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Abstract

Early Biographical Narratives of the Buddha:

An Edition and Study of Two Related Texts from the Robert Senior Kharostht Fragment 24

Jonathan Laiman

Chair of the Supervisory Committee:
Joseph Marino

Department of Asian Languages and Literature

This thesis presents a study of Robert Senior fragment 24 (RS 24), a Gandhar1 birch-bark scroll
written in Kharosth1 script. The manuscript preserves two narratives connected to the early
biography of the Buddha: the story of the ndga Elapatra and the young brahmin Nala (Skt
Nalaka), and the story of the merchants Trivusa and Valia (Skt Trapusa and Bhallika). Through
comparison with Pali, Sanskrit, and Chinese parallels, this study examines the extant versions of
these narratives and their relationships to the Vinaya, siitra, and commentarial traditions. The
thesis argues that the narratives preserved in RS 24 belong to an early stratum of Buddhist
biographical literature prior to the formation of more continuous and systematized Buddha
biographies. RS 24 thus preserves important evidence for the transmission and development of

Buddhist narrative literature in Gandhara during the early centuries of the Common Era.
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Conventions

An unclear or partially preserved aksara (graphic syllable) whose reading is less than
certain. Also used for references to line numbers within the reconstructed text and
translation.

A lost or illegible aksara that has been conjecturally restored on the basis of context,
parallel texts, or other evidence.

An aksara or a component thereof that was omitted or miswritten by the scribe and has
been conjecturally restored or corrected by the editor.

An aksara or a component thereof that was omitted by the scribe and then added by him
or by a subsequent hand as an interlinear or marginal insertion.

The missing portion (consonantal element or diacritic vowel sign) of a partially legible
aksara.

A visible or partially visible but illegible aksara.

A missing aksara that would have appeared on a lost or obscured portion of the scroll. A
series of these symbols indicates the number of lost syllables as estimated according to
surrounding lines of text.

In the diplomatic transcription, marks the beginning or end of an incomplete line.
In the reconstruction or translation, it indicates an unknown number of missing aksaras.
A space left blank in the original text.

In the transcription, a word division within an aksara, used in phrases such as
sarvam=asti in which the final consonant of the preceding word and the initial vowel of
the following word are written together as a single syllable.
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Chapter 1: Introduction
1.1. Subject of the Study: The Robert Senior Collection (RS) Fragment 24!

The discovery of Gandharan birch bark manuscripts written in the Gandhart language and
Kharostht script has transformed the study of early Buddhist literature by providing access to
some of the oldest surviving Buddhist texts currently known.? Among the major Gandharan
manuscript collections,? the Robert Senior (RS) Collection occupies a particularly important
position due to its relatively secure dating and its preservation of numerous canonical and
narrative materials with close parallels in other Buddhist canon languages.

The RS Collection consists of twenty-four birch bark scroll fragments preserving a total
of at least forty-one texts. The fragments entered the possession of the British Library for
conservation in 1999 but were soon after loaned to the University of Washington by their then-
owner, Robert Senior. Information about the origin of the fragments prior to this remains
unknown since the manuscripts were acquired through the antiquities market rather than through
controlled excavation. Nevertheless, they are generally believed to originate from the region of
Hadda near Jalalabad in eastern Afghanistan.* The dating of RS scrolls can be established
through both internal and external evidence. Internally, the pot in which the scrolls were

deposited bears an inscription dated to the year 12 of an unnamed king’s reign, but Richard

!'T am indebted to Mark Allon’s preliminary study of this collection.

2 In contrast to this statement, the Pali canon is sometimes thought to represent the oldest scripture of Buddhism
because it happened to be the only Indic canon that survived complete and intact until today. However, as Richard
Salomon points out, the authority of the Pali Tipitaka seems to be an “accident of history” as several Sanskrit
manuscripts from Central Asia, and especially the Gandhart Buddhist manuscripts, dated to the couple first centuries
CE, have been discovered (Salomon 2018: 56).

3 For a survery of the major Gandharan Buddhist manuscript collections, see Salomon 2003, Salomon 2006,
Salomon 2014, Salomon 2018: 76-9. For the corpus and genre of Kharostht manuscripts, see Falk and Strauch 2014.
4 For a detailed introduction of the Senior manuscripts, see Salomon 2003 and Allon 2014. For the process of
conservation, see Glass 2007: 71. For a methodological critique concerning provenance and archaeological context,
see Fussman 2012.



Salomon has argued that this must refer to Kaniska’s era, corresponding to 139-140 CE.>
Externally, radiocarbon analysis suggests a probable lower range of 135—-158 CE and a higher
range of 301-319 CE. Comparison with the internal dating gives a secure probable range of 130—
250 CE.®

The original purpose of the RS manuscripts has been the subject of scholarly discussion.
The most widely accepted theory was proposed by Mark Allon, the authority on the collection,
who suggests that the manuscripts were a “commissioned collection” and functioned as “relics.”’
In other words, the manuscripts were written for ritual deposition, serving as relics within a stiipa
context.® Such a hypothesis may help explain several features of the collection, including scribal
errors, unfinished texts, and the relative homogeneity of genre within the surviving manuscripts.

The contents of the collection are predominantly associated with a subcollection of
Buddhist siitras known as the Samyuttanikaya (SN) in Pali and the Samyktagama (SA) in
Chinese. Of the forty-one identified texts in the collection, at least twenty-nine are SN/SA type,
three correspond to texts preserved in the MN/MA type, one is DN/DA type, five are narrative
materials whose closest parallels are found primarily in Vinaya literature,” one is a compilation
of episodes with sutra and Vinaya parallels, one is a version of the Anavatapta-gatha narrative,
and several remain uncertain.'® Furthermore, studies of the RS collection published so far, both

preliminary and in-depth, arranged by publication date, are as follows.

3 Salomon 2003: 78; Allon et al 2006: 284.

¢ Allon et al 2006: 284.

7 Allon 2007b: 4.

8 For reasons why Gandharan Buddhists bury their mauscript, see Salomon 2009.

° For the sake of convenience, I will temporarily categorize them as “Vinaya” type in this section, although it is not
necessarily the case that they are Vinaya texts.

10 Allon 2007b: 21-2. Note also that Joseph Marino has identified RS 23B as preserving the Bavari story, which is
found in the Pali Khuddaka Nikaya but also circulated independently in other traditions.



Table 1. RS publication to date

No. | Publication Fragment Content!!
Sanfia-sutta (SN III 230)
Natumhaka-sutta (SN II1 34)
I | Glass 2007 RSS Nibbidabahula-sutta (SN III 179)
Vasijata-sutta (SN III 153-4)
2 Allon 2007a RS 22.3 Dutiya-cchiggalayuga-sutta (SN V 457)
Salomon 2008;
3 Salomon and BL 1+ RS 14 | Anavataptagatha (Nett 141.12—-142.5)
Majcher 2022
Lee 2009; Lee _
4 ot al 2022 RS 19 Darukkhandha-sutta (SN IV 179-81)
5 Allon 2009 RS 24 verso | The Story of Tapussa and Bhallika
Silverlock 2015;
6 Silverlock etal | RS 12 Culagosinga-sutta (MN 1205-11)
2022
7 Marino 2017; RS 20 Suhadukha sutra (SN IV 171-2)
Marino 2021 Mahaparadaha sutra (SN V 450-542)
Allon 2020;
8 Allon ot al 2020 RS 22.2 Anattalakkhana-sutta (SN III 66-8)
9 Allon 2024 RS 2 Samainaphala-sutta (DN I 47-86)

Although a substantial portion of the RS collection has already received scholarly
attention, most published studies have focused on sutra materials.!? By contrast, the Vinaya-
related narrative texts remain comparatively understudied. This imbalance is particularly
significant because these narratives preserve important evidence for the formation and
transmission of early Buddhist biographical traditions. This thesis focuses on RS 24, a fragment
preserving two episodes from the Buddha’s biography: the story of Trapusa and Bhallika (recto)

and the story of Nalaka and Elapatra (verso). Although Allon (2009) conducted a preliminary

! The content corresponds to the sutta known from the Pali canon, though parallels are likewise attested in the
Chinese Agamas and other traditions.

