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Abstract:

The Mahdpratiharyasiitra or ‘the story of the Buddha’s great miracles at Sravasti’ is one of
the Buddha’s principal miracles and stands as the prototypical Buddhist miracle story. The
narrative is preserved in various recensions and in a variety of languages. Two newly
discovered Gilgit Buddhist manuscripts in the New Delhi Collection likely represent the
oldest known Sanskrit manuscripts of the Mahapratiharyasitra. Although scholars have
already identified these surviving manuscripts, they have been falsely attributed to the
Divydavadana and have yet to be comprehensively studied. To rectify these issues, this paper
gives an overview of the Sanskrit fragments of the Gilgit Buddhist manuscripts, a critical
edition and translation and demonstrates that they should be identified with the Maha-
pratiharyasitra of the Millasarvastivada tradition, due to the close relation it has to the
Tibetan and Chinese translations of Mulasarvastivada Vinaya.
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Introduction
One particularly notable event associated directly with the Buddha’s principal miracles is the
so-called “Great Miracle” or mahdapratiharya, which, it is commonly said, the Buddha
performed at Sravasti to embarrass the firthikas. While scholars have long been aware of the
presence of marvellous events in Buddhist literature, some might argue that miracles do not
play an important role in Buddhism, and that the Buddha appealed primarily to reason and
even disdained the performance of miracles. Nevertheless, stories of the Buddha’s miracles
are numerous, and the narrative of the Great Miracle at Sravasti is one piece of evidence
among many to conclusively illustrate that the Buddha was characterised as exceptional.
Narratives concerning the Buddha’s performance of the Sravasti miracle are popular in
both literature and art and were distributed extensively. The stories were widely transmitted,
existed in multiple versions and were preserved in a variety of classical languages including
Sanskrit, Pali, Tibetan, Chinese and Mongolian. Most have been translated into a modern
language at least once, including English, French, Chinese and Japanese. At present, the
oldest Sanskrit version is represented by a set of incomplete fragmentary manuscripts
belonging to the Gilgit Finds. In his paper on “The Gilgit Manuscripts: An Ancient Buddhist

" This article is part of my doctoral dissertation “The Mahapratiharyasiitra in the Gilgit Manuscripts: A

Critical Edition, Translation and Textual Analysis” submitted in partial fulfillment of the requirements for the
doctoral degree program in Buddhist Studies Ludwig-Maximilians-Universitdt Miinchen (2019).
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Library in Modern Research”, Oskar von Hiniiber lists the Gilgit manuscripts included in the
“New Delhi Collection”,” kept at the National Archives of India in New Delhi.> Among these
manuscripts, two incomplete and unedited manuscripts, listed as serial no. 21 (five folios)
and no. 56h (one folio)," have been identified as the Pratiharyasiitra of the Divyavadana.
Noriyuki Kudo explains that the “two manuscripts are different from each other. A Sanskrit
parallel is found in the Divyavadana but it does not correspond to the Gilgit manuscripts.”™

The Mahapratiharyasiitra appears to originally have circulated as an independent
“sutra”. This can be determined of the basis of the sifra being mentioned in the works of the
Mulasarvastivadins, such as the Abhidharmakosopayikatika (Chos mngon pa’i mdzod kyi
‘'grel bshad nye bar mkho ba zhes bya ba) by Samathadeva, an important commentary on
Vasubandhu’s Abhidharmakosabhdsya. In chapter 4, “penetration of reality according to the
Sravakas (Sravakatattvavatara)”, of Bhavya’s Tarkajvala composed around the sixth century
CE., three texts under the name Mahapratiharyasiitra are cited as belonging to three different
nikdyas; namely, the Prajiaptivadin-Bahusrutiyas (rtag par smra pa’i mang du thos pa rnams
kyi cho ’phrul chen po’i mdo), the Arya Caitikas ('phags pa mchod rten pa’i cho 'phrul chen
po’i mdo) and the Arya *Gokulika-mahacaitikas(?) (‘phags pa ba lang gnas chen po mchod
rten pa rnams kyi cho ‘phrul chen po’i mdo).® Even though there is no title preserved in the
Gilgit manuscripts, this specific narrative was named *(Maha)pratiharya(sitra) can be
deduced from the scriptures of the three aforementioned nikdyas, in addition to another
Indian source preserved in the Tibetan transaltions: Samathadeva’s Abhidharmakosopayika-
tika.

The Mahdapratiharyasiitra in the Gilgit Manuscripts: An Overview
There are two manuscripts of the work found among the Gilgit finds, an important collection
of Buddhist manuscripts found in Pakistan, listed as serial no. 21 and no. 56h.

Serial no. 217 is an incomplete manuscript comprising 5 birch bark folios (Facsimile
Edition 1714-1723; folio nos. extant 3(6),* 37, 39, 41, 46), the material generally preferred in
all the north-western regions of ancient South Asia where Sanskrit Buddhist texts are found,’
each of which consisting of four lines on both sides with approximately 72—75 letters per
line. They are written in a type of Brahmi script, classified by Lore Sander as “Gilgit/
Bamiyan Type II” and by Oskar von Hiniiber as “Protosarada”," which, according to their

palaeographic studies, should be dated approximately to the seventh and eighth century CE."

@ In von Hiniiber 2014: 91 it is called “The Delhi Collection”, while Kudo’s Gilgit Manuscripts in the
National Archives of India Facsimile Edition vol. 11 (2017) calls it “The New Delhi Collection.”

® Previously it was believed that the avadana texts among the so-called Gilgit manuscripts and the folios
found at Naupur village near Gilgit were only preserved in Indian collections, including in the “New Delhi
Collection”; it has since been uncovered that several other institutions, such as “the Srinagar Collection” (in the
Sri Pratap Singh Museum), also contain several such manuscripts or fragments. See Kudo 2017: ix.

@ Von Hiniiber 2014: 101, 110.

© Kudo 2017 xxix.

©  Skilling 1997b: 605-608.

T follow the serial numbers and sub-division numbering introduced by von Hiniiber 2014.

® " This folio no. is different from what has been published in Chandra (1959) and von Hiniiber (1979).

© " Hartmann 1997: 135; Sander 2014: 172. See also von Hiniiber 2014: 91 note 58.

(10 Gilgit/Bamiyan Type II (or Protosarada) is mostly used for non-Mahayana works such as Vinaya literature,
non-Mahayana sitras, avadana texts, gathas and so on. There are some exceptions, see Kudo 2013: 256, note 4;
Sander 1968 Alphabet m: 137-161, Tafel 21-26, 1983: 113—124, 2007: 129-131.

1D Sander 1968: 137-161, 1989 (especially p. 111), 2014: 174; Hu-von Hiniiber 1994: 37-40.
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There is a neatly defined square around the string-hole on the left half-side of each folio
between lines two and three, bearing the folio number on the recto. These manuscripts have
been variously identified with the Prasenajidgautamagatha, for instance, by Lokesh Chandra
and Oskar von Hiniiber, as the Gautamagdathd by P.V. Bapat or later as the Pratiharyasiitra?.

Gudrun Melzer has noted that the first line of folio no. 41 verso was added in very small
aksaras — it is illegible in both the facsimile and on the microfilm of the Gilgit manuscripts'
but is legible in the new colour FE, the components of letters being more readily distin-
guished from the stains on the birch bark. Interestingly the small aksaras written on folio
41verso, in which the beginning of the Great Miracle story is inserted, continue part of the
story in folio 36 recto. Omissions (often haplographies in the narrower sense) in the main
text, which are then reproduced on the margin in the small aksaras, are normally found in the
Gilgit manuscripts but the omitted passages in 36 recto are not inserted on the same folio but
in several pages later. However, on folio 36 recto none of the usual symbols are detected,
which would mark the exact location of an omission. It is difficult to decide whether these
small aksaras were added by the same or a different scribe, because they were written in a
much smaller script due to the limited amount of space that remained available on the
manuscript. It is most likely that the scribe added these small aksaras upon realising the first
part of the story was missing, although it cannot be ruled out that they were later prepended
by another."” At present, this phenomenon cannot be explained.

Serial no. 56h comprises an incomplete manuscript of one birch bark folio (FE 3342-
3343; folio no. extant 143), also written in Gilgit/Bamiyan Type Il (Protosaradd), but with
six lines of approximately 74 letters on both sides. A string hole stands at the centre of a
square space on the left half-side of the folio between lines three and four; the folio number is
found on the recto. The fragment is datable on palacographic grounds to a period after the
seventh century CE." The fragment has been tentatively identified by Klaus Wille, who refers
to the Divyavadana (pp. 154ftf.) because of the occurrence of the name Kala; beyond this,
however, hardly any parallelism between the two texts can be discerned."”

Since folio no. 41 verso overlaps in two lines with folio no. 143 recto, beginning from
syaprasisyair (41v3, 143r1) to prakrantah (41v4, 14312), it is clear that there are at least two
copies of the Mahapratiharyasiitra in the Gilgit manuscripts collection. It was not possible to
determine the dimensions of both manuscripts from the old facsimile edition (see the black/
white FE 1714-1723, GBM vol. 10, part 7; FE 33423343, GBM vol. 10, part 10) but the
new colour facsimile edition with its superior quality offers the possibility of establishing
their sizes, which we have calculated as approximately 40 and 30 centimetres for FE 1714—
1723 and FE 3342-3343 respectively.'

The narrative of the SravastT miracle seemingly enjoyed some popularity in the Gilgit

" Von Hiniiber 2014: 101.

13 For Diplomatic Edition: 41v «.. dhfo] bhagavamn rajagrhe viharati venuvane kalamndakanivape satkrto
gurukrto manita pijito rajnam rajamatranam brahmananam grhapatindm naigamanaigamajanapadanam
dhaninam Sresthinam sarthavahanam labhi ca bhagavam civarapindapatasayandsanagla/napratyaya-
bhaisaj]yapariskaranam tirthyas tu [na] satkrta na [gu]ruk[r]ta [na] man[iJta na pujit[a] rajiam raja-
matranam brahmananam grhapatinam naigamajanapadanam dhaninam Sresthinam sarthavahanam na ca labht
na civara[pi] ///»». For the reconstruction see § 1.

(4 See note 11.

) Von Hiniiber 2014: 101.

19 See the colour printing of the Gilgit manuscripts in Kudo 2017: 126—129.
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area, as evidenced by the fact it was copied at least two times, now extant in the Gilgit
manuscripts collection on the basis that folio no. 41 (of what manuscript) verso overlaps in
two lines with folio no. 143 recto. The two manuscripts exhibit the usual features definitive
of other manuscripts belonging to Gilgit dated approximately to the seventh and eighth
centuries CE. They exhibit the usual features definitive of other manuscripts of that time and
region. Such features include mere scribal errors that are common to Buddhist Sanskrit texts
as well as some vocabulary that is particular to Buddhist Hybrid Sanskrit; nonetheless the
language of the manuscripts is by and large standardised Sanskrit.

Contents of the Mahapratiharyasiitra in the Gilgit Manuscripts

The narrative of the Sravastl miracle of the Miilasarvastivada versions is divided into 17
sections based on my own divisions. Many of these parallel versions, however, have prequels
and sequels to the actual account of the Buddha’s miracles.'” The Gilgit manuscripts do not
preserve the complete story of the Mahapratiharyasiitra. In the manuscript serial no. 21, the
narrative begins with § 1 an opening in folio 41verso (with very small aksaras) combined
with folio 36 recto, which state the Buddha dwelled in the Bamboo grove at the
Kalandakanivapa in Rajagrha and that there he received veneration and offerings from
humans, while the firthikas did not. Then it continues with the story of § 2, 3, 4 (incomplete),
6 (incomplete), 7 (incomplete), 8 (incomplete), 11 (incomplete). In manuscript serial no. 56h,
a part of § 8, the firthikas’ search for companions, is preserved, which, when combined with
the available part of manuscript serial no. 21 (folio 41r2—v4) and the section of § 9 in which
the story of Prince Kala is found, makes the narrative of this section almost complete.

A Critical Edition and Translation

In order to translate and prepare a critical edition of the manuscripts, I had to consider the
related story in the Ksudrakavastu extant in the Tibetan and Chinese translation of the
Mulasarvastivada Vinaya. The Tibetan translation of the Vinayaksudrakavastu (’Dul ba phran
tshegs kyi gzhi) [= MSV-T] is attributed to Vidyakaraprabha, Dharmasriprabha and dPal
"byor, who were active in the early ninth century CE. The narrative is located between a
regulation concerning the obstacles of ordination and the long story of Mahausadha. I
compared the Sanskrit manuscripts with the four editions of the Tibetan bKa ’gyur manu-
scripts, which fall into two main transmissions: the so-called eastern group, the Tshal pa
lineage, and the so-called western group, the Them spangs ma lineage. The Tshal pa lineage
is here represented by the sDe dge (Derge) xylograph bKa "gyur (1733) [=D] from the

U7 The prequels include § 1 the Opening, § 2 Mara’s deceptive miracle that recalls the distress of the firthikas,
§ 3 The convention of the tirthikas that leads to the Buddha being challenged to perform the miracle and his
acceptance of that challenge despite interdicting his disciples from displaying their supernormal powers in
public, § 4 The tirthikas’ visit to King Bimbisara, and § 5 King Bimbisara’s visit to the Buddha. There are also
several transitional episodes, including, § 6 The Buddha’s journey from Rajagrha to Sravasti, § 7 King
Prasenajit’s visit to the Buddha, § 8 the tirthikas’ search for Companions, and § 9 The Story of Prince Kala. At
the site of the miracle, there are main episodes, recounting § 10 the preparation of the miracle pavilion, § 11
Miracles (1), § 12 The sage’s visit to the Buddha, § 13 The disciples’ asking the Buddha to entrust the work to
them, § 14 Miracles (2) (preliminary miracles that are not accepted as part of the actual contest), § 15 Miracles
(3) (The Great Miracle), § 16 The destruction of the firthikas’ pavilion, § 17 Piirana’s flight, encounters, and
suicide. The sequels include the Buddha’s ascent to Trayastrim$a heaven, where he spends the rain-retreat
preaching to his mother, and his subsequent descent from that heaven at Samkasya, an event still ritually
commemorated throughout Southeast Asia and elsewhere.
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Lithang group and one from Qianlong xylograph bKa ’gyur (1717-1720) [=Q] belonging to
the Peking edition. The Them spangs ma lineage is represented by sNar thang (Narthang)
xylograph bKa ”gyur (1730-1732) [=N] and the sTog pho brang (sTog Palace) bKa  gyur
manuscript (ca. 1729) [=S]. The four hKa "gyur manuscripts used in this dissertation are as
follows: D ’'dul ba da 40al1-53b5 [Vol. 11]; Q’dul ba ne 37a8-51a2 [Vol. 44]; N ’'dul ba da
229b5-251b4 [Vol. 111; S ’dul ba tha 57a5-77b1 [Vol. 10]."*

The Chinese translation of the Vinayaksudrakavastu (F8 A< 5% — V16 # B 435 R #f 5
Genbén shuoyigiéyoubu Pinaiyé Zashi, T. 1451 vol. 24, [#& juan 26]: 329a5-333cl4)
[=MSV-C] was carried out by Yijing (F§7F) in 710."

