhey
gyalwae sungrab partun khang, 1976-79.

The Divyavadana: A Collection of Early Buddhist Legends. Sanskrit Text in Trans-
literation. Ed. Edward B. Cowell and Robert A. Neil. 1886. [Rpt. Amsterdam: Oriental
Press / Philo Press, 1970]

Dasavaikalikasiitra (Dasaveyaliyasutta). In Dasaveyaliysuttam [sic], Uttarajhayanaim
and Avassayasuttam. Ed. Muni Punyavijaya and Amritlal Mohanlal Bhojak. Jaina-
Agama-Series, vol. 15. Bombay: Shri Mahavira Jaina Vidyalaya, 1977.

Gilgit Buddhist Manuscripts (Facsimile Edition). Ed. Raghu Vira and Lokesh Chandra.
gata—Pi;aka Series, vol. 10 (1)-(10). New Delhi: International Academy of Indian Cul-
ture, 1959-74.

Gilgit Manuscripts. Ed. Nalinaksha Dutt. 4 volumes in 9 parts. Srinagar and Calcutta:
J. C. Sarkhel at the Calcutta Oriental Press, 1939-59.

Majjhima-Nikaya., vol. 1. Ed. V. Trenckner. London: Pali Text Society, 1888-99.
Jinadasa’s cirni on Nandisutta. In Nandisuttam by Devavacaka, with the Ciirni by
Jinadasagani Mahattara. Ed. Muni Punyavijaya. Ahmedabad: Prakrit Text Society,
2004.

Haribhadra’s vrtti on Nandisutta. In Nandisttram by Devavacaka, with the Vrtti by
Haribhadra, Durgapadavyakhya by Sricandra and Visamapadaparyaya on Vrtti. Ed.
Muni Punyavijaya. Varanasi: Prakrit Text Society, 1966.

Malayagiri’s vrtti on Nandisutta. In Sriman-Malayagiryacarya-pranita-vrttiyutam
Srimannandisiitram. Bombay: Agamodaya Samiti, 1924.

Nisithaciirni (see below NisS).

Nisithasiitra. In Nishith Sutram (with Bhashya) by Sthavir Pungava Shri Visahgani
Mahattar and Vishesh Churni by Acharya Pravar Shri Jindas Mahattar. Ed. Amara-muni
and Muni Kanhaiyalal. 4 vols. 1957-60. [Rpt. Delhi: Bharatiya Vidya Prakashan, 2005]
The Tibetan Tripitaka: Peking Edition, Kept in the Library of the Otani University,
Kyoto. Reprinted under the Supervision of the Otani University, Kyoto. Ed. Daisetz T.
Suzuki. 168 vols. Tokyo-Kyoto: Tibetan Tripitaka Research Institute, 1955-61.
Sanskrit-Worterbuch in kiirzerer Fassung. Ed. Otto von Bohtlingk. 7 vols. St. Peters-
burg, 1879-89. [Rpt. Delhi: Motilal Banarsidass, 1991]

sTog Kanjur. Bka’ "gyur (stog pho brang bris ma). 109 vols. Tibetan Buddhist Resource
Center, TBRC W22083. Leh: Smanrtsis shesrig dpemzod, 1975-80.



WU: Avasyakacirni and the Miilasarvastivada Vinaya 343

Sth Sthanangasiitra with the Commentary by Acarya Sri Abhayadev-Siiri Maharaja. Ed.
Muni Jambiivijaya. 3 vols. Jaina-Agama-Series, vol. 19 (1)-(3). Mumbai: St Mahavira
Jaina Vidyalaya, 2002-3.

SWTF Sanskrit-Worterbuch der buddhistischen Texte aus den Turfan-Funden und der kan-
onischen Literatur der Sarvastivada-Schule, begonnen von E. Waldschmidt, hg. von
der Akademie der Wissenschaften in Gottingen unter der Leitung von Heinz Bechert,
Lieferung 1-26, Gottingen 1973-2014.

T Taisho shinshii daizokyo KIEHE Ks#%. Ed. Takakusu Junjird fiffilECHE and
Watanabe Kaikyoku %337 Jil. Tokyo: Taishd issaikyd daizokyd kankokai K iFE—1]
ETIAT 23, 1924-34.