12 In addition to Marino 2017, there is an unpublished manuscript on RS 17 and RS 20, in which RS 17 comprises
the Nadi-sutta (SN III 138) and Tissa-sutta (SN III 106-9). There is also work in progress on RS 13, which
comprises the Veludvareyya-sutta (SN V 353—-56) by Kanata Kawasaki. There are several more in progress by Mark
Allon.



study of RS 24 verso on the story of the merchants Trapusa and Bhallika, the fragment as a
whole has not yet received a comprehensive philological and literary study. Apart from RS 24,
which contains two stories and is the subject of this study, the other three Vinaya-related

narratives in the RS collection, identified by Allon, are as follows.!3

Table 2. RS Vinaya-related narratives

Fragment Content Parallels in Vinaya

Conversion of Sujata
or episode in which a naga- | DhG Vin (T 22 no. 1428, 786a10-b7),

king Mucalinda protects the | Mahi$ Vin (T 22 no. 1421, 103b32—6)
Buddha from rain

RS 15+ 18

Vin II 185-7,

SbhV II 73-8,

Mahi$ Vin (T 22 no. 1421, 18a1-22),

DhG Vin (T 22 no. 1428, 591c4-593a29),
Sarvastivadin (T 23 no. 1435, 25829-259a8),
Ch ShbV (T 24 no. 1450, 169a12—-170b24)

Devadatta’s wish to lead
RS 16 + 23A1 | Sangha, enumeration of five
kinds of teachers

Vin II 180-3,
SbhV 1200,
Anuruddha’s wish for Mvu III 225-30,
RS 16+ 23A2 ordination Mahis Vin (T 22 no. 1421, 16¢c21-17¢c14),

DhG Vin (T 22 no. 1428, 590b13-591c16),
Ch ShbV (T 24 no. 1450, 144b9-145b14)

The above identification and parallels may change upon further study. The classification
of these narratives raises important methodological problems. Although they are frequently
categorized as “Vinaya” texts because their closest parallels are preserved in Vinaya literature,
such categorization may oversimplify the fluidity of early Buddhist narrative transmission. At a
minimum, however, these texts are clearly parts of the biographical narratives of Sakyamuni

Buddha.

13 Allon 2007b: 12-38.



1.2. Physical Description of the Manuscript

This manuscript survives in relatively poor condition: both lateral margins have sustained
damage, and the top portions are missing. The scroll is wide and long, with the dimensions
measuring approximately 25.5 x 42.5 cm; the original manuscript is approximately 43.7 cm
wide.'* When viewed from the verso, portions of the left margin remain intact with some missing
fragments here and there, though the ink has almost entirely faded or washed away, whereas
most of the upper right margin is missing. This could be due to one side being in contact with the
inner wall of the clay pot.!> The resulting moisture absorption may have caused the ink to
dissolve. It is also possible that the moisture damage happened during the composition of the
scroll. Therefore, with both margins either missing or the ink not visible to the eyes, secure
reading, for the most part, is limited to the middle parts of the manuscript.

There are two problems with the physical condition of this manuscript, namely that of the
bark and that of the ink. First, the bark must have gotten wet and dried unevenly. It can be seen
from several bubbles or wrinkles on the bark throughout, mainly on the right side of the recto or
the left side of the verso. The liquid on the bark must have caused the ink to fade or dissolve
across much of the manuscript. There are at least three bark knots, one large knot in the middle
of the lower portion, and two small knots on the left lower margin of the recto, which the scribe
continues to write on rather than avoiding them. Further, the crumbs of severely damaged
portions of the birch bark are scattered throughout the manuscript. Some of the crumbs show

compacted, greenish accretions that resemble mold or fungal growth along the margins of the

14 Allon 2009: 9.
15 The Senior scrolls were purpotedly found in a clay jar consisting of two parts: the pot proper and the lid of the jar,
see Salomon 2003: 74.



manuscript, possibly the result of biological activity associated with moisture exposure. '®
Second, the ink is another major problem in addition to the poor bark condition. In addition to
the moisture on the paper, the ink used may not have been of good quality. For the most part, the
writing has a pattern of reinking after every nine to ten aksaras. That said, even after reinking,
the ink becomes very faint after the fourth aksara. The scribe does not appear to have refreshed
the ink when the ink had become almost invisible. Of course, the ink could have been visible at
the time of the writing, and only became faint over the centuries. For the most part, in the dry,
unaffected part of the manuscript, the fully loaded ink is smeared out, meaning the dense ink has
spread beyond the original aksara strokes, and for the most part, the ink appears washed out into
the bark surface to the extent that the aksaras are no longer legible. This could be a problem with
either the ink or the pen. The ink solution could have been mixed with too much water.

As is typical of many Kharostht manuscripts, this scroll was folded horizontally in half,
resulting in a vertical split upon unrolling (Figure 1). Before this final folding, the scroll was

folded from the bottom upward roughly 12 times, with the recto facing inward and the verso

Figure 1. RS 24 prior to unrolling.

16 Such deposits should be treated with caution, since similar discolorations or surface accretions may also result
from preservation materials or conservation treatments. For instance, gauze or related backing materials occasionally
adhere to the edges of small bark fragments and may leave fibrous or greenish residues on the manuscript surface.



exposed on the exterior, leaving the top margin exposed and thus more vulnerable to damage.'”
As a result, the creases from the folding led to twelve horizontal breaks in the manuscript, and
most of the upper part of the scroll is missing (Figure 2).'®

There are 32 lines of writing on the recto and 30 on the verso. There might be a
possibility of at least one line missing at the top of the manuscript. After completing the recto,
the scribe flipped the manuscript horizontally, like a modern book, to continue writing on the
verso, such that the upper and lower edges of both recto and verso remain the same, but the right
margin of the recto corresponds to the left margin of the verso.!® The writing on the recto is
much more slanted downward than on the verso. There are approximately 30—40 aksaras per line,
depending on the size and spacing of the characters. For the most part, the scribe employed
thinner strokes and smaller aksaras on the recto (Figure 4), whereas the verso is written in
comparatively larger aksaras with thicker ink (Figure 5). The recto preserves approximately 718
readable aksaras, while the verso preserves approximately 573. Taken together, the manuscript
preserves roughly 1,291 readable aksaras, and roughly 60 to 70 percent of the original text
appears to survive in legible condition.

Prior to reconstruction, the two major fragments at the top of the manuscript were
positioned incorrectly and must be reversed in order. Around the eighth line of the recto, or the
sixth line of the verso, the manuscript appears to be completely detached, unlike the surrounding
areas where traces of physical connection remain visible. At first glance, this separation gives the

impression that an additional line may have been lost between the two sections. Closer

17 Salomon 2003: 84.
'8 Baums 2014: 209-10.
19 For longer scrolls, it is usually flipped vertically. See Salomon 1999: 87.



examination, however, suggests that the fragments are directly connected and that no line is
missing.

Both the recto and verso narratives remain incomplete.?’ Based on the extant parallels,
the stories would be expected to continue beyond the surviving portions of the manuscript, yet
neither text reaches the proper conclusion. This abrupt ending may simply result from the
manuscript reaching the lower edge of the scroll. Several possibilities may be considered: the
available bark surface may have been insufficient to complete the text, the scribe may have
intentionally left the narratives unfinished, or the continuation may once have existed on another
scroll that has not survived.?! Traces of ink near the lower edge suggest that the text originally
continued beyond the preserved portion, but the manuscript breaks off precisely at this point.
Likewise, because the upper portions of the manuscript are heavily damaged, it remains
impossible to determine where either narrative originally began or how many lines are missing at
the top. It is therefore possible that both the recto and verso preserve only portions of longer
continuous narrative sequences extending from earlier episodes.

As noted above, the manuscript is damaged at one end and heavily affected by ink
smudging at the other (Figure 6). As a result, no line on either the recto or verso survives in
completely legible condition. Nearly every line contains either missing bark or obscured aksaras.

The reconstructions proposed here are therefore based primarily on parallels and contextual

20 The narratives nevertheless end at a meaningful narrative units rather than in the middle of sentences. By
“incomplete,” I refer primarily to comparison with the closest parallel versions. The story in the recto may possibly
have continued onto the first several lines in the verso, although this remains uncertain. Likewise, the story in the
verso concludes in a coherent manner. However, when compared with its closest parallel in the DhG Vin, some
narrative elements and plot developments appear to be absent. It is possible that the Gandhari version inttentionally
preserved the stories in an abbreviated form.

2L RS 24 is one of the scrolls that remain unfinished, with the others being RS 5, 13, 14, 18, and 16 + 23A. See Allon
2024: 16.



considerations, though they necessarily remain tentative, since the Gandhari version may have

differed from the extant parallels.