Another Sanskrit version, considerably modified and extended, is found in the
Pratiharyasiitra in chapter 12 of the Divyavadana [= PrS(Divy)].*” Apart from Cowell and
Neil’s edition of the Pratiharyasiitra, two further manuscripts kept in the National Archives
Kathmandu, Nepal were consulted in this article. The first manuscript is the Divyavadana-
mala (manuscript no. 3/680) [= PrS(Divy.M)-Ms. 1], dated to around the eleventh century
CE., which comprises 112 palm-leaf folios written in the Bhujimmola (Bhujinmol) script and
the Sanskrit language. The Pratiharyasiitra in this manuscript is incomplete. It constitutes
four folios with the colophon at the end of the story. The second is the Divyavadanamala
(manuscript no. 3/295) [=PrS(Divy.M)-Ms. II], dated to the seventeenth and eighteenth
centuries, which comprises 265 (paper-?) folios written in the Newari script and Sanskrit
language. These two manuscripts show another distinct transmission that was not considered
by Cowell and Neil and thus were included in the critical edition and comparative study with
the Gilgit manuscripts. Apart from these closely related versions, one recension (arguably
two) of the narrative of the Sravasti miracle is still preserved in other Sanskrit versions: the
“Pratiharyavadana,” the thirteenth narrative of the Bodhisattvavadanakalpalata [= Av-klp]
collected and arranged in verse in the middle of the eleventh century CE. by the Kashmiri

(% For D, I use the versions of the Tibetan Buddhist Resource Center [=TBRC] which are available from their
website, http://www.tbrc.org; Skilling (1997a vol.1: xxxviii), in his study of the Mahasiitra, consulted D in three
versions: the Karmapa reprint, the Berkeley or Nyingma reprint, which is a reproduction of the Karmapa edition
(as is the recent Taipei reprint), an original print kept in the Oriental Institute, Prague. Melzer (2010: 105)
consulted the Blockprint version kept in the Staatsbibliothek, Munich and stated that TBRC version is based on
the Karmapa reprint version. D was catalogued by Hakuju Ui, et al, 1934. For Q I used a reprint edition in
Daisetz T. Suzuki., ed. 1955-1961. For N, I used a poor quality paper scan from the microfilm edition provided
by Gudrun Melzer. N was listed by Shodo Nagashima, 1975. For S, I use the TBRC version catalouged by
Tadeusz Skorupski, 1985. English translation: Fiordalis 2014: 5-33. For information on the catalogue and
edition of other bKa “gyur texts, see Harrison and Eimer 1997: xi—xiv.

(19) English Translation: Rhi 1991: 270-288; See also Frauwallner 1956: 194.

@9 Edition: Cowell and Neil [Cambridge 1866] reprint. Cambridge 1970, Delhi 1987: 143-166; Vaidya =
Buddhist Sankrit Texts, 20, 1959: 80—103. A Sanskrit e-text of Vaidya’s edition is accessible on GRETIL:
http://gretil.sub.uni-goettingen.de/gretil.htm. French translation: Burnouf [1844] 1876: 144-168 [= English
translation Buffetrille and Lopez Jr. 2010: 188-209]; English translation: Foucher 1909: 5-78; Rhi 1991: 289—
308; Rotman 2008: 34 (summary of the story), 253-287 (trans.); Japanese translation: Miyaji 1979: 117-141;
Hiraoka 2007: 1, 265-301. For text- critical remarks on the Divyavadana: Speyer 1902: 115-118; Hiraoka 2009:
53-55.
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poet Ksemendra®'. The Prdtiharya, the fifteenth story of the Avadanasataka [= Av$],”> which
also occurs under the same name as a sitra in the Divyavadana.

David Fiordalis has made a significant contribution by translating “The story of the
Buddha’s Great Miracle at Sravasti from the Tibetan Miilasarvastivada Vinaya” (2014),% into
English, from the Tibetan translation of the Vinayaksudrakavastu based on three Tibetan
editions, the sDe dge (Derge), Peking, and sNar thang (Narthang). In his rendition, he
considered other relevant versions, including the Chinese translation of the Vinayaksudraka-
vastu as well as the Pratiharyasiitra of the Divyavadana. Nevertheless, he used only two
editions from the 7shal pa and one from the Them spangs ma transmission of the Tibetan
bKa”gyur. 1 additionally refer to the N and S editions, which were not consulted in his
translation. Although the English translation of the Tibetan MSV is primarily based on David
Fiordalis, there are several mistranslations in his version. These required some modification
and subsequently I offer an alternative English translation. The Chinese translation of the
MSV (T. 1451) together with Ju-hyung Rhi’s rendering is also cited against or alongside the
Sanskrit or Tibetan passages for comparision. I use the Pratiharyasitra of the Divyavadana
edited by Cowell and Neil (without emending the reading) and Andy Rotman’s English
translation.

The Sanskrit text of the folio is reconstructed as far as possible on the basis of any
parallel passages found in the Tibetan and Chinese translation of the MSV, and the
Pratiharyasitra of the Divyavadana; footnotes are largely reserved for recording substantial
variations between the Gilgit manuscripts and the closely related Tibetan and Chinese
translation of the MSV versions; and the Pratiharyasiitra of the Divyavadana is also cited in
instances where its content is significant to the reconstruction and translation of the
Mahapratiharyasiitra. The Sanskrit text will be separated into sections based on my own
divisions, which are made in accordance with the sequence of the story followed by an
English translation of the Sanskrit. Wherever the Sanskrit is unavailable, the Tibetan
translation of the MSV is rendered into English. Some Sanskrit words in the critical edition
of the Gilgit manuscripts are presented as they occur and are not corrected to standard
Sanskrit forms, such as, sastrinam for sastrnam 36v4 (§ 3.1), riddhi® for rddhi°® (in every
occurrance), mahardhika for maharddhika (§ 2.6), kausala (in every occurrance). These have
proved essential to the present study and have been utilised for the preparation of a critical
edition of the Gilgit manuscripts.

@D Bdition of the Sanskrit and the Tibetan: Das and Vidyabhiisana 1888: 411-429. Another edition of the
Sanskrit, based on Das and Vidyabhiisana, is Vaidya [= Buddhist Sanskrit Texts No. 22-23] 1959 vol. 1:
111-116. English translation: Das 1895: 17-20. An e-text of the Sanskrit is available on GRETIL. Following a
personal discussion with David Fiordalis (18 June 2018), I learned that the Sanskrit text of Ksemendra’s Av-klp
is preserved in a bilingual manuscript dated to around the period of the fifth Dalai Lama in the eleventh century
CE. The Sanskrit text was transliterated in the Tibetan script inter-linearly within the Tibetan translation of
Ksemendra’s original poetry. As the basis for any new translation, the pioneering edition of Das and
Vidyabhiisana needs to be reconsidered in light of the manuscriptural evidence. Fiordalis has produced an
unpublished article containing a re-edition, translation and comparative analysis of the poetic Sanskrit text
preserved in the manuscripts. From his point of view Ksemendra’s original poetic rendering of the Av-klp is
based mostly on the Great Miracle story from the MSV.

@2 Editions: Speyer [1902-1909]1958: 83-87; Vaidya [=Buddhist Sanskrit Text 19] 1958: 38-40. An e-text is
also available on GRETIL. French translation: Feer [1891] 1979: 68—71. English translation: Appleton 2013:
15-17. For a survey of the literature on the Milasarvastivada affiliation of the Sanskrit and Tibetan
Avadanasataka(s), see Dhammadinna 2015: 491 with note 22.

@Y Fiordalis 2014: 1-33.
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In order to facilitate reading, the reconstruction utilises the following symbols:

O restoration in a gap™

[] damaged aksara(s)

O omission of (part of) aksara(s) without a gap in the manuscript

W interlinear insertion

{} superfluous (part of an) aksara

{{}} superfluous (part of an) aksara, erased by correction mark in the manuscript
+ one lost aksara

one illegible aksara
part of an illegible aksara
/" beginning or end of a fragment when broken
* virama
avagraha, not added in the transliteration, but added without brackets in the critical edition if
necessary
. punctuation mark
: visarga used as punctuation mark
| double danda
O space for string hole

§ 1 The Opening
The Blessed Buddha dwells in the Bamboo grove at the Kalandakanivapa in Rajagrha and
receives veneration and offerings from humans; the firthikas do not.

Gilgit Mss.: 41v (small aksaras) +36rl; MSV-T: D: 40a1-40a4, Q: 37a8-37b3, N: 229b5-230a3, S: 57a5—
57b3; MSV-C: 329a8-13; PrS(Divy): 143.1-8

Gilgit: (41v)* (bud)dh(o)*® bhagava{m}n rajagrhe viharati venuvane kala{m}ndakanivape®’
satkrto gurukrto manita<hy ptjito rajiam rajamatranam brahmananam grhapatinam naigama-
{naigama}janapadanam® dhaninam $resthinam sarthavahanam labhi ca bhagavam«$ civara-
pindapatasayanasanaglanapratyayabhaisajyapariskaranam tirthyas tu na satkrta na gurukrta na
manita na pijitad rajiam rajamatranam brahmananam grhapatinam naigamajanapadanam®
dhaninam $resthinam sarthavahanam na ca labhina<$» civara(pindapatasayanasanaglana-
pratyayabhaisajyapari)(36r1)skaranam «|>

@9 parantheses are used to signify two forms of restoration. First, for words that can be restored with certainty,
parentheses denote the missing aksaras: (bud)dh(o), (sarvajiah), samjay(ino vai)rattiputtrasya etc. Second,
parentheses are also used for less confident restorations or sometimes suggestions of missing phrases, sentences
or lengthier passages.

@ The story begins with the very small aksaras added in the upper margin of 41v.

26) (bud)dh(o): sangs rgyas.

@D prS(Divy) 143.1 karandakanivapa [Mss. BCD kalandaka®]. Other possibilities are kalanda-ni®, kalindaka®,
kalandaka®, karandaka®, kalandaka-nivasa, see BHSD 171. In Tibetan translation it is rendered ka lan da ka. In
GBM vol. 7, FE 1507.8 Adbhutadharmaparyaya, there is a parallel sentence which reads, bhagavan rajagrhe
viharati sma venuvane kalandakanivase, see Bentor 1988: 32.

@8 Ms. °janapadanam. naigama often appears in compound with janapada (masculine plural) “Stadt- und
Landbevoélkerung” and with janapada, which is probably an error for jana®, see BHSD 312; SWTF III: 61. In
37r1 (§ 3.1), the terms appear to be separated as naigamanam janapadanam, cf. MSV-T grong mi dang ljongs
kyi mi dang.

@9 Ms. Sjanapadanam.

©0) civara(pindapatasayandsanaglanapratyayabhaisajyapari)skaranam: chos gos dang bsod snyoms dang mal
stan dang nad gsos kyi rkyen sman dang yo byad rnams cf. PrS(Divy)143.5-6, 18-19. MSV-T gives slightly
different words to express the same meaning in order to show variety in the translation. There are four different
translations of civarapindapatasayanasanaglanapratyayabhaisajyapariskaranam: (1) chos gos dang bsod
snyoms dang gzims cha dang snyun gsos kyi rkven sman dang yo byad rnams (§ 1); (2) chos gos dang bsod
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Trans: The Buddha, the Blessed One,’' dwelt in Rajagrha, in the bamboo grove at the Kalandaka-
nivapa, and, honoured, revered, respected and worshipped® by kings, royal ministers, brahmins, heads
of households, town and country people, the wealthy, guilds’ chiefs and caravan leaders, the Blessed
One obtained” the requisites of robes, alms-bowls, bedding and seats and medicines to cure illness.
However, the tirthikas* were not honoured, revered, respected and worshipped by kings, royal
ministers, brahmins, heads of households, town and country people, the wealthy, the guilds chiefs and
caravan leaders and did not obtain the requisites of robes, alms-bowls, bedding and seats and
medicines to cure illness.”

§ 2 Mara’s Deceptive Miracle
§ 2.1 Mara attempts to disturb the tirthikas.

Gilgit Mss.: 36r1; MSV-T: D: 40a4—40a5, Q: 37b3—-37b4, N: 230a3-230a4, S: 57b3-57b4; MSV-C: 329al3-
15; PrS(Divy): 144.14-16, 145.4-6

Gilgit: atha marasya papiyas{s}a etad abhavact |dirgharatram maya $ramano gautamo
vihethito na ca labdh{av}avatarah® > yan v’ aham tirthyan api vihethayeyam iti

Trans: Then Mara, the Evil One, had this thought, “For a long time, I have tried to disturb the ascetic
Gautama, but I have never found an opportunity’ [to do so].** Now, I should disturb the firthikas.”

snyoms dang mal stan dang nad gsos kyi rkyven sman dang yo byad rnams (§ 1, 3.1); (3) chos gos dang bsod
snyoms dang mal stan dang na ba’i rkyen sman dang yo byad rnams (§ 3.1); (4) chos gos dang bsod snyoms
dang mal stan dang na ba’i gsos kyi rkyen sman dang yo byad rnams (§ 3.1).

GD There is no perfect translation of the term bhagavan (bhagavat), an epithet of a buddha. Some scholars
translate the term as “Fortunate One,” see Skilling Saerji and Assavavirulhakarn 2016: 163—64, “Exalted One,”
see Appleton, 2013: 4 note 9. Here the term bhagavat is translated “Blessed One”, or “Blessed” when in an
adjectival position modifying buddha. See the explanation of the term bhagavat in Fiordalis 2014: 5 note 20.

©2 This is a difficult feature when it comes to translation. One word is often followed by several (usually three)
synonyms or near synonyms, and accounting for the semantic subtely of each is a challenge. Thus these several
possibilities are reflected in other’s translations: “honoured, praised, respected and worshipped”, see Appleton,
2013: 3, “respected honoured, revered, and venerated”, see Rotman 2008: 253. Fiordalis (2014: 6) translates rim
gro byas bla mar byas phu dud du byas mchod pa byas pas from MSV-T as “honoured, revered, and worshipped
the Blessed One, and furnished him with bountiful offerings”. In MSV-C, Rhi (1991: 270) mentioned only two
verbs, including B2 H and 2887 {}6#, which mean, “venerated and honored.”

©3 Fiordalis (2014: 6) does not translate brnyes so, which corresponds to labhi in both 41v (§ 1) and PrS(Divy)
143.5.

@Y Several English words have been used to translate this term: “heretic” (Rotman 2008); “rival holy-men”
(Fiordalis 2014 note 22); “firthyas” (Burnouf [1844] 1876: 145). I find the term is best left untranslated and
therefore I use firthika in my translation.

9 MSV-T mentions only robes (chos gos), alms (bsod snyoms), bedding (gzims cha) and medicine for curing
sickness (snyun gsos kyi rkyen sman), which are the four necessities of the holy life. It differs slightly from the
manuscript and the parallel in PrS(Divy) which mention asana “seat.” In MSV-C, only the four requisties are
mentioned, including foods (K ), monastic robes (ZXHR), bedding (EAE) and medicines (E§%E), as to be closer
to MSV-T.

(9 Ms. taram.

6D Ms. yanv. 1 emend to yan (yv: ma la cf. PrS(Divy) 144.16, 145.6. In the text of the MSV it is regularly
printed yat tu (yat tv aham...), which is possibly the product of a misreading of yan (yam) nu, see BHSD 444.
%) PrS(Divy)144.16 reads avatara: na ca kadacid avataro labdhah. Buffetrille and Lopez Jr. (2010: 190)
translate this passage as, “but never could I destroy him”, but also suggest another translation, “I never could
find the occasion”. They favour the first meaning as it corresponds to the sense of avatara and avatarana in the
Prajnaparamita: we could easily justify it with brahmanical authorities, see Burnouf [1844] 1876: 147 note 1
(Transl. Buffetrille and Lopez Jr. 2010: 188 note 171). Rotman (2008: 254) translates it as “a weak point”.
MSV-T has glags, “opportunity; possibility;” Fiordalis (2014: 6) translates it as “an opening”.

G The square brackets [ ] used in the translation signify any words, phrases or sentences added by me.

72




§ 2.2 The tirthikas stay near Rajagrha.

Gilgit Mss.: 36r1-2; MSV-T: D: 40a5-40a6, Q: 37b4-37b5, N: 230a4-230a5, S: 57b4-57b5; MSV-C: 329al5-
17; PrS(Divy): 143.9-12

Gilgit: tena khalu samayena sat pliranadya$ $asta{h}ro (’sarvajfiah)* (r2) sarvajfiabhimanino
rajagrham*' upani$ritya* viharamti

Trans: At that time, the six teachers, starting with Piirana [Kasyapa], who were not omniscient but
imagined themselves to be so, dwelt near® Rajagrha.