Thi-a Therigatha-atthakatha of Dhammapala, Ed. William Pruitt. Oxford: Pali Text Society,
1998.
UP Uttarapurana of Gunabhadra. In Mahapurana vol. 11: Uttarapurana of Acarya Gun-
bhadra. Ed. and tr. Pannalal Jain. Varanasi: Bharatiya Jnanapitha Kashi, 1954.
Utt Uttaradhyayana (Uttarajjhayana). Ed. Muni Punyavijaya (see above DVS).
REFERENCES

Adaval, Niti. 1970. The Story of King Udayana as Gleaned from Sanskrit, Pali and Prakrit Sources.
Varanasi: The Chowkhamba Sanskrit Series Office.

Akanuma, Chizen 7RVE%3%. 1931. Indo bukkyé koyii meishi jiten E[V ¥ 2545 44 53¢ # [Diction-
ary of Proper Names in Indian Buddhism]. 2 vols. with continuous pagination. Nagoya: Hajinkaku
shobd. [Rpt. Kyoto: Hozokan, 1967.]

Analayo. 2011. A Comparative Study of the Majjhima-nikaya. 2 vols. Taipei: Dharma Drum Publishing
Corporation.

Appleton, Naomi. 2014. Narrating Karma and Rebirths: Buddhist and Jain Multi-life Stories. Cam-
bridge: Cambridge Univ. Press.

Balbir, Nalini. 1990. Stories from the Avasyaka Commentaries. In The Clever Adulteress and Other
Stories: A Treasury of Jain Literature, ed. Phyllis Granoff. Pp. 17-74. Oakville, Ontario: Mosaic
Press.

. 1993. Avasyaka-Studien: Introduction générale et traductions. Alt- und Neu-Indische Stu-
dien, vol. 45,1. Stuttgart: Franz Steiner.

. 2000. Jain-Buddhist Dialogue: Material from the Pali Scriptures. Journal of the Pali Text
Society 26: 1-42.

Banerjee, Anukul Chandra. 1957. Sarvastivada Literature. Calcutta: J. C. Sarkhel at the Calcutta Ori-
ental Press.

Barnett, L. D. 1907. The Antagada-dasao and Anuttarovavaiya-dasao. London: Royal Asiatic Society.

Bruhn, Klaus. 1981. Avasyaka Studies L. In Studien zum Jainismus und Buddhismus: Gedenkschrift fiir
Ludwig Alsdorf, ed. Klaus Bruhn and Albrecht Wezler. Pp. 11-49. Wiesbaden: Steiner.

Chavannes, Edouard. 1910-34. Cing cents contes et apologues extraits du Tripitaka chinois et traduits
en frangais. 4 vols. Paris: Ernest Leroux.

Clarke, Shayne. 2014. Gilgit Manuscripts in the National Archives of India: Facsimile Edition, vol. I:
Vinaya Texts. Delhi: The National Archives of India; Tokyo: The International Research Institute
for Advanced Buddhology, Soka University.

Cort, John. 2003. Doing for Others: Merit Transfer and Karma Mobility in Jainism. In Jainism and
Early Buddhism: Essays in Honor of Padmanabh S. Jaini, pt. 1, ed. Olle Qvarnstrom. Pp. 129-49.
Fremont, California: Asian Humanities Press, 2003.

.2009. An Epitome of Medieval Svetambara Jain Literary Culture: A Review and Study of
Jinaratnastri’s Lilavatisara. International Journal of Jaina Studies (Online) 5: 1-33.



344 Journal of the American Oriental Society 137.2 (2017)

Das, Sarat Chandra, and Hari Mohan Vidyabhiisana (and Satis Chandra Vidyabhuisana). 1888—1918.
Bodhisattvavadanakalpalata. 2 vols. Calcutta: Baptist Mission Press.

Deleu, Jozef. 1970. Viyahapannatti (Bhagavai): The Fifth Anga of the Jaina Canon. Introduction,
Critical Analysis, Commentary & Indexes. Bruges: De Tempel, Tempelhof 37. [Rpt. Delhi: Motilal
Banarsidass, 1996]

Demiéville, Paul. 1974. Byo. In Hobogirin: Dictionnaire encyclopédique du bouddhisme d’apres les
sources chinoises et japonaises, 3" fasc. Pp. 224b-270a. Paris: Librairie d’Amérique et d’Orient.
[Tr. Mark Tatz: Buddhism and Healing. 1985. Lanham: Univ. Press of America.]