A
(o]
o
>
A
()
=2
o
-
g
=
o
o
0
-
0
-2
o
]

Figure 2. RS 24 recto before conservation
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Figure 3. Top left: RS 24 recto debris frame. Top right: RS 24 verso debris frame. Bottom: Remaining fragments from the debris
frames, recto and verso, after the main fragment is reconstructed and some of the debris are placed in their appropriate places.
Ra and Rb fragments are debris from the main fragment.
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Figure 5. RS 24 verso, reconstructed
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the bark, accompanied by ink smudging, taking about one-third of the manuscript

14



15

1.3. Content

The manuscript contains two incomplete narrative texts: the recto preserves an account of
the young student-brahmin Nalaka and the naga-king Elapatra, while the verso preserves the
story of the merchants Trapusa and Bhallika. The details of this story and how they are preserved
in the manuscript will be discussed in the following chapters. Although these narratives are
connected to the Buddha’s biography, their canonical parallels are found primarily in Vinaya
literature and independent sutras rather than in the Nikaya or Agama collections.

The first episode recounts the conversion of the young brahmin Nalaka (or Nala in the
Gandhari version) and the recognition of the Buddha by a non-human figure, the naga-king
Elapatra, together with his past life story that extends across multiple Buddha eras and
culminates in an encounter with Sakyamuni Buddha.?? The second episode concerns the
encounter between the Buddha and the merchants Trapusa and Bhallika, called Trivusa and Valia
in the Gandhari version, shortly after the Buddha’s awakening.?* As John Strong notes, this
episode brings together several “firsts:” the first lay disciples, the first food offering, the first
alms bowl, the first teaching in a strict sense, and the first relics.?* Because of this, it is
particularly famous within the Buddhist tradition and has parallels in many places, including
Vinayas, commentaries, independent sutras, and is also mentioned in the Chinese travelogues.

1.4. Reference in the Index Scrolls (RS 7 + 8)
The narratives preserved in RS 24 appear to have no explicit corresponding reference in

the Index Scrolls (RS 7 + 8).2° One possible exception, however, may be the expression

22 In the present study, “Nala” is used when referring specifically to the Gandhari form preserved in RS 24, while
“Nalaka” refers to the broader narrative figure attested across Pali, Sanskrit, and Chinese versions.

23 Similarly, “Trivusa” and “Valia” are used when referring to the RS 24 version of the story, while “Trapusa” and
“Bhallika” refers to the extant versions.

24 Strong 2004: 74.

25 Allon 2007b: 19.



16

tasagadavagre found in RS 7 line 11. The word tasagadavagre could be the equivalent of Skt
Tathagata-varga, “Section on the Tathagatha.” This section likely refers to a group of texts
whose content concerns events following the Buddha’s enlightenment. However, such an
interpretation remains uncertain, since all other references on RS 7 + 8 refer to individual texts
rather than thematic groupings.?® The relevance of this expression is noteworthy because the
word tasagada occurs once in the RS 24 recto line 25 in reference to the Buddha Kasyapa,
although the word fasagada is extremely common.

Moreover, the term appears again in RS 8 line 26:

sarvapida sutra pacapacaisa 20 20 10 4 1 sadha dharmadasena sadha tasagadavagena

sadha spadithaniena sadha anodal.i] ? ///

In all fifty-five, 55, siitras, together with the Dharmadasena, together with the

Tasagadavagena, together with the applications of mindfulness, together with the

Anodatia.

As Richard Salomon notes, the interpretation of sadha remains uncertain. While it most
likely means “together with” or “including,” it could also mean “along with” or “in addition
to.”?7 Just as this ambiguity affects the classification of the Anavatapta-gatha as a sutra, despite
its later classification as an avadana, it would also affect the RS 24 narratives being regarded as
sutras. Such evidence suggests that the boundaries between genre categories in the RS collection
may not yet have been rigidly fixed.

1.5. School Affiliation

Questions concerning the sectarian affiliation of the RS collection remain complex.

Several scholars have proposed connections with the Dharmaguptaka school based on close

correspondences between certain fragments and Chinese translations associated with the

Dharmaguptaka Vinaya and Dirghagama traditions. At the same time, other scholars have noted

26 Salomon 2003; Allon 2014: 25—6; Allon 2007b: 20.
27 Salomon 2008: 17.
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affinities with the Sarvastivada tradition, particularly through parallels with the Chinese

Samyuktagama corpus.

Table 3. Scholarly views on the sectarian affiliation of the RS collection

Material Discussed Proposed Affiliation?® Reference

RS 20.2 (SN) Sarvastivada Salomon 2003

RS all Dharmaguptaka Allon 2007

RS 5.4 (SN) Sarvastivada Glass 2007
Dharmaguptaka for BL 1

BL1+RS 14(KN) | e s 14 Salomon 2008

RS 24.2 (Vinaya) Dharmaguptaka Allon 2009

RS 19 (SN/AN) Sarvastivada Lee 2009

RS 12 (MN) Sarvastivada Silverlock 2015

RS 22.2 (SN) Dharmaguptaka Allon 2020

RS 2 (DN) Dharmaguptaka Allon 2024

Salomon and Allon have been the principal scholars attempting to determine the sectarian
affiliation of the Gandharan Buddhist manuscripts. Salomon’s position has generally remained
cautious, avoiding definitive conclusions and instead proposing possible affiliations with either
the Dharmaguptakas or the Sarvastivadins. In his initial introduction to the Senior manuscripts
(2003), he tentatively favored a Sarvastivada affiliation on the grounds that the Chinese SA is
generally associated with the Sarvastivada tradition.?® Later studies by Meihuang Lee and Blair
Alan Silverlock adopted a similar approach, associating manuscript affiliation primarily with the
canonical collection to which a text belongs: texts of the SA and MA type were connected with
the Sarvastivadins, whereas DA materials were considered more likely Dharmaguptaka.®® In The
Buddhist Literature of Ancient Gandhara, Salomon remarks that “it is impossible to determine

the school affiliation of a fragmentary text, especially in the case of sutras, which typically

28 This does not necessarily represent the view of all authors, since some identifications remain only tentative
suggestions. The proposed affiliation here is based primarily on the degree to which the passage appears to lean
toward particular parallel traditions.

2 Salomon 2003: 90.

30 Lee 2009: 39; Silverlock 2015: 31.
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differed less across school boundaries than the other classes of canonical literature.”>!

Nevertheless, Salomon also identified several factors suggesting possible Dharmaguptaka
connections, mostly based on the British Library (BL) collections.*

Allon, by contrast, has argued much more strongly for a Dharmaguptaka affiliation of the
RS collection from the outset. His argument proceeds from a broader survey of the collection as
a whole. Excluding uncertain materials, he identifies at least five texts, namely RS 2 (DA), RS
4A, RS 15 + 18 (Vinaya narrative), RS 22.2 (SA), and RS 24 (Vinaya narrative), as showing
particularly close affinities with Dharmaguptaka parallels.>

The sectarian affiliation cannot be securely established solely on the basis of sutra
classification, because sutras circulated widely across school boundaries and often shared highly
similar wording and structure. Vinaya materials, by contrast, may provide firmer evidence
because they tend to preserve more distinctive sectarian features. In this regard, RS 24 is
particularly significant, since its closest parallels are found primarily in Vinaya literature and
show notable agreement with Dharmaguptaka versions.

In his study of RS 24 verso, Allon (2009) has already identified three points of close
correspondence with the Dharmaguptaka parallel, the most significant being the agreement in the
verse.>* Moreover, this study shows that the RS 24 recto provides further evidence. Most notably,
it preserves the total number of Arhats in the world at a certain point in the Buddha's lifetime,
which corresponds specifically to the Dharmaguptaka version.

G: (*tena) samaena dvadasasade rahatana loo ahusi ahosi ekadasasade saveana

bhayava dvadasama

(At that time, there were one hundred and twelve Arhats in the world; one hundred and
eleven disciples, and the Blessed One was the twelfth.)

31 Salomon 2018: 101.

32 See Salomon 2018: 101-2.

33 Allon 2007b: 5-6.

34 For the three points mentioned, see Allon 2009: 11-3.
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DhG Vin: IRt —H—F— g% - fhh—a—1+ -
(At that time, there were one hundred and eleven Arhats in the world, and the Buddha
was the one hundred and twelfth.)

Mahi$ Vin: HF > tHEHA 7S+ ZPagE o
(At that time, there were sixty-two Arhats in the world.)

ADbhiNS: JZF » HERARIE L+ —f g -
(At that time, ninety-two Arhats appeared in the world.)