§ 2.3 Mara transforms himself into the appearance of (1) Pirana Kasyapa, goes to Maskarin
Gosaliputra, displays the miracles of flaming, burning, sending down rain, and blazing with
lighting, and answers the question regarding how he had obtained such a number of good
qualities.

Gilgit Mss.: 36r2-3; MSV-T: D: 40a6—40a7, Q: 37b5-37b7, N: 230a5-230a7, S: 57b5-57b7; MSV-C: 329al7-
21; PrS(Divy): 144.16-145.4

Gilgit: atha marachy papiyan** piiranacsya> varnam® atmanam abhinirmmaya yena maskari
gosaliputras tenopasamkrantah < upasamkramya maskarino go$a(l)i(putrasya)* (r3) purato
jvalanatapana varsanavidyotanapratiharyani vidar§ayitum arabdhah*’ «|> maskari go$aliputrah
kathayati <> pirana evamvidhas tvaya gunagana adhigatah <> adhigata<h |»

Trans: Then Mara, the Evil One, having magically transformed himself into the appearance of Piirana
went to the place of Maskarin Gosaliputra. Having reached, he began to display the prodigies of
flaming, burning,” sending down rain, and blazing with lighting in front of Maskarin Gosaliputra.
Maskarin Goéaliputra asked, “Piirana, have you obtained such a number of such good qualities?”*
“Yes, I obtained [them].”

@ cr, PrS(Divy) 143.10 sarvajiiah; Tib. thams cad mkhyen pa ma yin par.
“D Ms. na tva ca grham.
“2 Ms. upanisrtya, see BHSD 138; SWTF 1 378.
@) For MSV-T, Fiordalis (2014: 6) has, “were staying in Rajagrha”, while Rhi (1991: 270) translates MSV-C
as, “were also living in Rajagrha as their base” (R 55K (11711 £5). PrS(Divy) reads prativasanti. Fiordalis
(2014: 6 note 26) states that if rten cing gives the sense of the preverb prati, then perhaps “based” is a bit too
strong for the Tibetan, and the simpler meaning is “dwelling” or “staying”. It is very clear from the manuscript
that upanisrtya, meaning “near, with accusative so regularly followed by viharati”, agrees with rten cing and
1k . Negi (1998: 1776) attests rten cing bzhugs as upanisritya viharati. Compared with the Pravrajyavastu,
which has nye bar brten (rten) par [upanisrtya] with the locative, “near”: rgyal po’i khab na nye bar brten cing
gil)as so [rajagrham upanisrtya viharanti sma), “they were staying near Rajagrha” (Vogel 1970: 36).

Ms. papityam*.
) Ms. puranavarmmam. Here 1 emend to piranacsyar varnam: rdzogs byed kyi cha byad du. Cf. 36v1-3 (§
2.5) maskarino gosaliputtrasya varnam: kun tu rgyu gnag lhas kyi bu’i cha byad du.
“6) maskarino gosa(l)i(putrasya): kun tu rgyu gnas lhas kyi bu.
“D Ms. arabdho.
“® The Tibetan translation uses snang ba, which expresses a sense of light and illumination, for bha, avabhdsa
and other terms, see Negi 2001: 3227-3228. It is almost a direct translation of tapana, which means “warming,
burning, shining (the sun)”.
“9 Fiordalis (2014: 7 note 29) states that yon tan is a difficult word to translate, having a semantic range that
encompasses such meanings as virtue, good qualities, attributes, excellence, skills and attainment. But the
parallel term in Sanskrit manuscripts is gunagand, which can be clearly translated. MSV-C elaborates on the
description of good qualities, adding “rare and extraordinary” (% 7 5 2 7).
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§ 2.4 Mara, in the appearance of Purana Kasyapa, displays the same miracles in front of
Samjayin Vairattiputra, Ajita Kesakambala, Kakuda Katyayana and Nirgrantha Jiatiputra,
and they ask him the same question.

Gilgit Mss.: 36r3—v1l; MSV-T: D: 40a7-40bl, Q: 37b7-37b8, N: 230a7-230b2, S: 57b7-58a2; MSV-C:
329a21-24; PrS(Divy): -

Gilgit: evam samjay(ino vai)(r4)rattiputtrasya ajitasya kesakambalasya kakudasya katyaya-
nasya nigranthasya jhatiputtrasya® purato jvalanatapanavarsanavidyotanapratiharyani
vidar$ayitum arabdhah® «|> so ’pi kathayati «|> piirana e(va)m(vidha)(36v1)s> tvaya gunagana
adhigata<h | adhigatah |»**

Trans: In this way, he began to display the prodigies of flaming, burning, sending down rain, and
blazing with lighting in front of Samjayin Vairattiputra, Ajita Kesakambala, Kakuda Katyayana and
Nirgrantha Jfiatiputra. He> too asked, “Purana, have you obtained such a number of such good
qualities?” “Yes, I have obtained [them].”

§ 2.5 Mara transforms himself into the appearance of (2) Maskarin Gosaliputra, (3)
Samjayin Vairattiputra, (4) Ajita Kesakambala, (5) Kakuda Katyayana, (6) Nirgrantha
Jiatiputra and goes towards everyone.

Gilgit Mss.: 36v1-3; MSV-T: D: 40b1-40b3, Q: 37b8-38a3, N: 230b2-231b6, S: 58a2-58a7; MSV-C:
329a25-b6; PrS(Divy): 145.6-21

Gilgit: evam maskarino gosaliputtrasya varnam atmanam abhinirmmaya sarvesam sakasam
upasamkrantah piirvavad yavad™ evaanvidhas tvaya gunagana adhigatach | adhigatahy> e ||
evam samjayino vairattipu(ttrasya varna)(v2)m’’ atmanam abhinirmmaya sarvesam sakasam
upasamkrantah piirvavat® || <evam ajitasya keSakambalasya varnam atmanam abhinirmmaya
sarvesam sakasam upasamkrantah pilirvavat |p> evam kakudasya katyayanasya varnam
atmanam abhinirmmaya sarvesa«m> sakasam upasamkrantah ptrvavat” e ¢ evam
nigranthasya (jiatipu)(v3)ttrasya varnpam atmanam abhinirmmaya sarvesam sakasam
upasamkrantah piirvavat® <||»

G0 Ms. Jjhataputtrasya.

OV Ms. arabdho.

G2 Cf 3613 (§ 2.3) evamvidhas: 'di lta bu.

©3)Cf. 3613 (§ 2.3) adhigatah: thob bo.

© Fiordalis (2014: 7) here translates with the plural “they”, as in MSV-T des kyang, but the manuscript has the
singular form sas.

G Ms. yavan.

©8 Cf. 3613 (§ 2.3) adhigatah: thob bo.

GD Cf. 36v1-3 (§ 2.5) maskarino gosaliputtrasya varnam: kun tu rgyu gnag lhas kyi bu’i cha byad.

8 Apparently, there is a haplography in the manuscript. Mara’s transformation into the appearance of Ajita
Kesakambala is accidentally omitted because the same phrase occurs many times in close proximity. At the
same time there is a mistake in MSV-T (DQNS) since the sentence about Ajita Kesakambala, the fourth firthika,
is presented after Mara’s transformation into the appearance of Maskarin Gosaliputra, the second tirthika, which
does not agree with the normal sequence of the firthikas, see Fiordalis 2014: 7. Therefore, I reconstruct the text
in the normal order of the Sanskrit with the help of MSV-T. MSV-C has the standard order of the firthikas, see
Rhi 1991: 270-271.

69 Ms. piarvavamaha.
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Trans: In like manner, [Mara] having magically transformed himself into the appearance of Maskarin
Goédaliputra went towards everyone — as before up to® — “Have you obtained a number of such good
qualities?” “Yes, I have obtained [them].”®' In like manner, [Mara] having magically transformed
himself into the appearance of Samjayin Vairat{iputra went towards everyone — as before.”” In like
manner, [Mara] having magically transformed himself into the appearance of Ajita Kesakambala went
towards everyone — as before.” In like manner, [Mara] having magically transformed himself into the
appearance of Kakuda Katyayana went towards everyone — as before.” In like manner, [Mara] having
magically transformed himself into the appearance of Nirgrantha Jhatiputra went towards everyone —
as before.”

§ 2.6 Each tirthika thinks that others have supernatural powers except him.

Gilgit Mss.: 36v3; MSV-T: D: 40b4, Q: 38a3-38a4, N: 230b6-231al, S: 58a7; MSV-C: 329b6-8; PrS(Divy):
145.21-23

Gilgit: tesam ekaikah samlaksayati <) sarva ete {na}* mahardhika mahanubhavah®’
sthapayitva mam ekam iti «|»

Trans: Each of them felt, “All these have great supernatural power and great might with the exception
of me alone.”®

§ 3 The Convention of the Tirthikas
§ 3.1 The tirthikas discuss their situation in the debate hall.

9 1t is evident that the omission of the repetition was already present in the manuscript. The ellipses here, or
something very similar, are also found in MSV-T: zhes bya ba'i bar snga ma bzhin no. More literally, “up to this
according to the previous one.” The decision to omit the repetition was taken by the Chinese translators also:
ALATH or ATATATER.

Y MSV-C provides full details of Mara’s transformation into the appearance of Maskarin Gosaliputra. The
description is similar to his previous transformation into the appearance of Piirana Kasyapa but without the
omission of the repetition of details, as found in the manuscript and MSV-T, see Rhi 1991: 270.

62 MSV-C gives, “as extensively explained above” (/& &% 4l1Hii), to mark the omission of the repetition of
details, followed by “he answered, ‘Yes, I have like this’” (&5 i) (Rhi 1991: 270). The omission in MSV-C
a%rees with the Sanskrit original, see Rhi 1991: 270 note 2.

©) Msv-C gives, “as was explained above” (A1 HjT ), to mark the omission of the repetition of details of
Ajita Kesakambala. MSV-T reads slightly differently to the reconstruction of the Sanskrit passage concerning
Ajita Kesakambala: “In the same way, he transformed himself into Ajita Kesakambala and went into the
presence of all of them. ‘Have you really attained such abilities as these?’ they asked. T have attained them,” he
said.” And so on, the same as before.” (de bzhin du bdag nyid mi pham skra’i la ba can «gyi cha byad) du
mngon par sprul nas thams cad kyi drung du song nas ’di lta bu’i yon tan gyi tshogs rnams khyod kyis thob bam
| thob bo | zhes bya ba’i bar snga ma bzhin no ||) (Fiordalis 2014: 7).

9 MSV-C neither provides full detail of Mara’s transformation into the appearance of Kakuda Katyayana nor
the phrase of omission of the repetition.

6 "MSV-C details Mara’s transformation into the appearance of Nirgrantha Jiatiputra in full, see Rhi 1991:
271.

69 1 delete na in the Ms. because the negation does not exist in MSV-T and MSV-C. It also makes no sense in
this conext.

€ Ms. mahamabhavah.

©8) PrS(Divy) 145.22-23 gives a different underlying reading of evam anyonyam sarve vihethitah | ekaika
evam aha riddher labhi naham iti, “In this way, the heretics were all troubled by one another. Each one of them
said to himself, ‘But I haven’t obtained magical powers.”” (Rotman 2008: 256). The Chinese translation reads
slightly differently, “Having seen it, they all thought, ‘They all have great supernatural magic and extraordinary

power except for me, who have no such great virtues.” (2, & HIFNR.2&, R ERKEM, 6
RIS 1, Befk— A, SEHTREE) (Rhi 1991: 270).
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Gilgit Mss.: 36v3-37r3; MSV-T: D: 40b4—41al, Q: 38a4—38a8, N: 231al-231a7, S: 58a7-58b5; MSV-C:
329b8—14; PrS(Divy): 143.12-144.1

Gilgit: athaparena (samaye)(v4)na® sannam piranadinam $astrinam kutiihala$alayam sanni-
sannanam sannipatitinim ayam evam®*riipo’”’ ’bhiid antarakathasamudaharah <> piirvam»
vayam* bhavantah satkrta$’' cacsma> {na}”* guru{krtasya nama + + +}(37r1)krtas” ca
manita$ ca pijita$ ca™ rajiam rajamat{t}ranam brahmananam grhapatinam naigamanam
janapadanam dhaninam <$resthinam>” sarthavahanam labhina$ casma {bhiivam$}’® civara-
pindapatasayanasanaglanapratyayabhaisajyapari(skara)(r2)nam <) te vaya{m}m etarhi na

(69)

athaparena (samaye)na: de nas dus gzhan zhig na.
(70)

The virama is used as an anusvara for evamripo.

D M. satkrtos.

2 Ms. cana. PrS(Divy) 143.16 gives abhiivan (aorist active 3™ person plural of \bhii), which does not
correspond to the subject vayam (1* person plural). There is no parallel of this word in PrS(Divy), so I emend it
to @sma» (Imperfect active 1* person plural of Vas) according to the corresponding subject but the correction
here is not certain.

73 Ms. krtas.

™ What is missing in this line is not clear. It seems to have 5 participles: satkrtas, gurukrtasya, nama?,
manitas and puajitah. 1 suggest to correct the reading according to PrS(Divy) 143.16: satkrta gurukrta manita
pijita, which is a standard Sanskrit stock phrase repeated many times in these manuscripts and other avadanas,
see Divy. 8, 91.6; 11, 136.2; 20, 290.2; 32, 469.21; Av$ i: 31. MSV-T has only three participles: satkrta,
gurukrta and pijita: bkur stir byas rim gro byas mchod par byas pas “honoured, revered and worshipped”,
while MSV-C gives only two verbs: “venerated and honored” (B8 4§44 {it#£). There are several variations of
terms of of respect in MSV-T. Peter Skilling, Saerji and Prapod Assavavirulhakarn (2016: 179) give
Samathadeva’s Tibetan citation to the Uruvelasutta: bkur stir byas bla mar byas rjed par byas mchod par byas te
yongs su bsten cing gnas par bya ba. This represents a longer sequence, probably with four terms: satkrtya
gurukytya manayitva pijayitva upanisraya ca + vi-\har.

Sanskrit §1 § 3.1 § 8.1 Upayika
(parallel to the Uruvelasutta)
satkrtas, satkrtas rim gro byas bkur stir byas rim gro byas bkur stir byas

gurukrtas, gurukytas | bla mar byas rim gro byas bkur stir byas  |bla mar byas
manitas, manitas phu dud du byas bla mar byas rjed par byas
pujitas , pijitas mchod pa byas mchod par byas mchod par byas |mchod par byas

na satkrtas

rim gro ma byas

bkur sti mi byed

na gurukrtas

bla mar ma byas

rim gro mi byed

na manitas

phu dud ma byas

bla mar mi byed

na pujitas

mchod pa ma byas

mchod par mi byed

As seen from the table, rim gro byas and bkur stir byas are used to translate satkrtas in Sanskrit as well as the
negation. Negi (2004: 6461; 1993: 121) has shown these two Tibetan words to have quite similar meanings: rim
gro byas as satkaroti and bkur stir byas as satkarisyami. In the WTS (I: 207), bkur stir byas means “chren,
verehren, achten, rithmen = sfomitah in Sanskrit.” Three words are used to render the Sanskrit gurukrta,
including bla mar byas rim gro byas and bkur stir byas. Only bla mar byas serves as proof of the nominal stem
guru, which is glossed by Negi (2002: 3909) as gurukarisyami. Negi (2002: 3501) also correlates phu dud du
byas with manitas, while two other words, bla mar byas and rjed par byas, are used to transltate manitas. The
Tibetan expression used to render pigjitas is fixed: mchod pa byas pas, which Negi (1995: 1323) glosses as
pijayati. Its meaning is given in the WTS (III: 317-319) as “Verehrung erweisen, verchren = pizjana”.