Deo, Shantaram Bhalchandra. 1956. History of Jaina Monachism from Inscriptions and Literature.
Poona: Deccan College Postgraduate and Research Institute.

Dundas, Paul. 2014. Floods, Taxes, and a Stone Cow: A Jain Apocalyptic Account of the Gupta Period.
South Asian Studies 30: 230-44.

Eggermont, P. H. L. 1975. Alexander’s Campaigns in Sind and Baluchistan and the Siege of the Brah-
min Town of Harmatelia. Leuven/Louvain: Leuven Univ. Press.

Fish, Jessica. 2014. Health Care in Indian Buddhism: Representations of Monks and Medicine in Indian
Monastic Law Codes. M. A. thesis, McMaster Univ. Available at https://macsphere.mcmaster.ca/
handle/11375/16281.

Formigatti, Camillo Alessio. 2004. L’episodio di Udrayana nel quarantunesimo capitolo
dell’Avadanakalpalata di Ksemendra. MA thesis, Universita degli Studi di Milano.

. 2009. The Story of Sundari and Nanda in the Milasarvastivadavinaya. In Pasadikadanam:
Festschrift fiir Bhikkhu Pasadika, ed. Martin Straube, Roland Steiner, Jayandra Soni, Michael
Hahn, and Mitsuyo Demoto. Pp. 129-55. Marburg: Indica et Tibetica Verlag.

Frauwallner, Erich. 1956. The Earliest Vinaya and the Beginnings of Buddhist Literature. Rome: Is.
M. E. O.

Gnoli, Raniero. 1977. The Gilgit Manuscript of the Sanghabhedavastu Being the 17th and Last Section
of the Vinaya of the Miulasarvastivadin, pt. I. Rome: Is. M. E. O.

Granoff, Phyllis. 1989. Religious Biography and Clan History among the Svetambara Jains in North
India. East and West 39: 195-215.

. 1998. Cures and Karma: Healing and Being Healed in Jain Religious Literature. In Self,
Soul and Body in Religious Experience, ed. Albert I. Baumgarten with Jan Assmann and Guy G.
Stroumsa. Pp. 218-55. Leiden: Brill.

.2015. A Space for Tolerance: Responses to Other Religious Groups in Medieval Indian
Literature. Amsterdam: J. Gonda Fund Foundation of the KNAW.

Hahn, Michael. 1974. Die Haribhattajatakamala (I): Das AdarSamukhajataka. Wiener Zeitschrift fiir die
Kunde Siidasiens 18: 49-88.

Hiraoka, Satoshi “*[{ji&. 2007. Budda ga nazo toku sanze no monogatari: Diviya avadana zenyaku
T AR S OWEE: T o U 4 - T U 7 44 [A Complete Japanese Transla-
tion of the Divyavadanal. 2 vols. Tokyo: Daizd Shuppan.

Hultzsch, E. 1922. The Story of Jivandhara: Translated from the Uttarapurana. Quarterly Journal of
the Mythic Society 12: 317-48.

Hu-von Hiniiber, Haiyan. 1994. Das Posadhavastu: Vorschriften fiir die buddhistische Beichtfeier im
Vinaya der Milasarvastivadins. Studien zur Indologie und Iranistik, monograph 13. Reinbek: Dr.
Inge Wezler, Verlag fiir Orientalische Fachpublikationen.

Jacobi, Hermann. 1886. Ausgewdihite Erzihlungen in Mdhdrdshtri: Zur Einfiihrung in das Studium des
Prakrit. Lepzig: Verlag von S. Hirzel.

. 1895. Gaina Sitras: Translated from Prakrit, pt. 1I: The Uttaradhyayana sitra; The
Sttrakaritanga shtra. Oxford: Clarendon Press.

Jaini, Padmanabh S. 1979. The Jaina Path of Purification. Berkeley and Los Angeles: Univ. of Cali-
fornia Press.

Johnson, Helen M. 1931-62. Trisastisalakapurusacaritra or the Lives of Sixty-Three Illustrious Per-
sons, by Acarya Sri Hemacandra. 6 vols. Baroda: Oriental Institute.