The Gandhart version has a total of 112 Arhats, with 111 disciples plus the Buddha,
similar to the explanation in the DhG Vin version. Other Vinaya and sutra traditions preserve
different numbers: Mahi$§ Vin has 62, whereas AbhiNS has 92 Arhats in total. The total number
is not arbitrary but reflects the cumulative narrative development of earlier episodes in which
new disciples successively attain arhatship. Because the various Vinaya and biographical
traditions preserve differing accounts of these earlier conversions and narrative sequences, the
total number of arhats at the stage of the Elapatra and Nalaka episode varies accordingly across
traditions. This feature may provide stronger evidence for sectarian affiliation than lexical
parallels alone. Unlike isolated wording or phrases, which may easily circulate across traditions
through borrowing or textual convergence, numerical agreements are less likely to arise
coincidentally. RS 24, therefore, offers a potentially more precise basis for discussing sectarian
affiliation within the RS collection.

Furthermore, in the episode in which Elapatra offers goods to anyone who can answer his
questions, most parallel versions preserve similar motifs involving golden and silver bowls filled
with precious grains. In the DhG Vin, once Nala successfully answers the question, Elapatra
further offers women from four castes in addition to these treasures. The parallels are as follows:

G: (*suanapatri ruacunaparivure r)u(*a)p(*a)tri yo suanacunaparivure ...
ks(*a)triak(*ania va) bramanakaria va visagan(*a va) Sud(*rakaria)
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(Golden bowl completely filled with silver grain, and silver bowl completely filled with
golden grain ... the woman of the ksatriya caste, the woman of the brahmana caste, the
woman of the vaisya caste, or the woman of the siidra caste.)

DhG Vin: i RE ~ SRR .. AR ~ ZEERPTLC > 20~ TR -
(Golden bowls filled with silver grain and the silver bowls filled with golden grain ... a
ksatriya woman, a brahmana woman, a vaisya woman, or a Siidra woman.)

Mahis Vin: 3R REE - SOERE 20
(A golden bowl filled with silver grain and a silver bowl filled with golden grain, and two
adorned maidens.)

AbhiNS: 4 25R R sRIE - FRERes NmB 232 - RFELRE 2L > AEEfHAS - DA idfEs
HES -

(Fine golden bowls filled with silver grains and silver bowls filled with golden grains.
These ndga maidens shall be adorned and decorated with various exquisite necklaces.)

MSV-KV: & RE -
(A golden casket filled with gold.)

Among the extant parallels, the inclusion of women belonging to four castes appears only in the
Gandhari version and the DhG Vin. The similarity is particularly striking not only in content but
also in arrangement. Both versions preserve the same sequence of social classes beginning with
ksatriya, followed by brahmana, vaisya, and sidra.®> Such close agreement suggests a
particularly strong relationship between the Gandhart version and the Dharmaguptaka Vinaya
tradition. This agreement is significant because the correspondence extends beyond general
narrative motifs to include specific structural details and ordering. Hence, the evidence
strengthens the possibility that the RS collection in general, and RS 24 in particular, is closely
affiliated with the Dharmaguptaka tradition, or at least derives from a closely related textual

lineage.

35 On the arrangement of the four castes in Buddhist literature, see the text notes to recto line 17.



1.6. Significance, Scope, and Structure
The placement of these stories within Vinaya contexts is especially important. Several
Vinaya traditions preserve these narratives within sections related to ordination or the early
formation of the Buddhist community. Yet the narratives also circulate independently across
multiple textual traditions, languages, and genres. This fluidity raises broader questions
concerning the relationship between biography, narrative transmission, and canonical

organization in early Buddhism.

21

Rather than viewing these stories merely as fixed episodes within a standardized Buddha

biography, the present study approaches them as relatively independent narrative units that
circulated in varying forms before their incorporation into larger Vinaya and biographical
compilations.*® Their preservation within the Gandharan manuscript tradition provides rare
evidence for how such narratives were transmitted and adapted in northwestern Buddhist

communities during the early centuries of the Common Era.

This study investigates RS 24 from both philological and literary-historical perspectives.

At the philological level, it seeks to provide a transcription, reconstruction, translation, and

analysis of the extant manuscript fragments. Particular attention will be given to textual

reconstruction and commentary. At the same time, this thesis asks broader questions concerning

the role of narrative literature in early Buddhism: How should these episodes be situated within

the development of Buddhist biographical traditions? To what extent were narratives such as

those of Trapusa and Bhallika or Elapatra and Nalaka already integrated into larger Buddha

36 Salomon’s discussion of the Gandhari Anavatapta-gatha and Rhinoceros Siitra suggests that many Buddhist
narrative texts circulated in comparatively fluid and non-standardized forms before becoming incorporated into
larger canonical compilations. He describes the textual relationships as involving “flexible quasi-oral texts and
conflated recensions” and argues that such materials could undergo expansion, contraction, rearrangement, and
recombination across different textual environments. See Salomon 2000; Salomon 2008; Salomon 2022b.
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biographies during the second century CE? Alternatively, should they be understood as relatively
independent narrative units later incorporated into expanded biographical frameworks?

The study also examines how these narratives circulated across different textual
communities. Their parallels appear in Pali, Sanskrit, and Chinese sources. Such variation raises
important questions concerning narrative flexibility, sectarian adaptation, and the transmission of
Buddhist literature across regions and languages.

The thesis is organized as follows. Chapter two situates RS 24 within the broader context
of early Buddhist biographical and narrative literature. Chapter three provides the transcribed
text, reconstruction, and translation of the manuscript itself. The present study does not attempt a
full treatment of paleography, orthography, phonology, and morphology, all of which deserve
separate detailed investigation in future studies. Chapters four and five examine the two narrative
episodes preserved in RS 24 together with their translations, parallels, and commentary. The
conclusion summarizes the study's implications for understanding Gandharan Buddhist literature,

narrative transmission, and the formation of early Buddhist biography.



23

Chapter 2: RS 24 in the Context of Early Buddhist Biographical Literature
2.1. Biographical Narratives in the Vinayas

Narratives concerning the life of the Buddha are widely preserved throughout Vinaya
traditions as well as in independent siitras outside the Nikaya/Agama collections.’” Yet these
narratives are neither Vinaya in the narrow sense of monastic rules and regulations, nor siitras in
the sense of doctrinal discourses attributed to the Buddha. Rather, they belong to the early
biographical narrative traditions surrounding the Buddha’s awakening, early ministry, and the
gradual formation of the Buddhist community.

Modern scholarship has long observed that continuous biographies of the Buddha
emerged relatively late.’® Bernard Faure notes that the first extended biographies of the Buddha
do not appear to have been compiled until around the second century CE. He identifies three
major sources: the Buddhacarita, which begins with Siddhartha’s birth and ends with the Great
Departure; the Lalitavistara, which begins in Tusita Heaven and concludes with the first sermon
and return to Kapilavastu; and the Mahavastu, which begins with the previous Buddha Dipankara
and continues to approximately the conversion of King Bimbisara.?® Similarly, Donald Lopez
identifies five major sources for the Buddha’s life: the Mahavastu, the * Abhiniskramanasiitra, the
Lalitavistara, the Nidanakatha, and the Buddhacarita.*® Yet these discussions primarily concern
continuous or semi-continuous Buddha biographies and pay comparatively less attention to

biographical materials preserved in Vinaya literature, especially in the Chinese Vinaya traditions.

37 Exceptions include texts such as the Mahaparinibbana Sutta (DN II 72—168) and the Ariyapariyesana Sutta (MN I
160-75), which preserve substantial biographical materials within Nikaya literature. For a study of Ariyapariyesana
Sutta and its parallel, see Analayo 2011b.

38 For modern scholarly works on Buddha’s biography, see Strong 2001; Nakamura 2001; Nakamura 2005;
Schaeffer 2015; Faure 2022; Lopez 2025.

39 Faure 2022: 48-50.

40 Lopez further notes that the first four largely concern the period from the Buddha’s previous lives through
enlightenment and the early formation of the Buddhist community. The final journey and death of the Buddha is
found in the Mahaparinirvana Sitra (Lopez 2025: 8-11).
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A more useful framework for the present study is provided by Yinshun, who approaches Buddha
biography not as a single literary genre, but as the gradual accumulation and arrangement of
narrative materials associated with different institutional and doctrinal contexts. He observes that
extant Buddha biographies broadly consist of two major narrative complexes: first, narratives
centered on the Buddha’s final journey from Rajagrha to Vaisali and ultimately to Kusinagara,
culminating in the parinirvana; and second, narratives centered on the Buddha’s conversion of
disciples and the expansion of the Sangha.*! The latter category is especially important for
understanding RS 24 and the Vinaya traditions discussed below.