) This word is added according to Tib. tshong dpon dang and PrS(Divy) 143.18 sresthinam.

9 Ms. casmo bhivams. PrS(Divy) 143.18 gives abhiivams (aorist active 3" person plural of Vbhii), which
does not correspond to the subject vayam (1* person plural). There is no parallel of this latter word in PrS(Divy),
so I emend it to asma (Imperfect active 1% person plural of Vas), according to the corresponding subject, but the
correction here is not certain.
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satkrta na gurukrtachy purvavad yava<m» na ca labhinay$ ca civarapindapatasayanasanaglana-
pratyayabhaisajyapariskaranam «<|> ayam tu bha{ga}vantah §ramano gautamah satkrto guru-
(krtah)(r3) purvavad yaval labht ca $ramano gautamah civarapindapatasayanasanaglana-
pratyayabhaisajyapariskaraname|»

Trans: Then, at later time,”” when the six teachers, starting with Piirana Kasyapa, gathered and were
seated in the debate hall,”® such a discussion occurred among them: “Sirs, formerly we were
honoured, revered, respected and worshipped by kings, royal ministers, brahmins, heads of
households, town and country people, the wealthy, the guilds chiefs and caravan leaders,” and we
were the ones obtaining the requisites of robes, alms-bowls, bedding and seats and medicines to cure
illness. Now, we are not honored, revered — as before up to — and do not obtain the requisites of robes,
alms-bowls, bedding and seats and medicines to cure illness.* But, sirs, the ascetic Gautama is
honored, revered — as before up to —*' and the ascetic Gautama obtains the requisites of robes, alms-
bowls, bedding and seats and medicines to cure illness.

§ 3.2 The tirthikas challenge the Buddha to perform a miracle.

Gilgit Mss.: 37r3—vl; MSV-T: D: 4lal-41la4, Q: 38a8-38b3, N: 231a7-231b4, S: 58b5-59a2; MSV-C:
329b14-19; PrS(Divy): 144.1-14

Gilgit: ete® vayam bhavantah $ramanam gautamam uttaremanusyadharmme® riddhiprati-
ha(ryena)(r4)hvayamahe® (> yady ekam $§ramano gautama uttaremanusyadharmme® riddhi-
pratiharyam vidarsayisyati vayam dve <> dve §ramano gautamo vayam catvari «|> catvari §ra-
mano gautamo vayam astau <> astau $ramano gau(tamo) (37vl) vayam sodasa «|> sodasa
Sramano gautamo vayam dvatrmsa«dy iti yavac chramano gautama uttaremanusyadharmme
riddhipratiharyam vidar$ayisyati® vayam taddvigunam tattrgunam <uttare>xmanusyadharmme

7 Fiordalis (2014: 7) translates, “At another time soon after that”. He understands this phrase to express
continuity rather than discontinuity between the visits of Mara and the meeting of the six rival teachers. Rhi’s
translation (1991: 271) is quite normal “at another time” (fA 22Kf).
7 MSV-T reads, rtog khang, which means, “ein Ort, an dem gewohnlich Nichtbuddhisten debattieren =
kutihalasala”. WTS 1V: 103. Fiordalis (2014: 7) translates, “a place where debates were held.” Rotman (2008:
253) renders the Sanskrit as “discussion hall.” Rhi (1991: 271) renders the Chinese as “chanting hall” (Gfi ).
7 The beings paying homage to the Buddha in the manuscript correspond to MSV-T and PrS(Divy). MSV-C
mentions the king (% 1), ministers (K ), brahmins (25, lay people (& 12) and merchants (7% 32) and so
forth (Z#).
®0 MSV-T gives the string of phrases in full: bkur sti mi byed rim gro mi byed bla mar mi byed mchod par mi
byed “We are not honoured. We are not revered. We are not worshipped. We are not furnished with abundant
offerings” (Fiordalis 2014: 8). The manuscript reads, na satkrta na gurukrtach, followed by the ellipsis marker,
purvavad yavam, while in MSV-T the marker, zhes bya ba’i bar snga ma bzhin no, is placed at the end of the
sentence, which may correspond with the manuscript pirvavad yavamy. MSV-C gives, “respect and offering”
(AN HE#8), and mentions only foods (BX£) and monastic robes (#</llt) as the necessity.
D) MSV-T gives the ellipsis marker, zhes bya ba nas ... zhes bya ba'i bar snga ma bzhin no, here
corresponding to the manuscript pirvavad yaval, see Fiordalis’ opinion in 2014 notes 35-36. MSV-C reads,
“However, the sramana Gautama receives much respect and offering of abundant necessaries (from king and so
forth).” GAIMIIPFIGEEEE, faah LA, B 2 HREEE) (Rhi 1991: 271).

Ms. eta.
@3 Ms. antare®.
@9 1 reconstruct to riddhipratiha(ryend) hvavamahe: rdzu ‘phrul gyi cho ‘phrul la dgug par bya zhing. Cf. 39v2
(§ 7.1) riddhipratiharyenahvayamte: rdzu ‘phrul gyi cho ’phrul la spyvan ’dren na; 41r3.4 (§ 8.1)
riddhipratiharyenahitah: rdzu ‘phrul gyi cho ‘phrul la bos na, rdzu 'phrul gyi cho ‘phrul la bos pa ni.
®3) PrS(Divy) 143.5 reads ‘nuttare manusyadharme.
@6 Ms. vidarsiyisyati.
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riddhipratharyam vidar$ayisyama ity «|>

Trans: Sirs, *'we will invite® the ascetic Gautama to a miraculous demonstration of supernatural
powers beyond the reach of ordinary humans.* If the ascetic Gautama performs a single miraculous
demonstration of supernatural powers beyond the reach of ordinary humans, we will perform two. If
the ascetic Gautama performs two, we will perform four. If the ascetic Gautama performs four, we
will perform eight. If the ascetic Gautama performs eight, we will perform sixteen. If the ascetic
Gautama performs sixteen, we’ll perform thirty two. As many miraculous demonstrations of super-
natural power beyond the reach of ordinary humans as the ascetic Gautama performs, we will perform
two or three times as many miraculous demonstrations of supernatural power beyond the reach of
ordinary humans.”

§ 4 The Tirthikas’ Visit to King Bimbisara
§ 4.1 The tirthikas go to visit King Bimbisara and speak to the king.

Gilgit Mss.: 37v1-2; MSV-T: D: 41a4, Q: 38b3-38b4, N: 231b4-231b5, S: 59a2—-59a3; MSV-C: 329b19-20;
PrS(Divy): 145.23-25

Gilgit: (atha piira)(v2)nadyah” sat cchastaro yena raja bimbisaras’ tenopasamkrantach |» upa-
samkramya rajanam bimbisaram {ca} jayenayusa ca vardhayitva idam avocan )

Trans: Then, the six teachers starting with Purana Kasyapa went to where King Bimbisara was.
Having approached and wished King Bimbisara longevity and victory,” they said this [to the king]:

@D MSV-C reads “All of you should know” (7% A 1) (Rhi 1991: 271).

®® Fiordalis (2014: 8) translates as “rope into”, based on the Tibetan version dgug par bya, which has the sense
of “draw in, summon”, possibly “invite”. The translation is problematic due to the lack of a clear parallel verb in
the sentences in PrS(Divy) 144.4—11 that appear to correspond most closely to this particular passage. Lokesh
Chandra (1959, part3: 413) takes the term dgug par bya to be a translation of avahayami in the sense of “to
marry”, as found in the Suvarnaprabhasa, and akarsana, ‘to attract’, from the Mahavyutpatti. Negi (1993: 609)
understands the term to be a translation for akarsayet, karsayet, avahayami. See also Rotman 2008: 429430
note 582, where he admits to adding a verb to make his translation work. However, the problem can be solved
by the verb found in the manuscript ahvayamahe, which can be translated as “call, invite, summon, challenge or
invoke (as in a ritual context)”. There is a parallel part of the corresponding passage found in PrS(Divy)-CN
146.25: uttare manusyadharme riddhipratiharye ahvayisyama ity. Rotman translates ahvayisyamah as “to
challenge” and “called on” (@hiita), see Rotman 2008: 430 note 586.

@) The Gilgit manuscript reads uttaremanusyadharmme riddhipratiharyam. This corresponds to a Sanskrit
expression found repeatedly in PrS(Divy). The manuscripts of PrS(Divy) read uttaram manusyadharmariddhi-
pratiharyam, which Cowell and Neil emend to uttare manusyadharme rddhipratiharyam (144.4), corresponding
to the Gilgit manuscript. The editors’ emendation is not consistent. Some retain uttaram manusyadharmam
riddhipratiharyam (144.28) or uttaram manusyadharmapratiharyam (145.18), which are always found in the
phrase aham taddvigunam uttaram manusyadharma® vidarsayisyami. The problem is how to understand the
compound riddhipratiharya. Rotman translates the compound as a coordinative compound (dvandvasamdasa),
“making use of magical powers and displaying miracles that are beyond the capability of ordinary mortals.” The
genitive relation between rdzu ‘phrul (riddhi) gyi cho 'phrul (pratiharya) is clearly seen in the Tibetan
translation. It reads mi’i chos bla ma’i rdzu ‘phrul gyi cho ’phrul, which translates as “a wondrous display of
superhuman powers beyond the capability of ordinary human beings.” It is better to translate the compound
riddhipratiharya as a determinative compound (fatpurusasamdsa), “a miraculous demonstration of supernatural
powers beyond the reach of ordinary humans.” See Fiordalis 2014: 8 note 38, Burnouf [1844] 1876: 146 and
note 1 (Transl. Buffetrille and Lopez Jr. 2010: 189 note 170], Rotman 2008: 254 and note 582.

©0) (atha piara)nadyah: de nas rdzogs byed la sogs pa.

OD M. bimbisarah.

2 MSV-C does not detail any wishes for long life and vitory, as in the manuscript and MSV-T, but uses the
word Wi as an expression of blessing or greeting.
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§ 4.2 The tirthikas boast of their supernatural power and challenge the Buddha to perform a
miracle (first time).

Gilgit Mss.: 37v2-38rl; MSV-T: D: 41a4-41a7, Q: 38b4-38b6, N: 231b5-232a2, S: 59a3-59a7; MSV-C:
329b20-26; PrS(Divy): 145.25-146.9

Gilgit: vayam smo deva riddhimamto jfianavadinah <> $r(amano)” (v3) *pi gautamo riddhi-
mantam jfianavadinam atmanam manyate <) tad arhati jfianavadi jianavadina’ sardham
uttaremanusyadharmme riddhipratiharyam vidar$ayitum® <) yady ekam $ramano gautama
uttare(manu)(v4)syadharmme riddhipratiharyam vidar$ayisyati vayam dve «|» dve purvavad
yavad{d} vayam ta«ddvigunam ca tabtrguna{m}m uttaremanusyadharmme” riddhiprati-
haryam vidarayisyamo ’rdhamargam’’ $ramano gautama agacchatu vayam a(py ardha)-
(38r1)(margam gamisyama iti |)**

Trans: “Oh Lord,” we certainly have supernatural power and profess knowledge.'” The ascetic
Gautama, on the other hand, claims himself to have supernatural powers and be a professor of
knowledge. Those who [supposedly] profess knowledge together with those who [truly] profess
knowledge is worthy of performing a miraculous demonstration of supernatural power beyond the
reach of ordinary humans. ""'If the ascetic Gautama performs a single miraculous demonstration of
supernatural power beyond the reach of ordinary humans, we will perform two,” — as before up to'” —
“We will perform two or three times as many miraculous demonstrations of supernatural power
beyond the reach of ordinary humans. Should the ascetic Gautama come halfway along the path, we
will also go halfway along the path.”"'""

§ 6 The Buddha’s Journey from Rajagrha to Sravasti
§ 6.2 The tirthikas follow the Buddha to Sravasti, visit King Prasenajit, boast of their
supernatural power and challenge the Buddha to perform a miracle.

©3) Sr(amano): dge sbyong.

Ms. jiianavadina.
9 Ms. vadarsayitum.
0 Ms. uttaremanusyadharmma. Although the reading in the manuscripts, uttaremanusyadharmma riddhipra-
tiharyam, seems to be a correct form of sandhi when ri is treated as lingual vowel (7), I still emend a to e
according to the parallels.
7 Ms. rdhamattram.
% cf. 39r4 (§ 6.2) vayam apy ardhamargam gamisyama iti: bdag cag kyang shul gyi phyed du mchi’o;
PrS(Divy) reads upardhamargam while Ms. reads ardhamargam, see also Fiordalis 2014: 9 note 41 for the term
shul gyi phyed.
@) MSV-C adds “you should know” (%) (Rhi 1991: 271) cf. PrS(Divy) janiva.
100 MsV-C gives KR E (da zhihui), “great wisdom.” There are many alternative translations of the term
jhanavadin (Tib: ye shes can du smra ba); such as, Rotman’s rather prosaic, “can speak knowledgeably”
(Rotman 2008: 254 and note 581); in addition to “nous savons discuter sur la science” (who knows how to
debate about science) (Burnouf [1844] 1876: 146 (Transl. Buffetrille and Lopez Jr. 2010: 189)); “possess
knowledge” (Fiordalis 2014: 9); “supreme knowledge” (Rhi 1991: 290).
(10D 10D MSV-C reads “If the sramana Gautama shows one miracle, we will show twice or three times as much.
If he comes half way, we will also go half way and compete together in the miracle.” (7 ISP —8#IRE, &
ERB A = ez o, AT BRI, IREAFERM TR AL S fiE) (Rhi 1991: 271).
(102) PrS(Divy) does not mark ellipsis as in the other manuscripts and MSV-T gives the full passage, “If the
ascetic Gautama makes use of his magical powers and displays a single miracle that is beyond the capability of
ordinary mortals, we’ll display two. If the ascetic Gautama displays two, we’ll display four. If the ascetic
Gautama displays four, we’ll display eight. If the ascetic Gautama displays eight, we’ll display sixteen. If the
ascetic Gautama displays sixteen, we’ll display thirty-two.” (Rotman 2008: 257).
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Gilgit Mss.: 39r1-4; MSV-T: D: 41b6—42a4, Q: 39a6-39b4, N: 232b6-233a6, S: 60a2—-60b2, S: 59a2—59a3;
MSV-C: 329¢8-15; PrS(Divy): 148.28-149.14

Gilgit: (atha piiranadyah sat cchastaro)'” ...

(yena raja prasenajit kausalas tenopasamkrantah | upasamkramya rajanam prasenajitam
kausalam jayenayusa ca vardhayitvavocan | vayam smo deva riddhimamto jfianavadinah [)'**
(39r1) $ramano ’pi gautama'” riddhimantam jfianavadinam atmanam manyate «|> tad arhati
jhanavadi jianavadina sardham uttaremanusyadharmme riddhipratiharyam vidarsayitum «<)>
yady ekam $ramano gautama u(ttaremanusyadharmme riddhipra)(r2)tiharyam vidarSayisyati
vayam dve < dve $ramano gautamo vayam* {vayam} catvari ¢ catvari> sramano'® gautamo

vayam astau <) astau $ramano'”’ gautamo vayam sodasa < sodasa $ramano'® gau(tamo

109

vayam dvatrméad iti)'” (r3) yava«c> $ramano''’ gautama uttaremanusyadharmme riddhiprati-

haryam vidarSayisyati vayam ta«d>dvigunam tatrguna{m}m uttaremanusyadharmme
riddhipratiharyam vidar$ayisyamo *rdhama(rgam $ramano gautama)''' (r4) agacchatu vayam
apy ardhamargam gamisyama iti <|>

Trans: Then the six teachers, starting with Piirana Kasyapa ... they went to where king Prasenajit of
Kausala was. Having wished king Prasenajit longevity and victory,'” they said: “Oh Lord, '“we
certainly have supernatural power and profess knowledge. The ascetic Gautama, on the other hand,
claims himself to have supernatural powers and professes of knowledge. Those who [supposedly]
profess knowledge, together with those who [truly] profess of knowledge, is worthy of performing a
miraculous demonstration of supernatural power beyond the reach of ordinary humans. If the ascetic
Gautama performs a single miraculous demonstration of supernatural powers beyond the reach of
ordinary humans, we will perform two. "'"*If the ascetic Gautama performs two, we will perform four.
If the ascetic Gautama performs four, we will perform eight. If the ascetic Gautama performs eight,
we will perform sixteen. If the ascetic Gautama performs sixteen, we will perform thirty-two. As
many miraculous demonstrations of supernatural power beyond the reach of ordinary humans the
ascetic Gautama performs, we will perform two or three times as many miraculous demonstrations of
supernatural power beyond the reach of ordinary humans.''¥ The ascetic Gautama should come
halfway along the path, we will also go halfway along the path.”