WU: Avasyakacirni and the Miilasarvastivada Vinaya 345

Karttunen, Klaus. 1989. India in Early Greek Literature. Studia Orientalia, vol. 65. Helsinki: Finnish
Oriental Society.

Koch, Rolf Heinrich. 1990. Die Namaskara-vyakhya der Avasyaka-Tradition. Ph.D. diss., Ludwig-
Maximilians-Universitidt zu Miinchen.

. 1991-92. Avasyaka-Tales from the Namaskara-Vyakhya. Indologica Taurinensia 17-18:
221-71.

. 1995-96. Udayana and Vasavadatta according to the Avasyaka Tradition. Indologica Tau-
rinensia 21-22: 183-96.

. 2009. On the Interrelation of Certain Prakrit Sources. Indologica Taurinensia 35: 275-86.

Lamotte, Etienne. 1944-80. Le Traité de la grande Vertu de Sagesse. 5 vols. Louvain-la-Neuve: Uni-
versité de Louvain, Institute Orientaliste.

Leumann, Ernst. 1934. Ubersicht iiber die Avasyaka-Literatur. Hamburg: Friederichsen, de Gruyter.
[Tr. George Baumann, 2010. An Outline of the Avasyaka Literature. Ahmedabad: L.D. Institute of
Indology.]

Liiders, Heinrich. 1940. Philologica Indica: Ausgewcdihlte kleine Schriften. Festgabe zum 70. Geburts-
tage. Gottingen: Vandenhoeck & Ruprecht.

Majumdar, R. C. 1945. Historical Materials in Gilgit Manuscripts. In B. C. Law Volume, pt. 1, ed. D. R.
Bhandarkar et al. Pp. 134—41. Calcutta: The Indian Research Institute.

Malalasekera, G. P. 1937-38. Dictionary of Pali Proper Names. 2 vols. Indian Text Series. London:
John Murray, Published for the Government of India. [Rpt. London: Pali Text Society, 1974.]

Matsumura, Hisashi. 1996. The Kathinavastu in the Vinayavastu of the Millasarvastivadins. In San-
skrit-Texte aus dem buddhistischen Kanon: Neuentdeckungen und Neueditionen. Dritte Folge. Pp.
145-240. Géttingen: Vandenhoeck & Ruprecht.

McDermott, James P. 1976. Is There Group Karma in Theravada Buddhism? Numen 23/1: 67-80.

Mehta, Mohan Lal, and K. Rishabh Chandra. 1970-72. Prakrit Proper Names. 2 vols. Ahmedabad:
L. D. Institute of Indology.

Mette, Adelheid. 1983. The Tales Belonging to the Namaskara-vyakhya of the Avasyaka-ciirni: A Sur-
vey. Indologica Taurinensia 11: 129—-44.

Meyer, John Jacob. 1909. Hindu Tales: An English Translation of Jacobi’s Ausgewdhlte Erzihlungen
in Maharashtri. London: Luzac & Co.

Mori, Shoji k. 2014. Genshi bukkyo seiten shiryé niyoru shakuson den no kenkyii JRUGIAZEE
M RHZ X 2 NEA{ZDOWFFT [A Study of the Biography of Sakyamuni Based on the Early Bud-
dhist Scriptural Sources], pt. 19. Thematic Research IV. Tokyo: Chiid Academic Research Institute.

Nagarajaiah, Hampa. 2008. Stories of Abhayakumara. Bangalore: K. S. Mudappa Smaraka Trust-Krish-
napuradoddi.

Nobel, Johannes. 1955. Udrayana, Konig von Roruka: Eine buddhistische Erzihlung, die Tibetische
Ubersetzung des Sanskrittextes, pt. 1: Tibetischer Text, deutsche Ubersetzung und Anmerkungen.
Wiesbaden: Harrassowitz.

Ohira, Suzuko. 1994. A Study of the Bhagavatisitra: A Chronological Analysis. Prakrit Text Society
Series, vol. 28. Ahmedabad: Prakrit Text Society.

Olivelle, Patrick. 2015. A Sanskrit Dictionary of Law and Statecraft. Delhi: Primus Books.

Panglung, Jampa Losang. 1981. Die Erzdihlstoffe des Mulasarvastivada-vinaya analysiert auf Grund
der tibetischen Ubersetzung. Tokyo: The Reiyukai Library.

Pischel, Richard. 1900. Grammatik der Prakrit-Sprachen. Strassburg: Triibner.