In the Vinayas, these accounts are especially prominent in sections concerning ordination,

called the “Chapter on Receiving Precepts” (showjié jidandu 77 F#EE) in the Chinese

translations of the Vinayas, and the “Great Chapter” (Mahakhandhaka) in the Pali Vinaya.
Yinshun observes that the events of the Buddha’s life were originally transmitted in many
fragmentary forms within the Buddhist community:
The life story of the Buddha was originally transmitted within the Buddhist community
as multifaceted and fragmentary narratives. To express a particular doctrinal meaning, a
specific regulation, or a certain event, compilers had arranged and recounted the
fragments in a sequential order. Progressing from brief accounts to longer ones, they
gradually formed the extensive biographies of the Buddha.*?
According to this model, continuous Buddha biographies emerged gradually through the
editorial arrangement and expansion of shorter narrative units associated with specific doctrinal,

institutional, and ritual contexts. Yinshun further remarks that “the connection between

institutional systems and narrative circumstances was manifold and was not compiled into fixed

# Yinshun 1994: 358-60.
2 G — LB 0 FEFBST  ARLTTENIR BRI - K T RER AR > EHE > B0 d%R
FEBERBIE AL - MR - PR EEIFHE (Yinshun 1994: 358).
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textual form from the beginning.”* Thus, biographical narratives preserved in Vinaya traditions
should be understood as important stages in the formation of Buddha’s biography.

Shayne Clarke describes Vinaya literature as consisting broadly of two divisions: the
pratimoksa, containing rules and regulations, and the P khandhaka/Skt vastu material, which
concerns institutional procedures and the legal functioning of the Sanngha.** He further notes that
the khandakas are arranged thematically and include discussions of ordination procedures and
restrictions on who may or may not be ordained.* However, narratives in the RS 24 do not fit
neatly into either category. They instead appear at the very beginning of the ordination sections,
before formal regulations are introduced. These sections begin with narratives concerning the
Buddha’s awakening and gradually proceed to the establishment of ordination procedures and
monastic regulations. Between these two points, a sequence of post-enlightenment encounter
narratives appears. The placement of the RS 24 narratives within several major Vinaya traditions

may be summarized as follows:*

S RIEEEEE S - BZITET - WA 2 —FERREERCHY (Yinshun 1994: 361).

4 Clarke 2014: 30.

4 Clarke 2014: 34.

46 The chapters in each Vinaya is presented selectively to highlight the surrounding narratives in between the
narratives of RS 24, beginning with the attainment of enlightenment. For a study of the Buddha’s biographies in the
four complete Chinese Vinayas, see Wang 2019.



eyipurdeyjeuy JO JUNOJIY

eueAeATESpnRIN
pue enndLgg Jo UOISIOAUO))

19Npuod
onseuow pue s103doorad
SuruIoou09 suonen3ay

ordoad ueypeseN JONpu0d

e enndue mgw\nqm%,wwﬁwz 9Y) JO UOISIOAUOD puB BIBIA JO d3ud[[ey) onseuowr pue s103dasrad

p MAES J ‘ J vIesiquirg Sury] Jo unoddy 3uruIoouod suonen3oy
ordoad ueypese (0323.

9y} JO UOISIOAUOD pue
eIesiquirg Sury] Jo Sunoddy

s1opo1q ede£sey JO JUNOIOY

$7 SY) Suny-vSpu exyedey
pue epe.ae\ Jo junody

eue[[eS30N
pue epndues JOo UOISIOAUO))

s1opo1q ede£sey JO JUNOIOY

[(YREX
$7 SU) suny-vSpu enedery
pue epe.aeN Jo Junoddy

(03931 T SY) SPUdALIY
pue esex Jo UoIS.IIAU0))

eIesIquIIg Yum Sunoon

(03031 T SU =) SPUSLYY
pue gsex Jo uoIS.IdAU0))

(03231 T SY) SpudLYy
pue Bsex Jo UOISIIAUO0))

S)uOW dALJ oY) SuIyoea],

BIBJA JO JUNOIDY

Sy{uowW A1 Ay} SuIyORI],

Sy{uowW ALY Ay} SuIyOBI],

euLreyq
oy} yoea) 03 sysanbair ewyerg

(03931 T SY ) SPUALYY
pue esex JO UOISIIAUO))

eaLEdd eaEld (81 + ST S¥) supf-vovU SyuoW 9AY 9y JO FUIYORI],

oy yoed} 03 sysanbar ewyelg | oY) yoed) 0 sysonbal ewiyelg BPUI[EONIA [HM JUNOIDY :
(81 + ST S¥) Sury-vspu (81 + ST SW) (81 + ST SW) nedweyeg
BPUITBONIA [IIM JUNOIDY eielng Jo SULRPO eielng Jo SulyO BWIYRIg 9Y) JO JUNOIIY
RO — (81 + ST S¥) Sury-v3pu uryelg (0s13A $7 SY) eMIIeUg
EPUI[BONIA )M JUNOIDY B[OANI() UB 1M JOJUNOIUF pue essnde], Jo Junoddy
(0s13A T SY) eYIIEYd (0s13A T SY) eIIeyYg Ayrop (81 + ST SY) Sury
pue esndeay, Jo Junody pue esndeap, Jo Junody oon e Aq ynJj Jo SULIPIQO |  -»3pu BPUITRONIA JO JUNOIDY
SonIop ewyelg Kop (osa3A $7 SY) BMIeYg oon uekueg
oM} Aq 3ny Jo ULy 2on & Aq 3nyj Jo SULIFO pue esndeif, Jo Junody o Je UIyRIg B JO JUNOJIIY
JUWURIYSI[UD JUWUYSI[Ud JUWUYII[Ud JUAWIUAYSI[UD
JO judwurene oy, Jo juswurene oy, JO judwurene oy, JO juswureye oy I,
¢ 1dey) AYQqS 9sauIy) UIA SIYEN UIA DUd UIA Tred

9¢

suonIpes} BABUIA Pa309[os JO SUONOIS UONBUIPIO Y} ul soposidoe juswudySijus-jsod Jo souenbas saneLreu aaneredwo)) 4 9[qe],




27

The table demonstrates that narratives associated with the Buddha’s awakening, first lay
followers, encounters with ndga or other deities, early disciples, and the gradual expansion of the
Sangha consistently appear prior to formal ordination procedures and monastic regulations.
Episodes preserved in RS 24, including the Trapusa-Bhallika and Nalaka-Elapatra narratives, as
well as possibly the conversion of Yasa, occur within this broader biographical sequence in the
Pali Vinaya, the Mahavastu, and in three Vinayas in their Chinese translations—Dharmaguptaka,
Mahisasaka, and Sanghabhedavastu. The story of Nalaka-Elapatra only appears in the
Dharmaguptaka, Mahisasaka, and *Miilasarvastivada Vinaya Ksudraka Vastu (Génben shuo
yigié youbu pinaiyé za shi Ag0—V)H 5 RS HEEE).4” However, while the Mahavastu
contains a Nalaka narrative, it does not preserve the Elapatra naga episode.

In addition to the Vinayas discussed above, the Mahasamghika Vinaya (Mohé séngqi lu

JEEST] {4 1. /3) preserves a shorter and more schematic account of the Buddha’s post-

enlightenment activities. At the beginning of the khandaka section, it explains that during the
first five years after the Buddha’s enlightenment, the Sanigha remained entirely pure, after which
disciplinary regulations gradually became necessary. The text then introduces the four kinds of

ordination: self-ordination beneath the Bodhi tree, “well-come” (shan ldi 3%7%) ordination for

early disciples, and later institutionalized forms of ordination by ten or five monks.*® Here, the
Buddha’s life narrative functions not as an external biography appended to the Vinaya, but as the
narrative foundation for the emergence of the Sangha and its disciplinary system.

The Sarvastivada Vinaya (Shisong lu —tZF{E) exhibits a somewhat different tendency.

The “Chapter on Receiving Precepts” begins not with a continuous narrative of the Buddha’s

47T 24 no. 1451.
WM ERGE AT LR RET 0 BRTERIN AIE > HEREE RS - U ERAN ISR L T 8
HIE ~ #5BE R - HHRER » TLEEZ (T 22 no. 1425, 412b24-7).
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awakening, but with problems arising in the growing monastic community, such as the lack of
preceptors and improper monastic conduct.* Yet, Sarvastivada traditions generally preserve

extensive biographical materials, especially in the *Pravrajyavastu (chijjiashi 2% =),

*Ksudrakavastu, and the Sanskrit Sanghabhedavastu of the Milasarvastivada Vinaya.