199 cf. 37v2 (§ 4.1) atha puranddyah sat cchastaro: de nas rdzogs byed la sogs pa ston pa drug po rnams.
9 e 37v2 (§ 4.1-2) vena raja bimbisaras tenopasamkrantah | upasamkramya rajanam bimbisaram {ca}
jayenayusa ca vardhayitva idam avocan | vayam smo deva riddhimamto jianavadinah: rgyal po gzugs can
snying po gang na ba der song ste phyin nas rgyal po gzugs can snying po la rgyval ba dang tshe spel ba byas
nas 'di skad ces smras so || lha bdag cag ni rdzu phrul dang ldan pa | ve shes can du smra ba lags |. For the
reconstruction, I leave out idam because it is not attested in MSV-T.
(103) Obviously the sandhi presupposes the lingual vowel (r) and not the lingual semi-vowel (7).
(196 M. sravano.
(107 . sravano.
108) s, sravano.
199 ¢f. also 37v1 (§ 3.2) sramano gautamo vayam dvatrmsad iti: dge sbyong gau ta mas bcu drug na bdag cag
%ll% )sum bcu rtsa gnyis te.

Ms. sravano.
U Cf. also 37v4 (§ 4.2) 'rdhama(rgam Sramano gautama): dge sbyong gau ta ma shul gyi phyed.
(12 MSV-C does not detail the wishes for longevity and victory, as found in the manuscript and MSV-T, but use
the word WiJ5H as an expression of blessing or greeting.
1) MSV-C adds “you should know” (& %) (Rhi 1991: 272). PrS(Divy) gives janithd, corresponding to
MSV-C.
(9 CI VSV-C omits these sentences with the respective formula, “Thus, up to the remark on the thirty two
miracles, the detail is the same as above” (4172 /52 =+ %, FEEUIATEL) (Rhi 1991: 272), while PrS(Divy)
does not omit these sentences, as in MSV-T.
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§ 6.3 The king asks the Buddha for permission.

Gilgit Mss.: 39r4—vl; MSV-T: D: 42a4-42a5, Q: 39b4-39b5, N: 232a7-233bl, S: 60b2-60b3; MSV-C:
329¢15-16; PrS(Divy): 149.14-16

Gilgit: raja prasenajit{vo} kausalah kathaya{m}ti <> bhavanto yady evam agamayata tavad
yava{dald aham bhagavantam avalo(kaya)miti'® <« te (kathayamti'® | deva

$obhana)(39v1)m'"” evam bhavatu tisthama'"® iti'"’ «)>

Trans: King Prasenajit of Kausala, said: “Sirs, if this is so, please wait a moment while I ask the
Blessed One’s permission.”'*’ They said, “Lord, very good, please may it be so. We will wait.”

§ 7 King Prasenajit’s Visit to the Buddha
§ 7.1 King Prasenajit visits the Buddha and requests he perform a miracle (first time).

Gilgit Mss.: 39v1-3; MSV-T: D: 42a5-42a7, Q: 39b5-39b7, N: 233b1-233b4, S: 60b3—60b7; MSV-C:
329¢16-20; PrS(Divy): 149.16-150.6

Gilgit: atha raja prasenajit kausalo yena bhagavams tenopasamkrantah <> upasamkramya
bhagavatah padau §irasa vanditvaikante nisanna<h |» ekantanisanno raja prasenajit kausal(o
bhagavantam eta)(v2)d avocat* «|» ime bhadanta tirthya bhagavantam uttaremanusya-
dharmme riddhipratiharyenahvayamte'*' « tad dar$ayatu'* bhagavan uttaremanusyadharmme
riddhipratiharyam nirbhatsayituamy tirthyaam» nandayitusm> deva(manusyams tosayi)(v3)-

'2 sajjanahrdayaniti'** «|>

tuam
Trans: Then king Prasenajit of Kausala went to where the Blessed One was. Having arrived there, he
venerated the Blessed One’s feet with his head and sat to one side.'” After he had sat to one side, king
Prasenajit of Kausala, asked this of the Blessed One: “Bhadanta,'* these tirthikas invite'’ the Blessed

(115)
(116)

avalo(kaya)miti: zhus te. Cf. PrS(Divy) 146.16; BhiKaVa 3b.5 yavad aham bhagavantam avalokayami.
te (kathayamti): de rnams kyis smras pa.
(1 (deva sobhana)m: lha legs kyis. Cp. 41v4 (§ 8.2) na sobhanam krtam iti: ma legs par byas so.
(18 s, nisthama.
9 M. ity.
(120) R otman (2008: 262) translates avalokayami as “to see” but this word has various meanings. The meaning
that should be proper in this context is “asks permission of (acc.),” BHSD 74. See other examples in Divy
331.18 naham svadhina upadhyayam avalokayata; 331.23; 511.10 rajanam avalokya; 439.22, 23 matapitarav
avalokya, “having asked permission of my parents.” MSV-T reads zhus te byas, “make a request”. Rhi (1991:
272) renders the Chinese as “speak to the Buddha” (11} bdifo).
42D cf 37134 (§ 3.2) uttaremanusyadharmme riddhipratihda(rvam a)hvayamahe, the noun in 39v2 (§ 7.1)
declined in instrumental riddhipratiharyena cf. PrS(Divy) 150.3.
(122) N, darsayitu. PrS(Divy) 150.3 vidarsayatu.
(123) deva(manusyamstosayi)tuan: tha dang mi rnams dga' bar bgyir gsol.
129 M, sajjanahrdayenity. PrS(Divy) 150.6 reads sajjanahrdayamanamsi, “the hearts and minds of good
eople”.
12 See Fiordalis 2014: 11 note 47.
120 The Sanskrit bhadanta (bhadanta, bhaddanta in Pali) is used as a form of respectful addresss to Buddhist
monks or the Buddha. Its Tibetan equivalent is btsun pa. Fiordalis (2014: 11) renders it as “Revered One”, see
Fiordalis 2014: 11 note 48. Rotman (2008: 263) finds the term is best left untranslated; I follow his translation in
my own.
12D MSV-T reads spyan ’dren, which has a formal sense of “invite” instead of dgug par bya which is informal
and normally occurs in this context. However, the Sanskrit equivalent is the same verb both in 39v2 ahvayamte
and PrS(Divy) 150.3 ahvayante. Fiordalis (2014: 11) translates as “invite” based on the Tibetan version spyan
*dren. MSV-C reads “to summon” (73).
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One with a miracle demonstration of supernatural power beyond the reach of ordinary humans, I ask
that the Blessed One please perform a miracle demonstration of supernatural power beyond the reach
of ordinary humans so as to'** shame'” the tirthikas, *’bring happiness to gods and humans, and
bring joy to the hearts of good people!”"*"

§ 7.2 The Buddha answers (first time).

Gilgit Mss.: 39v3—4; MSV-T: D: 42a7-42b2, Q: 39b7-40al, N: 233b4-233b7, S: 60b7-61a2; MSV-C:
329¢20-25; PrS(Divy): 150.6-11

Gilgit: evam ukte bhagavan rdjanam prasenajitam kau$alam"' idam avocat'"

<> naham
maharaja $ravakanam evam dharmmam deS$ayisyami <> ete'”’ yliyam bhiksava agatagatanam
(brahmanagrha)(v4)(pat)i(na)m"* (u)ttaremanusyadharmme riddhipratiharyam vidar$aya-
"% api tv aham evam $ravakanam dharmmam de$ayami praticchannakalyana bhiksavo

B8 «vi>vrtapapa’ iti <)

tety
viharata

Trans: Having thus been asked, the Blessed One responded to king Prasenajit of Kausala: “Great
king, 1 have never taught my disciples such a teaching:"** ‘Monks, you should perform a miracle
demonstration of supernatural power beyond the reach of ordinary humans to the brahmins or heads
of households'”” who come to you.'*” However, I give such a teaching to my disciples: ‘Monks, live
with your virtues concealed and your sins uncovered.””"*!

2% The mood of the verbs in the manuscript and PrS(Divy) is different. In 39v2, the verbs nirbhatsayitum»
nandayitumy tosayituamy are infinitive while the verbs nirbhartsayatu nandayatu tosayatu in PrS(Divy) are
imperative 3" person singular. MSV-T also uses imperative form gsol which is quite similar to PrS(Divy).

129 Both the manuscript and PrS(Divy) use the verb nir + \/bharts, “to threaten, menace, rebuke, blame; to
mock, deride, outstrip, surpass.” Rotman (2008: 263) also chooses “put to shame.” MSV-T reads thag stsal. This
word cannot be found in other texts except in this context of the Vinayaksudrakavastu. It seems to be no exact
equivalent in the Sanskrit version. Rhi (1991: 272) translates MSV-C as “May you defeat the heretics with
mercy and compassion!” (MEREZEAEREIR 713E).

(130) G130 vg v reads, “May you please devas and human beings! May you make the people with faith leap for
joy! May you cause the people without faith to remove the source of sins and evils!” (Bl A K, 150K
=, EAGEEHIEET) (Rhi 1991: 272).

3D Ms. kosalam.

132 Ms. avovean.

133 Ms. eta.

139 cf, PrS(Divy) 150.9 brahmanagrhapatinam; Tib. bram ze dang khyim bdag.

(139 M. vidarsamyapety.

136 Ms. viharati. 1 emend to viharata (Imperative 2™ person plural), according to PrS(Divy) 150.11.

(37 Cf. PrS(Divy) 150.11.

(3% The Tibetan reads, rgyal po chen po nga ni nyan thos rnams la 'di skad du dge slong dag khyed ... ces chos
ston par mi byed kyi. Fiordalis (2014: 11) translates the negation in the wrong position, as “‘Great king, I tell my
disciples: Monks, you should not display...” See above translation.

(139 MSV-C adds more group of people including brahmanas and sramanas (¥ F1E5EFT), a lay person (B
J&1) and so forth (55).

(40 MSV-C omits. The Sanskrit reads agatagatanam and its Tibetan equivalent is ‘ongs shing ‘ongs pa, “that
come near to you”.

WD In the Kevaddha-siitra of the Dirgha-agama the Buddha spoke similar words when the head of the
household Kevaddha requested that he performs a miracle: “F#% A G4 b e 2258 M R 8 L imBeh e -
Aith, FRABLCEE FIRZEPERERELE, SAE HER, & A8KE B3> (T. 1 101621-24). And
its equivalent in Kevaddha Sutta of DN: evam vutte Bhagava Kevaddham gahapati-puttam etad avoca: ‘Na kho
aham Kevaddha bhikkhiinam evam dhammam desemi: Etha tumhe bhikkhave gihinam odatavasananam
uttarimanussadhamma iddhipatihariyam karothati.”” (DN 1 211-212). The accounts in the Dirgha-agama and
those in the Tibetan and Chinese MSVand PrS(Divy) are also contextually similar; the latter may have been
borrowed from the former.
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§ 7.3 The king requests that the Buddha perform a miracle (second and third times) and the
Buddha answers (second and third times).

Gilgit Mss.: 39v4; MSV-T: D: 42b2-42b5, Q: 40al-40a5, N: 233b7-234a6, S: 61a2—61a7; MSV-C: 329¢c25—
26; PrS(Divy): 150.11-15

Gilgit: dvir api trr api raja (prasenajit kau)(40 lost)(salo bhagavantam etad avocat | ime
bhadanta tirthya bhagavantam uttaremanusyadharmme riddhipratiharyenahvayamte e« tad
dardayatu bhagavan uttaremanusyadharmme riddhipratiharyam nirbhatsayitum tirthyan
nandayitum devamanusyan tosayitum sajjanahrdayaniti | dvir api trr api bhagavan rajanam
prasenajitam kausalam idam avocat <[> naham maharaja $ravakanam evam dharmmam
desayisyami | ete yllyam bhiksava agatagatanam brahmanagrhapatinam uttaremanusya-
dharmme riddhipratiharyam vidarSayatety api tv aham evam S$ravakanam dharmmam

desayami praticchannakalyana bhiksavo viharata vivrtapapa iti |)'*

Trans: Even a second and a third time, king Prasenajit of Kausala asked this of the Blessed One:
“Bhadanta, these firthikas invite the Blessed One with a miraculous demonstration of supernatural
power beyond the reach of ordinary humans, I ask that the Blessed One please perform a miraculous
demonstration of supernatural power beyond the reach of ordinary humans so as to shame the
tirthikas, bring happiness to gods and humans, and bring joy to the hearts and minds of good people!”
The Blessed One responded a second and a third time to king Prasenajit of Kos$ala: “Great king, |
have never taught my disciples such a teaching: ‘Monks, you should perform a miraculous
demonstration of supernatural power beyond the reach of ordinary humans to the brahmins or heads
of households who come to you.” However, I give such a teaching to my disciples: ‘Monks, live with
your virtues concealed and your sins uncovered.””'*

§ 7.6 The tirthikas think the Buddha has perhaps two options, either to run away or to search
for companions. The tirthikas discuss doing the latter.

Gilgit Mss.: 41r1-2; MSV-T: D: 43a2-43a4, Q: 40b1-40b4, N: 234b5-235al, S: 61b6-62a2; MSV-C: 330a7—
12; PrS(Divy): 151.17-26

(4 cf. 39v1-4 (§ 7.1-2) ekantanisanno raja prasenajit kausalo bhagavantam etad avocat | ime bhadanta
tirthya bhagavantam uttaremanusyadharmme riddhipratiharyenahvayamte * tad darsayatu bhagavan uttare-
manusyadharmme _riddhipratiharyam _nirbhatsayitum _tirthyam nandayitum devamanusyams _tosayitum
sajjanahrdayaniti | evam ukte bhagavan rajanam prasenajitam kausalam idam avocat | naham maharaja
Sravakanam evam dharmmam deSayisyami | ete yiyam bhiksava agatagatanam brahmanagrhapatinam uttare-
manusyadharmme _riddhipratiharvam vidarsayatety api tv_aham evam Sravakanam dharmmam deSayami
praticchannakalyana bhiksavo viharata vivrtapapd iti: phyogs gcig tu 'dug nas bcom ldan 'das la ko sa la’i
rgval po gsal rgyal gyis 'di skad ces gsol to || btsun pa mu stegs can de rnams bcom Ildan 'das mi’i chos bla
ma’i rdzu ‘phrul gyi cho 'phrul la spyan 'dren na de’i slad du bcom Idan 'das kyis mi’i chos bla ma’i rdzu
‘phrul gyi cho 'phrul bstan du gsol | mu stegs can rnams thag stsal du gsol | lha dang mi rnams dga’ bar bgyir
gsol | skyes bu dam pa rnams glo ba rangs par bgyir gsol | de skad ces gsol pa dang | bcom (42b1) Idan ’das
kyis ko sa la’i rgyal po gsal rgyal la ’di skad ces bka’stsal to ||_rgval po chen po nga ni nyan thos rnams la *di
skad du dge slong dag khyed tshur bram ze dang khyim bdag ’ongs shing ’ongs pa rnams la mi’i chos bla ma’i
rdzu ’phrul gyi cho ’phrul ston cig ces chos ston par mi byed (42b2) kyi | ’on kyang nga ni nyan thos rnams la
’di skad du dge slong dag dge ba ni ma sbyoms shig | sdig pa ni shogs te gnos shig ces chos ston to ||.