Pruitt, William. 1998. The Commentary on the Verses of the Theris. Oxford: Pali Text Society.

Pulleyblank, Edwin G. 1991. Lexicon of Reconstructed Pronunciation in Early Middle Chinese, Late
Middle Chinese, and Early Mandarin. Vancouver: UBC Press.

Punyavijaya, Muni, and Amritlal Mohanlal Bhojak. 1984. Painnayasuttaim, pt. 1. Jaina-Agama-Series,
No. 17 (Part 1). Bombay: Shri Mahavira Jaina Vidyalaya.

Ryan, James D. 2005. Civakacintamani: The Hero Civakan, the Gem that Fulfills All Wishes by
Tiruttakkatevar. Verses 1-1165. Translated with Notes and Introduction. Fremont, CA: Jain Pub-
lishing Company.



346 Journal of the American Oriental Society 137.2 (2017)

, and G. Vijayavenugopal. 2012. Civakacintamani: The Hero Civakan, the Gem that
Fulfills All Wishes by Tiruttakkatévar. Verses 1166—1884. Translated with Notes and Introduction.
Fremont, CA: Jain Publishing Company.

Saha, Subodhacandra Nanalala. 1977. Trisastisalakapurusacaritam Mahakavyam: Dasamam Parva.
Mumbai: Srimati Gamgabal Jaina Ceritebala Trasta, 1977.

Schiefner, Antonius. 1875. Mahakatjajana und Konig Tshanda-Pradjota: Ein Cyklus buddhistischer
Erzéhlungen. Mémoires de I’Académie Impériale des Sciences de Saint-Pétersbourg, VII®¢ Série.
Vol. 22, no. 7: 1-67.

.2007. Ubersetzungen aus dem tibetischen Kanjur: Beitriige zur Buddhismuskunde und zur
zentralasiatischen Mdrchenforschung. Ed. Hartmut Walravens. Wiesbaden: Harrassowitz. Originally
published between 1860—79. [Engl. tr. W. R. S. Ralston. Boston: James R. Osgood & Co., 1882]

Schlingloff, Dieter. 1975. Asvaghosas Saundarananda in Ajanta. Wiener Zeitschrift fiir die Kunde
Siidasiens 19: 85-102.

. 2000. Ajanta: Handbuch der Malereien | Handbook of the Paintings 1: Erzihlende Wand-
malereien | Narrative Wall-paintings. Wiesbaden: Harrassowitz.

Schmidt, Isaak Jakob. 1845. 'Dzangs blun oder der Weise und der Thor: Aus dem Tibetischen iibersetzt
und mit dem Originaltexte herausgegeben. Erster Theil: Der tibetische Text nebst der Vorrede;
Zweiter Theil: Die Ubersetzung. St. Petersburg: W. Griff’s Erben / Leipzig: Leopold Voss.

Schopen, Gregory. 2000. The Good Monk and His Money in a Buddhist Monasticism of “The
Mahayana Period.” The Eastern Buddhist 32.1: 85-105.

. 2004. Buddhist Monks and Business Matters: Still More Papers on Monastic Buddhism in
India. Honolulu: Univ. of Hawai’i Press.

Schubring, Walther. 1935. Die Lehre der Jainas, nach den alten Quellen dargestellt. Berlin: Walter de
Gruyter.

Sen, Madhu. 1975. A Cultural Study of the Nisitha Cirni. Amritsar: Sohanlal Jaindharma Pracharak
Samiti.

Sheth, Hargovind Das T. 1963. Paia-Sadda-Mahannavo: A Comprehensive Prakrit-Hindi Diction-
ary with Sanskrit Equivalents, Quotations and Complete References, 2nd ed. Prakrit Text Society
Series, no. 7. Varanasi: Prakrit Text Society. [Rpt. Dehli: Motilal Banarsidass, 1986. 1st ed. 1928.]

Signe, Kirde. 2004. On the Courtesan in Buddhist Literature with Selected Examples from Ksemendra’s
Bodhisattvavadanakalpalata. In Aspects of the Female in Indian Culture: Proceedings of the Sym-
posium in Marburg, Germany, July 7-8, 2000, ed. Ulrike Roesler and Jayandra Soni. Pp. 41-65.
Marburg: Indica et Tibetica Verlag.