These examples show that early biographical narratives of the Buddha frequently appear
in Vinaya khandhaka sections on miscellaneous matters prior to the introduction of formal
regulations themselves. These narratives establish the historical and institutional foundations of
the Sangha's emergence and its disciplinary system. At the same time, the variations across
traditions suggest that many of these episodes circulated independently before being
incorporated into larger Vinaya and biographical compilations.

2.2. Biographical Narratives in the Independent Sutras

Independent siitras preserved in the Chinese canon often transmit more continuous and

expanded biographies of the Buddha than those found in Vinaya literature. Texts in the Buddha

Biography section ({#5{& ) of the Taisho canon (T 3—4 nos. 183-96) arrange episodes

concerning the Buddha’s previous lives, birth, renunciation, awakening, early disciples, and
expansion of the Sangha into increasingly connected narrative sequences. These texts represent
later attempts to compile more complete and continuous accounts of the Buddha’s life.

Many of these biographies preserve close structural and narrative relationships with
earlier Vinaya traditions. Yinshun argues that numerous Buddha biographies developed through
the gradual expansion and combination of narrative materials already preserved within Vinaya

contexts, especially narratives associated with ordination, conversion of disciples, and the

4 The section begins from T 23 no. 1435, 148a5.
50T 23 no. 1444.
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institutional formation of the Sangha. He further observes two major lineages of biographical
organization concerning the Buddha’s conversion of disciples and expansion of the Sangha. The
first, associated broadly with Vibhajyavada traditions, narrates the Buddha’s conversion of
Kasyapa, Sariputra, and other early disciples as the foundation for establishing the Sangha. The
second, associated with the Sarvastivada traditions, extends the narrative further toward
Kapilavastu, the conversion of the Sakyas, and eventually toward narratives associated with
Devadatta and the schism.>!

For instance, the *Abhiniskramanastitra, traditionally associated with the Dharmaguptaka
school, differs substantially from the biographical narratives preserved in the Dharmaguptaka
Vinaya itself. Its later chapters, especially from chapter fifty-three onward, resemble
Sarvastivada-style developments concerning Kapilavastu and the Sakya clan.5? For Yinshun, this
demonstrates that later Buddha biographies were not simple reproductions of single sectarian
Vinaya traditions, but expanded compilations incorporating materials from multiple narrative
lineages over long periods of transmission.

The Trapusa-Bhallika narrative preserved on the RS 24 verso appears widely throughout

the Buddha’s biography literature preserved in the {#{#Zf. By contrast, the Nalaka-Elapatra

narrative preserved on the RS 24 recto appears more narrowly within Dharmaguptaka and
Mahisasaka Vinayas, as well as in the *Milasarvastivada Ksudraka Vastu and the

* Abhiniskramanasiitra. The uneven distribution of these narratives suggests that certain post-
enlightenment episodes circulated more widely and became stabilized earlier within Buddha-
biography traditions, while others remained associated with more specific Vinaya-related

narrative lineages.

51 Yinshun 1994: 360—1.
52 Yinshun 1994: 360.
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2.3. RS 24 and Biographical Narrative

The relationship between RS 24, Vinaya narratives, and later biographical siitras may also
be understood in light of Richard Salomon's observations on early Gandharan Buddhist
literature. In his study of the Gandhari Rhinoceros Siitra, Salomon argues that certain Buddhist
texts circulated independently prior to their incorporation into larger canonical collections.>?
Although the Rhinoceros Siitra later became embedded in the Suttanipata, the Gandhart
manuscript preserves it as an independent scroll, suggesting that smaller textual units could
continue to circulate outside larger compilations even after canonization had begun. Salomon
similarly observes that Gandharan Buddhist literature often reflects “flexible quasi-oral texts”
whose contents remained open to expansion, rearrangement, and recombination across different
textual environments.>*

A similar phenomenon appears in the Gandhari Anavatapta-gatha. Salomon notes that the
text developed through three stages. In the first stage, represented by the Gandhari Anavatapta
manuscripts, one or more versions of the text circulated in relatively informal and non-
standardized forms prior to editorial regularization. In the second stage, represented by the F6
witbdi dizi zishuo béngi jing {71 H 56T H iR AFE4%, a more semi-standardized version
emerged that already anticipated many features of the later traditions while still preserving earlier
structural features and variant readings. In the third stage, the text was incorporated into the
Milasarvastivada Vinaya and underwent further expansion and stabilization within a larger

canonical framework.>>

33 Salomon 2000: 14.
34 Salomon 2008: 67.
35 Salomon 2008: 80.
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This proposed developmental pattern may also be relevant to the texts preserved on RS
24. The manuscript itself may stand closer to the first stage represented by the Gandhar1
Anavatapta materials, preserving relatively independent narratives in comparatively flexible
forms. The Vinaya traditions discussed above may reflect a second stage in which such narratives
became incorporated into ordination and institutional frameworks associated with the formation
of the Sangha. Independent biographical siitras may represent a later stage in which these
materials were reorganized into increasingly continuous and expanded biographical
compilations. Nevertheless, the relationship between Vinaya and independent biographical stitras
was likely not strictly linear, since the traditions continued to interact, borrow from one another,
and undergo further expansion over long periods of transmission.

Another Gandhart manuscript related to Buddha biography, the Bahubudhaga-siitra from
the Library of Congress, provides further context for this discussion.>® Salomon distinguishes
two broad types of Buddha biography in later Buddhist literature: “buddhological” biographies
situated within the lineage of past and future buddhas, represented by texts such as the
Bahubudhaga-siitra, and “historical”” biographies focused specifically on the life of Sakyamuni,
to which RS 24 more closely belongs.*’

In short, RS 24 fits well within this broader textual environment. The manuscript
preserves selected post-enlightenment episodes concerning merchants, deities, brahmins, nagas,
and early disciples rather than a complete and continuous account of the Buddha’s life. These
narratives later became incorporated into Vinaya ordination chapters and independent Buddha-

biography siitras, while in RS 24 they still remain comparatively episodic and relatively

% For a study of this manuscript, see Salomon 2021. Cf. Salomon 2024.
57 See also Salomon 2023 for another Gandharan manuscript that may represent yet another form of early Buddhist
biographical literature, namely a poem in praise of the seven Buddhas.
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independent. The manuscript therefore appears to preserve an earlier stage in the development of
Buddhist biographical literature prior to the formation of more systematized and continuous

Buddha biographies.



33

Chapter 3: Transcribed Text, Reconstruction, and Translation

3.1. Transcribed Text

3.1.1. Recto

1 +++++++++++++++++++++++++++++++++++++++++++H++
++++

2 A+t 427777 ekamata nigi + [s]uap.g.c. tus. /// +++++
++++++

3 72?2?2727+ +++++7?][$]. ?[s]. [h]. sa bhayava ? narparvikasa ? [th].s. yasa ka[s]. +/// + + +
fHt+++++++++++

4  ?a.??[sa]???nekhama anusas. ? ? ? 7 s. [bh].yavate [k]. ///++++++++++++++
+++++++

5 radivivayadi uta[n]i[g].[r]. + + + + ++++ 2?2 ? ? [bha]yava vistarena ? /// [dukh]. ? + + +
++++++++++++

6 pra[galSadi ? +s. ? [d].o dukhani ? + + khanirosagaminapadivado pra[fia]vidi pra ? ? /// + +
++++++++++

7 ??7a[sa]???7?7?([81] di +++ + [s].[ha]sana taspid=i a.sa[no] nisa ? /// + ++ ++ 4+ ++++
FH+++++

8 [vis].++++++//272227227++++7?[n]. evam=[e]vat. ?[c].[d]ora?///++++++
+ +

9 +++++++++++//++++++[dhr].rmacaksu upaji asa te cadorasi ? ? [n]. ? h.sa
drith. ? [rm]. /// +++ +

10 +++++++++++++ edad=aya e ? vae bhate bhayava $arano gachami dhrarma ca

bhikhu[s]. /// ++ +++ + +
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12

13

14

15

16

17

18

19

20

21

22

34

++++++++++
[ni ta ja di drithi] ? 2 2 do a ? [m]. [n]. ? ? + .o pridi praiikha[rodi] asa nala mana[v]. /// + + +
+++++++++++

ki????[g]. ? [yo] suanapatri atha ruacaniparivura asa ruapatri ath. /// +++++++++ +
++++

+++++++++++///+++++++++ avae praroemi asuni ya vatimi eso [h].
[man].[v]. // +++++

+++++++++++.u?[p]. [tri] y[o] suanacunaparivure avido manava na [du]a ya ki
nagaka///++++++++

++++++7[y] agks.si baranasi [ks].trifak]. ? ? bramanaka[fia va] visa[gafi]. + Su[d]. /// +
++++++

ti [d]. ? 7+ +++ ? te nagaraya suanapa[tri] ruaf[culna ? 7 ? ? k[u]sa ? [si] ru[a]. /// ++ ///
sua[n]. //+++++++

2977279 [na]gakaﬁa aye ahu bhayavagatia agara[de spalna[g].[r].[a]. p.[V]. ?? ? a.sa n.l.ma?