5 Msv-C abridges the whole paragraph to “king Prasenajit asked the same thing to the Bhagavat again and
again. The Bhagavat answered in the same way again and again” (IR 5% E A& = BhaE e, g =
A2 Z) (Rhi 1991: 273); whereas PrS(Divy) is akin to MSV-T from the beginning up to the expression, “bring
joy to the hearts and minds of good people!”, see Rotman 2008: 263.
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Gilgit: (bhavanto)'** (41rl) yadi va $ramano gautamo nispalayate yadi va paksam
samanvesate <> katham attra pratipattavyam iti <> tesam etad abhavat'* <> bhavanto
niscayena Sramano gautamah paksam samanvesate yadi bhavatam abhipretam vayam (api

pa)(r2)ksam'* samanvesamahe'*’ «|»

Trans: “Sirs, perhaps the ascetic Gautama will run away or perhaps he will seek companionship,'* in
which case, how should it be done?”'* They thought: “Sirs, the ascetic Gautama will certainly seek
companionship. If you approve,'® we too shall seek companionship.”

§ 8 The Tirthikas’ Search for Companions
§ 8.1 The ftirthikas visit the mendicant Subhadra in Kusinagara and request that he become
their companion.

Gilgit Mss.: 41r2—4; MSV-T: D: 43a4-43a7, Q: 40b4—-40b7, N: 235a1-235a5, S: 62a2—62a6; MSV-C: 330al12—
20; PrS(Divy): 152.22—-153.3

Gilgit: tena khalu samayena {yena} ku§inagaryam* subhadrah parivrajakah prativasati jirnno
vrddho mahallakah kaus$inagaranam mallanam {:} satkrto gurukrto manitah pujito ("rhatsam-
ma)(r3)tach "' te krtasamketas tasya saka$am'’ upasamkrantach kathayamti <)

'3 bhavisyasmabhih'** $ramano gautama uttare-

subhadra{s} tvam asmakam sabrahmacari
manusyadharmme riddhipratiharyenahiitah <> sahayyam ka(lpaya)'” <> (r4) sa kathaya{m}ti
<> bhavanto na $obhanam yusmabhih krtam yac chramano gautama{h} uttaremanusya-
dharmme riddhipratiharyenahttah «<|> tat kasya hetoh «|» mahardhiko ’sau mahanubhavah <)
156

katham jfiayate «|> upapattitah <> ka ’tro(papattih |)

Trans: At that time, a wandering mendicant Subhadra, who was old, aged, and infirm"’ lived in

49 of 41v1 (§ 8.2) bhavamto: shes ldan dag.

(45 Ms. abhavad.

(146) vayam (api pa)ksam: bdag cag gis kyang grogs. Cf. SBV i 174: athavdsau nispalayitukamah | athava
paksam samanvestukamah | kim atra praptakalam | vayam api paksam samanvesamaha iti.

(47 M. samanvesamaha.

149 prS(Divy) 151.21-22: atha va paksaparyesanam kartukamah. Rotman (2008: 265), “or will he try to find
more supporters?”

(49 Fiordalis (2014: 12) translates, de la ji ltar bsgrub as “in that case, he will succeed like that.” The Chinese
reads, “Then, what shall we do?” (F5E7E ABKAIATIE) (Rhi 1991: 273).

130 MSV-T reads, ji ste de Itar gyur na, “if that should come to pass”, which is quite dissmiliar to 41rl: yadi
bhavatam abhipretam.

(sh) (‘’rhatsamma)tachy: dgra bcom par bkur zhing. Cf. Srav-bh ii 148; Bhaisajyavastu 147v9—10 (GBM 6.963;
GM III.1, 26.1-2; Clarke 2014: 56): sramano gautamah sarvasamantarajanam satkrto gurukrto manitah pijito
‘rhatsammatah.

(52 Ms. sakasam.

U3 Ms. savrahmacart.

(54 M. bhavisyasmabhih.

159 1n 143v1 (§ 8.4) sahdayyam kalpayateti (Imperative 2™ Person Plural): khyed kyis kyang grogs gyis shig.
Here it is kalpaya (Imperative 2™ Person Singular): grogs gyis shig cf. SBV i 174: tvam asmakam sahayyam
kalpaya.

(156 Although the Tibetan suggests two different terms, namely gtan tshigs for the Sanskrit hetuh (Negi 1998:
1701) and ‘thad pa yin for upapadyate, see Negi 1998: 2143, the number of lost aksaras and the Sanskrit
wording speak in favour of reconstructing upapattih.

15D MSV-T reads, “who was aged, weak, and at the end of his life” (rgas pa ’khogs pa gtugs pa) (Fiordalis
2014: 12). WTS 1V 42 gives gtugs pa, “alt, hinfillig, gebrechlich.” It is better to translate grugs pa as “infirm.”
MSV-C adds that Subhadra was one hundred and twenty years old (—H —1iX).
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Kus$inagara. The Mallas of Kusinagara honored, praised, respected, worshipped and considered him
as an Arhat. Having made an agreement, they went into his presence and said, “Subhadra, you should
be our fellow."”® We have invited'”’ the ascetic Gautama [to perform] a miracle demonstration of
supernatural powers beyond the reach of ordinary humans. Please become our companion.” He said,
“You did not act brilliantly when you invited the ascetic Gautama [to perform] a miracle
demonstration of supernatural powers beyond the reach of ordinary humans.” [They asked:] “What is
the reason?” [He said:] “Because he has great supernatural power and might.”'® “How is this
known?” [They asked.] “It stands to reason,” [he said.] “What is your reason?” [ They asked.]

§ 8.2 Subhadra refuses by explaining the situation of a novice Cunda.

Gilgit Mss.: 41v1-4+143r1'"'; MSV-T: D: 43a7-43b3, Q: 40b7-41a2, N: 235a5-235b3, S: 62a6-62b4; MSV-
C: 330a20-29; PrS(Divy): 153.3-17

Gilgit: (41v1) bhavamto yada'® $ramano gautamo loke notpannas tada mama mandakinyam
puskarinyam tire divaviharah'® > so ham pindapatam adayanavataptam mahasaro gacchami
paribhoktum «|> tatra mamanavataptanivasinyo devata ekante (nisanna)(v2)sya'® paniyam
uddhrtyanuprayacchaamti «)» yadatu $ramano gautamo loka utpanna tada tasya $ariputro
namagrasravakah <) tasya cundo nama S$ramanerakah <) sa pamsukildk>am'® adayana-
vataptam'®® mahasaro gac(chati | ta)(v3)sya ta anavataptanivasinyo devatas tatpamsukilam'®’
$aucayitva prayacchamti ¢ tena $aucodakenatmanam'® simcamti «|> tad yasya vayam
$1(143r1)'®syaprasisyair api na samah <> sa yusmabhir uttaremanusyadharme'” riddhipra-
(41v4)tiharyenahiito na Sobhanam krtam iti <|>

Trans: “Sirs, in the time before the ascetic Gautama appeared in the world, I spent a day'”" at the side

(5 MSV-T reads tshangs pa mtshungs par spyod pa, “practitioner of celibacy or practice celibacy,” see
Fiordalis 2014: 13 and note 54, Rotman 2008: 265. The parallel found in the manuscript is sabrahmacari, which
I render more generally as “a fellow”. Moreover, bdag cag tshangs pa mtshungs par spyod pa (asmakam
sabrahmacart in Sanskrit) means “our fellow” and is not to be understood as “practising the religious life, and
so are we”, as in Fiordalis’ translation. Rhi (1991: 274) also translates the Chinese as “you are practicing the
brahma conduct as we are” ({72 $Z& [F5E1T55). Rotman (2008: 265) translates PrS(Divy) 152.3—4 tvam api
tavat sabrahmacarinam paksaparyesanam kurusva as “you should find supporters for us among those who
follow the religious life with you”. Burnouf ([1844] 1876: 153), “Toi, cependant, cherche aussi a nous faire des
gaslg;cisans parmi ceux qui suivent la méme régle religieuse que nous”.

MSV-T reads bos pa, which has the sense of “call” instead of dgug par bya, which normally occurs in this
context. However, the Sanskrit equivalent is @hitah, the past participle form of the former verb ahvayamte (§
7.1,7.3).

(160 See Fiordalis 2014: 13 note 55.

16D This is the beginning of manuscript serial no. 56h.

(162) N, yatha.

163 Ms. divaviharas.

(164 (nisanna)sya: 'dug pa la.

U89 MSV-T phyag dar khrod pa (= Skt. pamsukiilikah), Mvy. 1131. This should be emended to pamsukiil<ikram,
“one who wears pamsukila”, BHSD 338. PrS(Divy.M)-Ms. I gives a reading that is close to MSV-T
pamsukilikany, while PrS(Divy) 153.11 reads pamsukilany.

(166) \ps, adaya navataptam.

(167 Ms. tatpamsukiilum.

(168) s, Saucedakenatmanam.

(19 From here to the end of 41v4 the texts of the two Gilgit folios, nos. 41v and 143r, overlap.

70 cf 41v3 (§ 8.2) reads °dharmme.

(7D MSV-T reads nyin mo gnas, which Fiordalis (2014: 13) translates as “meditate.” The Chinese corresponds
to the Tibetan and gives “sitting meditation” (% 24%) but the manuscript gives divaviharah, “rest by day” which
should be the original meaning.
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of the lake Mandakin1.'”” Having taken alms,'” I went to the great lake Anavatapta'™ to eat.'” In that
place, having seated on one side, the deities inhabiting lake Anavatapta would draw water and give it
to me; but when the ascetic Gautama appeared in the world, his foremost disciple, named Sariputra,
had a novice named Cunda. Having taken a garment of shrouds, he came to the great lake Anavatapta.
The gods dwelling at lake Anavatapta washed his garment of shrouds and presented it to him. Then
they poured that pure-water over themselves.'”” Therefore, when you invited him, with whose
disciple’s disciple we are not even equal, [to perform] a miracle demonstration of supernatural powers
beyond the reach of ordinary humans, you did not act brilliantly.”

§ 8.3 The ftirthikas say that Subhadra is on the Buddha's side, then they discuss finding
another companion.

Gilgit Mss.: 41v4+143r2—4; MSV-T: D: 43b3-43b6, Q: 41a2—41a5, N: 235b3-235b7, S: 62b4—63al; MSV-C:
330a29-b5; PrS(Divy): 153.18-20

Gilgit: te parasparam kathayamti <> bhavamta eso ’pi tatpaksya eva <> gacchamo ’nyam'”’
samanvesama iti «» te tam (143r2) $athyasamudacarena sammanya'” prakrantah'” <>
anyatamasmim pravivikte prthivipradese sthitva samjalpam ku(r)v(anti)'*® ///
(pafica)(r3)bhijfiah'®' prativasati <) tasya sakasam gacchamah <) so ’smakam sahayyam
kalpayisyatiti'** «|» apare(na) ///

(r4) so ’smakam sahayyam kalpayisyatiti ¢

Trans: They said to each other, “Sirs, this man is also on his side."® We shall go look for another

[companion].” They honored him in a duplicitous manner and left. Having stayed in another isolated
place they talked together. ... lives ... five kinds of supernatural knowledge.'** We should go towards
him and make him our companion”'®* Another one ... make him'* our companion.

§ 8.4 The tirthikas visit five hundred sages in a forest of the Himalayas, who possess the five
kinds of supernatural knowledge, and request that they become their companions. Their

72 MSV-T dal gvis 'bab is attested as a transltion for “Mandakint” (Negi 2000: 2125); MSV-C £ Ft4R. This is
confirmed by the Sanskrit in the manuscript.

U7 MSV-C adds more information: “early in the morning” (F2/Z#1H) (Rhi 1991: 274).

U MSV-T ma dros par; MSV-C flEZ4ith (= Skt. Anavatapta) is a name of a lake, the same as the Ravanahrada,
see Burnouf [1844] 1876: 152 note 2 (Transl. Buffetrille and Lopez Jr. 2010: 194 note 181).

(173) According to MSV-C, Subhadra went to the lake not only to eat but also for quietude (i#).

(76) The manuscript reads atmanam, “themselves”, but MSV-T reads bdag nyid kyi mgo bor, “their own head.”
The Chinese here also mentions only F (zi) “self.” MSV-C adds, “they had deep devotion” (H k42 454%) at the
end of the sentence (Rhi 1991: 273).

7 Ms. vyam. 1 correct to ‘nyam: gzhan.

(78 Cf. 41v4 reads samanya which should be emended to samymanya.

(179 41v4 ends here with line filler symbols || < || : ||z [|: || : || : + +.

(180) samjalpam ku(r)v(anti): bgros pa.

(81 M. (parica)bhijiiah. 1 emend according to PrS(Divy) 152.22, which reads paricabhijiiah.

(182) M, kalpayisyatity.

(%) MSV-C reads, “This man is also a friend of the §ramana” (IR B2 FIIAIE) (Rhi 1991: 274).

U3 MSV-T Inga mngon par shes pa, “five types of superhuman power and knowledge” (Fiordalis 2014: 13).
MSV-C F.3#, “five kinds of supernatural powers” (= Skt. pasicabhijiia; Pali abhiiiiia, “a person who has higher
or supernatural knowledge; intuition”), see BHSD 50; PTSD 63. For divyacaksu, see Rotman 2008: 448.

(%) MSV-C has slightly different translation: “Let us go to him and talk. It will be certainly helpful” (‘. [ 5t %
SR E D) (Rhi 1991: 274).

(%) 1 the manuscript it is obviously singular so. Fiordalis (2014: 13) translates MSV-T as plural, although there
is no plural marker.
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request is accepted.

Gilgit Mss.: 143r4—v2; MSV-T: D: 43b6—44a3, Q: 41a5-41bl, N: 235b7-236a7, S: 63al-63a7; MSV-C:
330b5-14; PrS(Divy): 152.13-22

Gilgit: tena khalu samayenanyatamasmim himavatkandare (v)i(vidha-)"*" ///

(paficamatrani rsi$a)(rS)tani'™ prativasanti <> yadbhilyasa pamcabhijias tanmadhyad ekah
pamcabhijfio gramantam samavasrtah <> sai.. ///

(r6) tena yathavrttam samakhyatam <> te samjatasaumanasyas tesam sakasam upasamkrantas
tatah parasparam pratisam(jatasaumanasyah)'® ///

(bhavanta yliyam asmakam sabrahmacarino bhavisyatasmabhih $ramano gautama)'® (143v1)
uttaremanusyadharme riddhipratiharyenahtitah sahayyam kalpayateti  te ka(thaya)nti <)
bhavantah .. ///

(v2) prakrantah «|>

Trans: At that time, there was a slope in the Himalayas™' ... five hundred sages dwelt. Most of them
possessed the five kinds of supernatural knowledge. One sage among them who possessed the five
kinds of supernatural knowledge came down to the border of village. ... The sage told them what had
happened.'” Delighted, they went [with that sage] into the presence of the sages. Then, perfectly
happy with each other ... “Sirs, you should be our fellow."” We have invited the ascetic Gautama with
a miraculous demonstration of supernatural powers beyond the reach of ordinary humans. Please
become our follower."”*” The sages said, “Sirs, ... left.

§ 9 The Story of Prince Kala

§ 9.1 (One of the queens) throws (a garland of flowers) which falls upon the shoulder of
Prince Kala, stepbrother to King Prasenajit. The people inform the ministers who then tells
the king.