Silk, Jonathan A. 1997. The Composition of the Guan Wuliangshoufo-jing: Some Buddhist and Jaina
Parallels to Its Narrative Frame. Journal of Indian Philosophy 25: 181-256.

Sircar, Dinesh Chandra. 1965. Alasanda and Varvara. Journal of Indian History 43: 343—48.

Stuart, Mari Jyvisjirvi. 2014. Mendicants and Medicine: Ayurveda in Jain Monastic Texts. History of
Science in South Asia 2: 63—100.

Tucci, Giuseppe. 1977. On Swat: The Dards and Connected Problems. East and West 27: 9-103.

Walters, Jonathan S. 2003. Communal Karma and Karmic Community in Theravada Buddhist History.
In Constituting Communities: Theravada Buddhism and the Religious Cultures of South and South-
east Asia, ed. John Clifford Holt, Jacob N. Kinnard, and Jonathan S. Walters. Pp. 9-40. Albany, NY:
State Univ. of New York Press.

Watanabe, Kenji JJHF . 1990. Jaina-kyd shoden “Nanda to Sundari monogatari” ¥ A J %I
Bz [ v & & A2 U —iE | [The Nanda-Sundari Tale in the Jaina Tradition]. Indogaku
Bukkyogaku Kenkyii B} S 089T 38: 901-897 (sic).

Watanabe, Shoko iM%, 1964. Udayana o6 to Rudrayana o Udayana |- & Rudrayana T [King
Udayana and King Rudrayana]. In Hikata Hakushi Koki Kinen Ronbunshii 118 5 #iRC & s S
45 [Festschrift for Dr. Hikata Ryfishd on the Occasion of His Seventieth Birthday], ed. Matsunami
Seiren ¥AVERE. Pp. 81-96. Fukuoka: Hikata hakushi koki kinenkai T-¥y1# -+ Fiit &4,

Wille, Klaus. 1990. Die handschriftliche Uberlieferung des Vinayavastu der Milasarvastivadin. Stutt-
gart: Franz Steiner.



WU: Avasyakacirni and the Miilasarvastivada Vinaya 347

. 2014. Survey of the Sanskrit Manuscripts in the Turfan Collection (Berlin). In From Birch
Bark to Digital Data: Recent Advances in Buddhist Manuscript Research. Papers Presented at the
Conference Indic Buddhist Manuscripts: The State of the Field, Stanford, June 15-19 2009, ed. Paul
Harrison and Jens-Uwe Hartmann. Pp. 187-211. Vienna: Verlag der Osterreichischen Akademie der
Wissenschaften.

Williams, Robert. 1963. Jaina Yoga: A Survey of the Medieval Sravakacaras. London: Oxford Univ.
Press.

Willemen, Charles. 1994. The Storehouse of Sundry Valuables. BDK English Tripitaka 10-I. Berkeley:
Numata Center for Buddhist Translation and Research.

Wu, Juan. 2014a. Stories of King Bimbisara and His Son Ajatasatru in the Civaravastu of the
Milasarvastivada-vinaya and Some Svetambara Jaina Texts. Indo Tetsugaku Bukkyogaku Kenkyii
A ¥ R 2HALEAH ST [Studies in Indian Philosophy and Buddhism) 21: 19-47.

. 2014b. The Story of the Previous Life of Ajatasatru/Kinika in Buddhist and Svetambara
Jain Texts. Journal of Indian and Buddhist Studies 62: 1173-78.

Yao, Fumi J\REHY. 2013. Konpon setsuissaiubu ritsu vyakuji MEAG—V)GHAZED [The
Bhaisajyavastu of the Mulasarvastivada Vinaya (An Annotated Japanese Translation)]. Tokyo:
Rengd shuppan.

Zin, Monika. 1991. Udayana-Schauspiele aus Trivandrum in der Entwicklungsgeschichte der Udayana-
Erzihlung. Inaugural-Dissertation, Ludwig-Maximilians-Universitidt zu Miinchen.

.2006. Mitleid und Wunderkraft: Schwierige Bekehrungen und ihre lkonographie im
indischen Buddhismus. Wiesbaden: Harrassowitz.

Zysk, Kenneth G. 1991. Asceticism and Healing in Ancient India: Medicine in the Buddhist Monastery.
New York: Oxford Univ. Press.