N ++++++

asa[ve ji] /// +
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24

25

26

27

28

29

30

31

32

35

?? 7+ ++ ? samaena dvadasasade rahatana ((loo)) ahu[s]i {(ahosi)) ekadasasade saveana

bhayava dva[dasama asa bhayava el]. /// +

+++++++++de e vade asa ajalen]. Sakamuni bhayava loo upajigadi t. . ? [sa] ? [ta
sa] ? [y]. ? [s].

? ? [araha samasa]mudhal[sa $rud]. ? [s]. padigahid[e] u a [hi]da vana vi di va ta di tena [hu
bhate a] ? ?

+++ ++ ? ? ? [p].ukharomi tasa ma[ma] bhate eda a[husi] acirio ya ? ? [v]. [ji] [fi].na[d]. ?
I+ ++

+++///++++++++++++++ t[e]na me bhat[e] ? ? ? [t]. §iksa [kh].[d]. ? [ela]patra
[china] ? [vana 11]. ?

+++++++++++///?7[va]na fiasa[ma ki] imasa karma[sa vi]vag[o bhaviSadi so] ahu
bhate ta[sa karmas]. [vi] ? ?

++++++++++++[nia]. a.va [n]. ? ? [sa mama] bhate [a] ? ? parani.u ? [bh].yava
bhavisa[d]i [a]jira [u t]. 7?2 ?

+++++++++++7??idi k.ya[s]. [via].[v]..i + bh.vi[$adi] ///
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3.1.2. Verso

1 +++++++++++++++++++++++++++++++++++++H+H+H+H+

2 ++++++++++++//ula].[s]. [a]. ? ?+++?[a]. [hi] ? [$a g]. [d]. ca[la] ? ? ? [p].
[a]. 2227277

3 4+ttt A+ /27774 ++72[d]. [e]. 7 [tra] ? [gara] 7?7 7 7 i bhayava a [m].

e o

5 +H++++++++++++/H++++ 222/ ++///2222220222222772

6 +++++++++++++//7[di]asaobhayava??????2?272?27222227272727

7 A+++++++++///2?27[s]. ?sasa[d].[a]l.????[n]. +[bh]. 2?2?2222+ +222///+++
+4++++

8 +++++++///?2?7?2?7?[s].??sabhatrav.?a???[na]trivasa[vali]???????2??7?

9 ++++4///?+ ?anua[pa] arthakama hidasi ye[n]. ? vusavalia ? ? ? [tena] [u] ? [sa] ? ?

10 ++++///??trivusa[va]l[i]a va[nia] [e]dad=aya ya kh. v. ? ? ? [nia].[s]. a. ? ten.
bha[yavada] ? ?

11 ++++//77?77?7[anutarasalmasabosi [avisabudha] ta gam. + +++++ +

12 ++++++++++///? nayalp].[di]va[de] sa ta bhavisa[di] .[i]] ? ++++++++

13 ++++++///?2??.4a.a [nia]++tafs]. e?+++++++++++++

14 +++++///?? [os].[rluksa[mu]la yena bhaya[va] tena ua[sakrami] .[u] ?? ? +++ +

15 +++++///[nia] bhaya[va]ta duridei pa[sa]di[o] pasadania $a[tahidri §atamanas].

16 +++/// [damasaprata] S$amagsa[prata] paramadamasa $ama[sa|prata guto [jidi] ? ?
[na] ??7?7?

17 +++///?ud. /// +++/// [vi]prasano anega drispana bhayava [cido pra] ? ?? /// + +++ +

+
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19

20
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22

23

24

25

26

27

28

29

30

37

na anuapa [uadae] asa o bhayava trivu[sav].lia vania edad=aya esa [tuspa v].[ni]a budh.
$.272++++

esa vae bhat[e] bhayava $arana gachama dha[r]ma [ca] uasea me bhate [bh].[y]. ?+? ? /// +
++++++++

? 7?77 Sarana gad[o] ida ca [o vana pad]. ? ? ? ? di a na $a[rana g].[d]. naya + + + + + +
[yava] trivagavalia vania [a]mena anumodanena ¢ anamodi yam=atha ? ? [di] dana ? ? ? ?
visa[di] su[hatha] d[iadi] dana ta suha[e] bha[vi]$adi asa u bhayava trivusa ? ? ? vani ? ?
[n]. [a].[n].mo[d].[n].[n]. anamoda[ita] taspid=i bosimadamul. s.t.a. ? /// + + +

lakena ni[sidi] vimutas[uha]pi[di]sabi[di] asa bhayava ???? u???

ruksamulo yena bhayava tena [u]asa[kra]mi ///
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3.2. Reconstruction and Translation of the Text
3.2.1. Elapatra-Nala
[1] (*pada vadita ekamata nisidisu apegace bhayavada sadha samoda samodanio kasa saraniya
vivisaraita ekamata) [2] (*nisidisu apegace yena bhayava tena acali panamaita) ekamata
nisi(*di)su ap(*e)g(*a)c(*a) tus(*ihuda ekamata nisidisu) [3] (*ekamata nisana asa u
cadora)s(*idi) s(*a)h(*a)sa bhayava (*a)narparvikasa (*ka)th(*e)s(*i) yasa kas(*a danakasa
Silakasa svagakasa kama adina) [4] (*va okara) sa(*kilesa) nekhama anusas(*a pagasedi) s(*a)
bh(*a)yavatek. ++ ++++++++++ +++ + + + + (*viva) [5] radi vivayadi
utanig(*a)r(*odi) + + + + + + + 2 2 2 ? (*kha) bhayava vistarena ? dukh(*a) ? ++++++++
+++++++[6] pragasadi (*dukha)s(*amu)d(*e)o dukhani(*roso

du)khanirosagaminapadivado prafiavidi pra(*dagasedi) + + + + + + + + +[7] 72 7 ?

+++++++[9]+++++++ (*viraja vigatamala visudha) dhr(*a)rmacaksu upaji asa te
cadorasi(*di) (*pra)n(*asa)h(*a)sa drith(*adhra)rm(*a) + + + +[10] + + + + + + + + + + +
+ + edad aya e(*sa) vae bhate bhayava sarano gachami dhrarma ca bhikhus(*aga ca uasea me)
[11] bh(*ate bhayava dha)re(*i) ajavagrena yavaji(*va) p(*ra)nuedo sar(*ano) g(*a)d(*o)
elapatro ya nag(*araya) + + + + + + +++[12] ni ta ja di drithi ? ? ? do a ? m(*a) n(*a) ? ?
+ .0 pridi praiikharodi asa nala manav(*a) + + ++++++++++++[13]ki? ??
(*na)g(*ara)yo suanapatri atha ruacaniparivura asa ruapatri ath(*a suanacunaparivura) + + +
++++[15]++++++++++++++++++++ avae praroemi asuni ya vatimi eso h(*e)

man(*a)v(*a) + + + (*sua) [16] (*napatri ruacunaparivure r)u(*a)p(*a)tri yo
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suanacunaparivure avido manava na dua ya ki nagaka(*ia) + ++ + +++[17] + + + + + +
(*sa)y(*e) ag(*a)ks(*a)si baranasi ks(*a)triak(*aiia va) bramanakaria va visagai(*a va)
sud(*rakania) + + + + +[18] tid. ? ? + + + + ? te nagaraya suanapatri
ruacuna(*parivu)<*ra> (*na) kusa(*lo)si ru(*apatri) suan(*acunaparivura na) [19] (*kusalosi)

nagakaria aye ahu bhayavasatia agarade spanag(*a)r(*io) p(*ar)v(*ayisami a)sa n(*a)l(*a)

p(*a) di du sa ? ? ta ya no pacaveksata ¢ anuade asave ji(*ta) [23] (*vimuta asa tena) samaena
dvadasasade rahatana loo ahusi ahosi ekadasasade saveana bhayava dvadasama asa bhayava

el(*apa) [24] (*tra nagaraya e)d(*a)d aya ki punu tu nagaraya apea r(*oe)si asuni ya vatesi

tasagad(*a)rahasamasamuda(*sa) [26] + + + + + (*padigahi)de e va de a sa ajaen(*a)
Sakamuni bhayava loo upajisadi t. . ? sa ? ta sa ? y(*a) ? s. [27] ? ? araha samasamudhasa
srud(*o ya) s(*a) padigahide uahida vana vi di va ta di tena hu bhate a(*suni) [28] + + + +