Gilgit Mss.: 143v2-3; MSV-T: D: 44a3-44a4, Q: 41b1-41b3, N: 236a7-236b3, S: 63a7-63b3; MSV-C:
330b14-20; PrS(Divy): 153.21-27

(187) (v)i(vidha-): sna tshogs.

88) (paiicamatrani rsisa)tani: drang srong Inga brgya tsam zhig Cf. PrS(Divy) 152.13-14 pasicamatrani
rsisatant; Tib. drang srong Inga brgya tsam zhig.
(189) pratisam(jatasaumanasyah): dga’ bar byas nas.
19 cf 4113 (§ 8.1) subhadra{s} tvam asmakam sabrahmdcari bhavisyasmabhih Sramano gautama: shin tu
bzang po khyod dang bdag cag tshangs pa mtshungs par spyvod pa yin te | bdag cag gis dge sbyong gau ta ma.
MY MSV-C gives more detail than the manuscript and MSV-T. It reads, “On the snowy mountain, there is a
quiet place” (5 ILIBHRFZJE) (Rhi 1991: 274).
192 Fiordalis (2014: 14) translates the Tibetan, de phan tshun 'phyan ba las de rnams kyi drung du ’ongs pa
dang | de rnams kyis de la byon pa legs so zhes bya ba kun tu spyad nas khyod gang nas ’dir "ongs zhes dris pa
dang | des ji ltar gyur pa rnams brjod do, as “(One sage among them who processes the five types of
superhuman power and knowledge came into town and) after wandering here and there, returned to where they
live, they acted as though it would be good to go there, asking, ‘Will you come there?’ and saying, ‘So, things
are going happen in that way.’” | suggest a new and more precise translation, as “One sage among them who
possessed the five kinds of supernatural knowledge came down to the border of village. After wandering here
and there, he came near to those tirthikas. They said to the sage as usual, “Welcome” and asked, “From where
have you come here?” The sage told them what had happened.” Unfortunately, there are no clear parallels either
in MSV-C or in PrS(Divy).
199 See note 158.
(199 Rhi (1991: 274) translates MSV-C with, “Now we want to invite the Sramana Gautama to compete with us
in the miracle of the superhuman dharma. Would you help us?” (3555 AR Ml 10 &% BE L i@ B A2
o [CHIRFERFEENA).
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Gilgit: yavad rajhiah prasenajitah kauSalasya kidlo nama rajakumaro vai(ma)tro'” bhrata
sa(gandha-)"*° ///

(ksi)(v3)pto ’nse nipatitah'”’ <> so ’parair drsto <> mitrari'”*madhyamo lokah «|> tair
amatyanam niveditam «|> a(matya api)'” ///

Trans: Then, a step-brother prince of King Prasenajit of Kausala whose name was Kala, perfumed ...

threw””... which others saw®' fall upon a shoulder.*”* The world consists of friend, enemy, and

impartial persons and so [it] was told to the ministers by those people. The ministers, of course ...

§ 9.2 The king orders the ministers to cut off Prince Kala's hands and feet. (They lead him
into the street, and cut off his hands and feet).

Gilgit Mss.: 143v3-5; MSV-T: D: 44a4-44a6, Q: 41b3-41b5, N: 236b3-236b5, S: 63b3-63b5; MSV-C:
330b20-23; PrS(Divy): 153.27-154.3

Gilgit: (te)(v4)sam ajha datta :*” gacchantu bhavantah parityakto me kalo rajakumarah
karacaranavikalam® kur {u} «vantu»*”® veti ///

anyenapi maha)(v3)janakayena arivaritas tisthati ¢

(anyenapi maha)(v5)janakayena™ parivaritas tisthati

Trans: ... the command was given to those [ministers]: “Sirs, go!*”’ I have renounced Prince Kala! Cut

(195)
(196)

vai(ma)tro: mas dben.

sa(gandha-): dri dang.

197 While the manuscript reads 7se, “upon the shoulder”, MSV-T reads de i lus la, “upon his body,” which can
be restored to 7ige. MSV-C reads, “the flower fell over his shoulder,” ({6FHJg _I) and therefore the Sanskrit text
seems to correspond to the Chinese translation in this case. Av-klp 13.29 also reads amse. There are several
examples in Indian Buddhist narrative literature of a woman offering a garland to a man that can be compared
with passages in the manuscripts of the Pravrajyavastu and the Civaravastu of the MSV, see Silk 2007: 5-10.
The key expression here is sragdamam ksiptam, “tossed a garland”. There is only one example of the masculine
form ksiptah in Sanskrit in Mvy, malagunapariksiptah, but this term cannot help in the reconstruction of the
manuscript because the Tibetan equivalent of maldgunapariksiptah in the Mahavyutpatti is skyes kyis dus btab
pa (Mvy. 9394), which is not related to MSV-T. In this case the term refers to the offering of a garland by a man
to a woman as an indication of an engagement to marry. At present I cannot find a solution to this problem, see
Lamotte [1944—-1980] 1970-1981: 1i.330, 13, ii.800 note 2.

198 Ms. mitrapitu. This line looks like a quarter of an anustubh, therefore I correct it on the basis of the parallel
in the PrS(Divy). However, in MSV-T it is written in prose.

(199) a(matya api): blon pos kyan. 1 suggest the reconstruction to the plural amatyas, because of amatyanam in
the previous sentence.

%) Eiordalis (2014: 14) chooses to translate bor ba as “threw away”. The other versions suggest a previous
relationship between them, so I choose to translate as “threw”, in order to imply that she threw it intentionally to
the prince. Both the manuscript and PrS(Divy) read ksipta.

@) prince Kala and the woman of the King were seen by people according to the manuscript (so ‘parair drsto)
and MSV-C, “many people saw it” (£ A+ I1), while the number of people is not mentioned in PrS(Divy) and
MSV-T states this occurrence was only seen by someone (gzhan zhig).

292 MSV-C seems to correspond to the manuscript in that the wreath of flowers fell upon the prince’s shoulder,
see note 197.

@99 1t can also be read as dattah because this symbol is like a visarga. However, 1 suggest reading datta as
corresponding to the subject @j7id.

04 Remarkably, there are variations of the Sanskrit compounds for “hands and feet” in the manuscript and
PrS(Divy); namely, karacarana in the former and hastapada in the latter. Av-klp 13.34 reads panicarana.

@99 Ms. kuru. 1 suggest correcting to kurvantu consistent with the previous verb gacchantu.

(206) (anyenapi maha)janakdayena: skye bo’i tshogs chen po gzhan dag gis kyang. Cf. PrS(Divy) 154.3 maha-
janakayo.

@97 Fiordalis (2014: 15) translates deng la as “immediately” but I translate as “Go!” which can be the
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off his hands and feet.”” ... [He] stood there, surrounded by ... even a large gathering of other
people.””

§ 9.3 Prince Kala's relatives call upon the tirthikas to perform an act of truth to rescue the
major and minor limbs of Prince Kala (but they leave).

Gilgit Mss.: 143v5; MSV-T: D: 44a6-44a7, Q: 41b5-41b6, N: 236b5-236b7, S: 63b5-63b6; MSV-C: 330b23—
26; PrS(Divy): 154.4-14

Gilgit: yavat tirthyas tena pradesena gacchanti «|> te tasya jfiatibhir ukta < aryah®'’ kalasya

211

raja’''(kumarasya amgapratyamgani satyopayacanam)>'* ///

Trans: Then the tirthikas*” came to that place. They were told by his [Prince Kala’s] relatives: “Noble
One,*' ... an appeal to the truth [to restore] major and minor limbs of Prince Kala .... "*"

§ 9.4 Prince Kala s relatives ask venerable Ananda to speak a word of truth to restore Prince
Kala's major and minor limbs. (Then venerable Ananda goes to ask the Blessed One).

Gilgit Mss.: 143v5-6; MSV-T: D: 44a7-44bl, Q: 41b6—41b8, N: 236b7-237a2, S: 63b6—64a2; MSV-C:
330b26—c1; PrS(Divy): -

imperative form of ‘deng ba “to go, to go away” which corresponds to gacchantu in both the manuscript and
PrS(Divy).

%) The command of the king is not given in direct speech in MSV-C. Rhi (1991: 275) translates the Chinese
as, “the king, without carefully investigating the circumstances, ordered the minister to cut off the hands and
feet of the prince” (FRHIERPIAGEE ., RIS KEAIH mgT2).

@99 In the last sentence, Rhi (1991: 275) translates the Chinese as, “Their cries filled the air”, which does not
agree with the Chinese text [E3[M{E. T suggest an alternative translation, “they surrounded the prince”, which
more closely resembles MSV-T skye bo’i tshogs chen po gzhan dag gis kyang yongs su bskor cing 'dug go,
“even a large gathering of other people was surrounding him”.

@10 M. arya. A term of address in the singular is inconsistent with the plural noun of the tirthikas in both the
manuscript and MSV-T. The Chinese, as rendered by Rhi, has neither a term of address nor a similar adjective
describing Prince Kala. I suggest correcting to aryah in correspondence to tirthydas, which is a plural form.
Cf. PrS(Divy) 154.5 aryah.

@1 Ms, raja.

@12 ¢f. 143v6 (§ 9.4) rajakumarasya amgapratyamgani_satyopayacanam: rgyal bu gzhon nu na gu yan lag
dang nying lag ji ltar snga mkho bzhin du "gyur bar bden pa’i tshig mdzad du gsol.

@1 Fiordalis (2014: 15 note 64) notes that there seems to be some ambiguity as to whether the number of rival
ascetics who arrived on the scene is one or more. In MSV-C, it seems to be only one unnamed rival ascetic: “At
the time, a heretic was passing by the place” (I /6 ZHELEF1EH). But the term waidao (#+i8) may equally be
translated as a singular or plural. MSV-T is unambiguous in supplying a plural marker: “The moment that the
tirthikas approached in that place” (ci tsam na mu stegs can rnams kyang phyogs der 'ongs pa dang). PrS(Divy)
154 says specifically that Purana and the other ascetics arrive: “Meanwhile Piirana and the other Nirgranthas
arrived there” (Rotman 2008: 268) (piranadayas ca nirgranthas tam pradesam anupraptah). The manuscript
confirms that the number of rival ascetics is more than one: “Then the tirthikas came to that place” (yavat
tirthyas tena pradesena gacchanti).

@ Fiordalis (2014: 15 note 65) notes that there seems to be some ambiguity in the word ‘phags pa, “noble
one.” He suggests that ‘phags pa in MSV-T refers to Prince Kala due to the lack of a plural marker, and that it
implies his innocence and uprightness. But when one compares the parallel passage in the manuscript, reading
arya (vocative singular), and PrS(Divy) 154 note 3, which also has some ambiguity in the manuscripts, reading
arya rather than aryah, it becomes possible to read it as a term of address aimed first at the tirthikas and then at
Ananda, since both sentences in the manuscript and MSV-T are parallel. MSV-C omits this word.

@19 MSV-C gives more information, “Prince Kala received the anger of the king, and his hands and feet were
severed. Can you make the prince recover the severed hands and feet as before by the power of the words of the

truth?” (SR EERE DUETRE /1, A I E 7 e SR AT (Rhi 1991: 275).
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Gilgit: (yavad ayusman ana)(v6)ndah®'® pindapatam atams tam prade$am anupraptah <> sa
tair uktah «|» arya kalasya rajakumarasya amgapratyamg(a)ni satyopayaca(nam)'’ ///

Trans: Then the venerable Ananda, who was wandering for alms food, reached the place. He was told
by them [Prince Kala’s relatives]: “*'*Noble One,*" ... an appeal to the truth [to restore] the major and
minor limbs of Prince Kala .... ”

§ 11 Miracles (1)
§ 11.1 (b) The King asks the young brahmin Uttara to invite the Buddha to display a miracle.

Gilgit Mss.: 46r1-2; MSV-T: D: 45b7—46a3, Q: 43a7—43b3, N: 239a6-239b5, S: 66a3—66b2; MSV-C: 331al3-
19; PrS(Divy): 156.2-5, 156.10-20

Gilgit: (uttaram manavam amantrayate | ehi tvam manava yena bhagavams tenopasamkrama |
upasamkramyasmakam vacanena bhagavatah padau $irasa vandi)**’(46r1)tvalpabadhatam ca
prechalpatamkatam ca®' laghiitthanatam ca yattram ca balam ca sukham canavadyatam ca
sparSaviharatam ca evam ca vada <|> iha bhadanta tirthyah samnisannac<hy {*} sannipatitachy ¢
yasyedanim bhagavam kalam manyata iti**«> e(vam deve)(r2)ty’> uttaro manavo rajfiah
prasenajitah kausalasya pratisrutya yena bhagavams tenopasamkranta<h |» {d}upasamkramya
bhagavata® sardham sammukham sammodanim samramjanim vividham katham

vyatisaryaikante nisannah <|>

Trans: Then he addressed a young brahmin named Uttara:** “Come here, young brahmin, go to
where the Blessed One is.”*° Having approached and venerated the Blessed One’s feet with your head
and having asked him with our word*’ whether he is healthy, free from illness and feels secure,
whether he has had a pleasant journey, whether he is feeling strong and happy and faultless, and
whether he is feeling comfortable,”® speak to him in this way:** ‘Bhadanta, the firthikas have seated
and assembled.”® For this, may the Blessed One think it is the appropriate time.”” “Certainly, my

@16) (vavad ayusman ana)ndah : ji tsam na tshe dang ldan pa kun dga’ bo.

@ satyopaydca(nam) : bden pa’i tshig mdzad du gsol, cf. PrS(Divy) 154.5 satyabhiyacanaya.

@1% MSV-C adds, “The hands and feet of Prince Kala were severed” (£ FEHE## T &) (Rhi 1991: 275).

@19 The manuscript reads arya. It corresponds to the word ‘phags pa, “noble one”, which should also be
translated as a term of address after the previous passage and MSV-C 2435

@20 cf, PrS(Divy) 156.10-13 atha raja prasenajit kausala uttaram manavam amantrayate | ehi tvam uttara
vena bhagavams tenopasamkrama | upasamkramyasmakam vacanena bhagavatah padau Sirasa vanditvalpa-
badhatam.

@D Ms. na.

@22 Ms. ity

@23) e(vam deve)ty: lha de Itar.

@29 M, bhagavata.

@29 According to Rhi (1991: 277), the Chinese differs by reading “manava”, meaning “youth” (EEf Mona), as
the proper name of a young messenger. However, manava is not a proper name and it does not mean only
“youth”, rather “young brahmin / brahmin student”. The manuscript gives the young brahmin’s name “Uttara”,
which means “higher”, corresponding with PrS(Divy) and the Tibetan translation bla ma.

(22 VMSV-C reads, “Go and venerate the Buddha delivering my words” (J&fHig il & FGE) (Rhi 1991: 277).
@27 MSV-T reads bdag gi mchid nas, “from my words”.

@2 MSV-C gives a shorter passage than that of MSV-T, as translated by Rhi (1991: 278), “ask the Bhagavat
whether he is healthy and carefree and feels comfortable in living” (i [ tH E5 A5 Ak R i1 S8 1 2248,
@29 MSV-T adds snyun gsol la ’di skad ces, “After asking about his health, say these words”.

239 11 the Sanskrit version the firthikas were seated and assembled but in MSV-T they only assembled (zshogs)
and the term shing mchis indicates the progressive form of the action “are waiting”. MSV-C gives only “all
tirthikas have assembled” (HEA/HE NGBS ) (Rhi 1991: 277).

90




lord.” Having assented to King Prasenajit of Kausala, the young brahmin Uttara went to where the
Blessed One was. Having approached, he, face to face with the Blessed One, engaged in various
delightful and complimentary greetings,' and then sat to one side.

§ 11.2 The young brahmin Uttara visits the Buddha and conveys the kings regards.

Gilgit Mss.: 46r2—v1l; MSV-T: D: 46a4-46a6, Q: 43b3—43b5, N: 239b5-240a3, S: 66b2—-66b5; MSV-C:
331a19-23; PrS(Divy): 156.20-26

Gilgit: «kantanisanna>”* u(ttaro) (r3) manavo bhagavantam idam avocat* <> raja bho

gautama prasenajit kausalo bhagavato gautamasya padau $irasa vandate ’lpabadhatam™’ ca
prechaty alpatamkatam ca laghiitthanatam ca yattram (ca ba)(r4)lam ca sukham cana-
vadyatam ca sparsaviharatam ca <> sukht bhavatiittara raja prasenajit kausalas tvam ca «)> raja
bho gautama prasenajit kausala evam aha «|» tirthyah pratiharyamandape sannisannah

sanni(patitah [)**

(46v1) yasyedantm bhagavam kalam manyata iti «|>

Trans: After he had sat to one side, the young brahmin Uttara said these words to the Blessed One:
“King Prasenajit of Kausdala , O Gautama,”’ venerated the Blessed One’s feet with his head and asked
whether you are healthy, free from illness, and feel secure, whether you have a pleasant journey and
whether you are feeling strong and happy and faultless and whether you are feeling comfortable.”*
The Blessed One answered, “Uttara,”’ may King Prasenajit of Kausala be happy and you as well.”
“King Prasenajit of Kausala , O Gautama, said this as well: ‘“The #irthikas have seated and assembled
in the pavilion for miracle.”*® For this, may the Blessed One think it is the appropriate time.””

§ 11.3 The Buddha says he will come. Then he exercises his supernatural will, causing Uttara
to rise up into the sky and fly back to the miracle pavilion.

Gilgit Mss.: 46v1—4; MSV-T: D: 46a6—46b2, Q: 43b5-44al, N: 240a3-240a5, S: 66b5—67a3; MSV-C:
331a23-b1; PrS(Divy): 156.26-157.5

Gilgit: bhagavan aha « gacchottaracham adyagata ity uttaro™ manavah samprasthitah®® >
bhagavata tathadhisthito yatha vitatapaksa™' iva hamsardjo gaganatalam abhyudgam {is}ya

@) MSV-C is distinct from the GBM and MSV-T, as translated by Rhi (1991: 278): “Having inquired his
health, he sat on one side” (fEFRHFTIIZFRE., 7E—H2k).

@32 ekantanisanna: phyogs gcig tu 'dug go.

@33 Ms. alpabadhatam.

@34 sanni(pattitah): 'dus shing mchis.

3% MSV-T reads kye gau ta ma as the form of address to the Buddha, which corresponds to the manuscript bho
Gautama (bho is vocative form of bhavat). This form in MSV-T seems to express a level of equality or
familiarity that is a bit surprising or rather archaic translation style? PrS(Divy) and MSV-C use a formal word to
address the Buddha, bhadanta and 125 (shiziin) respectively.

236 MSV-T adds snyun gsol zhing mchis zhes gsol pa dang, “In this way, he asks about your health”.

@37 MSV-T adds bram ze'i khye’u, “young brahmin”.

@3 MSV-T reads cho ‘phrul chen po’i “dun khang, “a pavilion for the Great Miracle”, which is different from
the manuscript’s reading: pratiharyamandape.

@9 Ms. uttare.

249 \fs. samprasthito.

@4 M, vinatapaksa.
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kilikila***praksve(dasab)(v2)danadibhir’* anekai<hy pranisatasahasrai«> vismayotphulla-
locanair abhiviksyamano®* vihayasa** pratiharyamandape ’vatirnah®*® <|> tam vibhiitim drstva
raja prasenajit kausalo vismayavarjitamanas™’ tirthyy(2)(n*** ida)(v3)m avocat* «|> vidarsi-

tam bhadamta® bhagavata uttaremanusyadharmme riddhipratiharyam®° <« idanim

yusmakam avasaraprapto yliyam vidar$ayateti <> te kathayamti <> deva mahajanakayo ’tra>'
sannipatitah <> agamaya tvam <> ko jani(t)e (kasya)** (v4) tat pratiharyam kim $ramanasya
gautamasyahosvid asmakam iti «|>

Trans: The Blessed One said, “Go, Uttara, I will come now.” Then the young brahmin Uttara
departed. The Blessed One thus exercised his supernatural will;*> his wings extended like the king of
the geese, he, having risen up into the vault of the sky whilst being observed by many hundreds of
thousands of living beings who were joyously clamouring and shouting, their eyes wide open in
astonishment,”* descended from the sky onto the pavilion for the miracle.* Having seen such a
superhuman power, King Prasenajit of Kausala , whose mind was overcome with amazement,”* said
to the tirthikas, “Bhadanta,”’ the Blessed One has performed a miracle demonstration of supernatural
powers beyond the reach of ordinary humans. Now your turn has come, you should display one.”
They said, “Please wait, Lord, a great number of people have gathered here.””® Who knows whether it
is the miracle®” of the ascetic Gautama or us?”

§ 11.4 Gandaka brings a *(mango) tree from Mount Gandhamdadana

Gilgit Mss.: 46v4; MSV-T: D D: 46b2—46b5, Q: 44al-44a4, N: 240a5-240b6, S: 67a3—67a7; MSV-C: 331b1—
7; PrS(Divy): 157.25-27

Gilgit: tat samanantaram eva gandakenaramakena riddhya gandhamadanat parvata{h}d ane-
kasakhaprasakhavitatah panduphalopa$obhito *nekapaksigan(a) ///**

@42 Von Hiniiber (2009: 311) gives the meaning of kilikila “als Onomatopoeticum fiir (frohliches?) Gelachter”
(an onomatopoeia for laughing). It is probably equivalent to the Tibetan a la la: aho (Negi 1993: 7591) or ca co:
kala, kiijitam, alapa, kalakala (Negi 1993: 1097).

%) A possible reconstruction is praksve(dasab)dand : ga zha'i sgra . Negi (1993: 464, 848) gives the Sanskrit
equivalent of the Tibetan term ga zha as upahasa, praksveda, praksvedita, and sgra as Sabda.

249 M. abhiveksyamano.

@99 Ms. vihayasa.

(246) M. ‘vatirnas.

@47 M, vismayavarjitamatams.

@) Ms. tirp.///,

249 Ms. bhadamto.

@30 N, riddhipratiharyam.

@ Ms. ra.

232 The gap in the ms. seems too small for two aksaras but kasya is the only possibility for the reconstruction.
@3 See Fiordalis 2014: 19 note 85.

@) MSV-C reads slightly differently from the manuscript and MSV-T, as translated by Rhi (1991: 278): “All
the people, seeing him flying back in the air, leaped for joy, exclaiming, “Marvelous!” (IRfati KR HARZL2K, &
HHRE, HORGH).

259 MSV-T reads cho ‘phrul chen po’i "dun khang, “a pavilion of the Great Miracle” which is different from the
manuscript pratiharyamandape.

236 MSV-T reads yid dad par gyur te, “the mind becomes faithful with amazement.” MSV-C also parallels
MSV-T, “profound mind to respect and faith” (F/OHE).

@) Ms. reads bhadamta and MSV-T reads kye, “oh”. Compared with § 11.2, Ms. reads bho and MSV-T also
reads kye.

5% MSV-C adds a simile “gathering like clouds” (Z24£).

@39 MSV-T reads cho ‘phrul chen po, “the Great Miracle”, which is different from the manuscript pratiharyam.
20 The Ms. seems to read paksimana. The reconstruction here is not sure. It is difficult to reconcile with the
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Trans: Immediately, Gandaka, the grove-keeper’® ... to Mount Gandhamadana by means of his
supernatural powers. ... whose bough extended with numerous branches, was adorned with yellow
fruits,”* and in which many ... birds ...

Conclusion and discussion

This critical edition of the Mahapratiharyasiitra presents new evidence on the Tibetan and
Chinese translations of the Vinayaksudrakavastu. Resultantly, the mistakes of previous
studies have been corrected and, although the Gilgit manuscripts are incomplete, an
examination of these translations, considered alongside the Pratiharyasiitra of the
Divyavadana, enabled several important words or phrases to be deduced. Both the
provenance of the two Gilgit manuscripts, in addition to the presence of parallels in the
terminologies and narrative structures of these different versions, makes the conclusion
almost certain that the text from Gilgit was transmitted within the Miilasarvastivada tradition.
The sitra incorporated into the Tibetan and Chinese witnesses of the Ksudrakavastu of the
Mulasarvastivada Vinaya is lost in the Sanskrit. This work is bulked up by the inclusion of a
large quantity of tales;” for instance the Samghabhedavastu and Ksudrakavastu form
complete biographies of the Buddha. Contrarily other schools detached some parts of the
Buddha’s life from the context of the Vinaya and arranged them as independent works, such
as, the account of his nirvana as related in the Mahaparinibbanasutta of the Suttantapitaka ***
The Mahapratiharyasiitra represents another suitable narrative collected within the Mila-
sarvastivada Vinaya, together with other legends, such as, the destruction of the Sakyas by
Virtidhaka (T. 1451: 234a12-244a21), the staying of the Buddha in the Trayastrims$a heaven
and the story of nun Utpalavarna (T. 1451: 345¢19-350b6) etc.*” In the Tibetan translations
of the Vinayaksudrakavastu, the Mahapratiharyasitra is not placed as part of a coherent
Buddha-biography. It is inserted in the Vinayaksudrakavastu before the story of Mahausadha.
Apart from both texts giving six firthikas or ministers, there is no further concordance
between the two.

Due to the fact that the Tibetan and Chinese versions are closely connected, it can be
assumed the narratives were translated from a similar manuscript lineage. However, the
translations are by no means identical and subsequently, due to discrepancies in their
renderings, it can be assumed there were several distinct transmissions of the narrative in
Sanskrit, whose original can no longer be determined. It is also certain they do not derive
from the same source.

The two manuscripts can hardly originate from a manuscript of the Ksudrakavastu due to

Tibetan translation. MSV-T reads bya i tshogs du ma skad ’byin pa, “many flocks of birds were singing.” Negi
(2003: 4913) gives the Sanskrit equivalent of the Tibetan terms tshog as gana, sambhara, pinda and skad "byin
pa (1993, vol. 1: 160) as krosati, nardati, hesate, vasitam karoti.

@60 MSV-C gives the name of Prince Kala &f & . instead of Gandaka, which corresponds to the previous
passage found in MSV-C in which only the name of the grove %747 is indicated.

262 MSV-T reads a mra val ga dang lo ma dang ’dab ma dkar po du mas klubs pa, “a mango tree with branches
adorned with many leaves and white petals.” The Tibetan a mra is equivalent to the Sanskrit amra, amraphala
(Negi 1993: 7590), “the mango tree.” The type of the tree is not mentioned in MSV-C. Rhi (1991: 278) renders
as, “He rooted up various beautiful trees in the forest which had many flowers and fruits with birds singing in
harmony” (HUBRERE A 0K, AEA B BEAF RIS,

(263) See Sasaki 2017.

@ Frauwallner 1956: 195-197.

@69 Ibid., p. 197.

93



their exhibiting differences from other Gilgit manuscripts containing Vinaya texts; for
instance they differ in their leaf size, the small number of lines, and — at least in one case —
the very low folio numbers (36-37, 39, 41 and 46 in serial no. 21 versus 143 in serial no.
56h). The Gilgit Vinaya manuscript preserved in the National Archives of India is inscribed
with ten lines on each side, while these two manuscripts, serial no. 21 and 56h, are inscribed
with four and six lines respectively.”® Previous research has only identified the Vinayavastu,
Pratimoksa and Karmavacana in the Gilgit Vinaya manuscripts.”’ It cannot be a manuscript
written for only the Mahapratiharyasiitra, as this text would not be long enough to fill the
pages. The Mahapratiharyasitra does not seem to have found any inclusion in the
Sttrapitaka of the (Miula-)Sarvastivadins. If our two manuscripts originally belonged to a
collection from the region, it was certainly not an Agama collection like the Dirghdagama; for
even though the manuscripts of both share certain similarities in material (birch-bark), script
(Gilgit/ Bamiyan Type II or Proto-Sarada dated after the sixth century CE) and provenance,
“the area of Greater Gandhara and that certain indications point in the direction of Gilgit %,
the size of the Dirghagama, which is approximately 50 x 10 cm, is larger than the
manuscripts of the Mahapratiharyasiitra. They also do not fit the Samyuktagama in the
Virginia Collection, which is written with ten lines on each side.’® Therefore the manuscripts
cannot belong to either the Vinaya manuscripts or the sitra preserved in the Agama
manuscripts. They must have belonged to another class of literature, which presently cannot
be identified.

The folio carries the number 36 on its recto side in serial no. 21, even the text begins with
the very small aksaras added in the upper margin of folio 41verso. Folio number 36 indicates
that the text, or the collection which preceded the Mahapratiharyasitra on the foregoing 35
folios, was not very long. It appears to either represent a so-called composite manuscript that
consists of a number of single texts that do not directly belong together, such as, the mixture
of sitras and avaddanas as seen in the compilation of the Divyavaddna, to contain selected
texts in a non-canonical order, or perhaps to include texts that are used in ritual or are
regarded as possessing a protective or apotropaic function. Alternatively, it may simply
express the personal predilection of their owner for certain texts. One comparable manuscript
is found in Hartmann’s article on *Aryika-siitra (2017), which is also handed down in a
composite manuscript found in Central Asia, and, interestingly, also has a parallel in the
Miilasarvastivada Vinaya.””® Hartmann suggests it is “most likely, these manuscripts have
more to tell about the needs and interests of the Buddhists at that time than those of the
canonical collections.””'

Apart from the Milasarvastivada tradition, three versions of the Mahapratiharyasiitra are
quoted in Bhavya’s Tarkajvala. He assigns them to three different schools, the
Prajfiaptivadin-Bahusrutiyas, the Caitikas and the Gokulikas; but since he does not indicate
the immediate source, it remains unclear whether they are works in the Siitrapitaka of those

(266) gee Clarke 2014; von Hiniiber 2014.

@57 Some manuscripts in the private Collection such as the Virginia Collection are identified by Klaus Wille as
the Vinayavibhariga of the Miilasarvastivada Vinaya, see Hartmann and Wille 2014: 146-149.

%) Hartmann and Wille 2014: 137.

@59 1bid., p. 147.

©79 Hartmann 2017: 76-79.

@7 Ibid., p. 77.
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schools (if they had one at all). The three unfortunately relatively short quotations do not
coincide with each other. None of them have any relation to the Mahapratiharyasiitra, which
we find in the Milasarvastivada texts although the wording of the quotes is preserved only in
Tibetan translation, similar to the case of Prajiavarman’s Uddanavargavivarana and
Samathadeva’s Abhidharmakos$opayikdtika. While they cannot contribute to the comparative
study of the various versions, they certainly show that the tradition of the Great Miracle
narrative is broad and inconsistent. Peter Skilling states that, “The citations show that in
addition to the Pratiharyasutra of the Milasarvastivadins — which does not contain the
passage or verses — the Prajiiaptivadin-Bahus$rutiyas, Caitikas, Gokulika transmitted their
own Mahapratiharyasitras.”*” The siitra is not found in the Vinaya and/or Suttapitaka of the
Theravadins. It has been incorporated into the Pali tradition, but apparently only after
completion of canonical collections. This could reinforce the presumption of a late
composition.

Previous studies have identified these two Gilgit manuscripts of the Mahapratiharyasiitra
with the Pratiharyasiitra of the Divyavadana, and thereby classified the works within the
avadana section. Despite obvious relations between the two, and the fact they are Miila-
sarvastivada works, my study has shown that the Gilgit versions do not depend on the
Pratiharyasitra: divergences in the narrative sequence and a lack of coherency in the
contents of the latter warrant such a conclusion.
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