+ 72?2 7 ? (*pra)ukharomi tasa mama bhate eda ahusi acirio ya ? ? v. ji i(*a)nad(*asana) + +
[29]++++++++++++++ + + + tena me bhate ? ? ? t. Siksa kh(*a)d(*ida) elapatra
china (*ya) vana ii. ? [30] + + + + + + + + + + + ? vana fiasama ki imasa karmasa vivago
bhavisadi so ahu bhate tasa karmas(*a) vi(*vago) [31] + + + + + + + + + + + + pi(*a e)va
n(*e) ? (*ta)sa mama bhate a(*jira) parani(*vude) bh(*a)yava bhavisadi ajiraut. ? ? ? [32] +

++++++++++ 2 2idi k(*a)yas(*a) vi(*a)v(*ad)i(*da) bh(*a)visadi
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3.2.2. Story of Elapatra and Nala

[1] (*Having bowed to the feet [of the Blessed One, some] sat to one side. Having had a polite
conversation with the Blessed One, some) [2] (*sat to one side. Having joined palms toward the
Buddha, some) sat to one side. (*Some remained silent and sat to one side.) [3] (*While sitting to
one side, then, to the eighty-four thousand), the Blessed One (*teaches) the gradual teaching to
Yasa, namely the teaching (*of giving, morality, and heaven; he explains the danger of sensual
desires, their elimination,) [4] (*the impurity of them), and the benefit of renunciation. The
Blessed One ... [5] (*reveals), analyzes, elucidates ... The Blessed One taught in detail... the
suffering ... [6] He illuminates (*the origin of suffering, the cessation) of suffering, the path
leading to the cessation of suffering. He teaches, (*manifests) ... [7] ... Then ... of thousands,
seated on that very seat ... [8] ... so too, [while] those eighty-four thousand ... [9] ... the eye of
Dharma, (*which is pure, whose dust is free, whose defilement has gone), arose. Then, those
eighty-four (*thousand beings perceived the truth) ... [10] ... spoke this: “O venerable, we all go
to the Buddha, the Dharma, and the community of monks for refuge! [11] (*O venerable! May
the Blessed One accept us as lay followers), from today on, as long as we live, as long as we
breathe, as ones (*who have gone to the refuge).” And naga-king Elapatra ... [12] ... (?) ...
manifests joy. Then, the young brahmin Nala ... [13] Why? ... ndga king’s golden bowl
completely filled with silver grain, and silver bowl (*completely filled with golden grain) ...

[14] ... [15] ... I weep and shed tears. O young brahmin! For, this ... [16] (*golden bowl
completely filled with silver grain, and silver bowl) completely filled with golden grain (?) O
young brahmin! There is no pain. And why? naga-maiden ... [17] ... (*if you wish), in Varanasf,
(*the woman) of the ksatriya caste, the woman of the brahmana caste, the woman of the vaisya

caste, (*or the woman of the siidra caste) ... [18] ... to that naga-king: the golden bowl
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completely filled with silver grain (*is not suitable); the silver bowl completely filled with
golden grain, [19] [and] ndga-maiden, [too], (*is not suitable). This, I, in the presence of the
Buddha, will go forth from the home to homelessness. Then, Nala Manava ... [20] ... May |
obtain, in the presence of the Buddha, from the home life into homelessness ... [21] The Blessed
One said: “The Dharma is well spoken by me. Practice the holy life to put an end to suffering!”
Moreover, [22] ... he was ... Having examined ... from the taints without clinging, (*the mind)
[23] (*is liberated. At that) time, there were one hundred and twelve arhats in the world; one
hundred and eleven disciples, and the Blessed One was the twelfth. Then, the Blessed One [24]
spoke this (*to naga-king Elapatra): “Why, again, O naga king, do you sometimes (*weep) and
shed tears, sometimes ... [25] ... to the Blessed One: of Kasyapa, the Tathagata, Arhat, Perfectly
Complete Buddha [26] ...was received, with the passing away of (?), Sakyamuni, the Blessed
One, will arise in the world ... [27] ... Arhat, Perfectly Complete Buddha, has been heard, and it
has been received and presented. Moreover (?) Therefore, O Venerable, tears [28] ... I manifest.
O venerable! This occurred to me: It is wondrous! ... the knowledge and vision ... [29] ... O
Venerable! by me ... the training was violated and the elapatra [grass] was torn. Again (?)

[30] ... Moreover, I consider: what will be the fruition of this action? O venerable! I, the fruition
of that action [31] ... of me. O Venerable! Soon, the Blessed One will be completely entered into

nirvana. Soon ... [32] ... This will be the transformation of the body.
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3.2.3. Trivusa-Valia

[1]++++++++++++++++++++++++++++++++++++++++

+R2]++++++++++++uasa??+++2a hi?sag(*a)d(*a)cala?? ? p(*a

anutarasamasabosi avisabudha ta gam. + ++++++[12] + + + + + + + + (*pidake)na ya
p(*a)divadesa ta bhavisadi (*dr)i(*garatro) + + + + + +[13]++++++???.ia a nia+
+tas(*a) e? +++++++++++++[14]+++++ 22 (*bos(*i)ruksamula yena
bhayava tena uasakrami (*uasakramita trivu) [15] (*savalia va)nia bhayavata duridei pasadio
pasadania Satahidri satamanas(*a) [16] (*utama)damasaprata samasaprata
paramadamasasamasaprata guto jidi(*dria) na(*ga) ? ? ? [17] (*iva acha udagarada)
viprasano <*anavilo> drispana bhayava cido pra(*sana) ? + + + + + + [18] (*vena bhayava)
tena uasa(*kramisu) uasakra(*mita) bhayavad(*a) p(*a)d(*a) vadi(*ta) eka(*mata atasu
ekamata) [19] (*atito) travusavalia vania bhayavada math(*a ca) masupidia ca uanames(*i)

id(*a) bh(*a)t(*e) bh(*ayavada matha) [20] ca masupidia c(*a) padigina an(*u)apa uad(*ae) ©
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vania edad aya esa tuspa v(*a)nia budh(*a) s(*arana gacha dharma ca) [22] esa vae bhate
bhayava sarana gachama dharma ca uasea me bhate bh(*a)y(*ava dharei ajavagrena yavajiva)
[23] (*pranuedo) sarana gado ida ca o vana pad(*ama) ? ? ? di a na sar(*a)n(*a) g(*a)d(*a) na
ya + + + + + (*bha) [24] yava trivasavalia vania amena anumodanena anamodi yam atha
(*dia)di dana (*tam athae bha) [25] visadi suhatha diadi dana ta suhae bhavisadi asa u bhayava
trivusa(*valia) vani(*a e) [26] n(*a) (*a)n(*uymod(*a)n(*e)n(*a) anamodaita taspid i
bosimadamul(*o) s(*a)t(*aaha ekapa) [27] lakena nisidi vimutasuhapidisabidi asa bhayava(*da
eda ahusi kasa) [28] (*tri)vusavaliana matha ca masupid(*i)a ca pad(*i)getse asa ca(*tvaro

maharaya bhaya) [29] vada cedasa yeva c(*e)dasa parivitarke ania ca catvari se(*la)patra
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3.2.4. Story of Trivusa and Valia
[1]...[2] ... [3] ... (*naga-king Elapatra) ... Blessed One ... [4] ... [5] ... [6] ... Then, the
Blessed One ... [7] ... [8] Trivusa ... with the brother, Valia ... Trivasa and Valia ... [9] ...
out of compassion, desiring their welfare, seeking benefit, (*he approached the two
merchants), Trivusa and Valia. [10] (*Having approached), he said this to the two merchants,
Trivusa and Valia: “(*O merchant, O merchant! This), by the Blessed One ... [11] ... utmost
complete perfect enlightenment, fully awakened that ... [12] ... Offer him (*with almsfood);
that will be (*for a long time) ... [13] ... [14] ... At the foot of the (*Bodhi) tree, they
approached the Blessed One. (*Having approached), [15] the two merchants, Trivusa and
Valia, saw the Blessed One from a distance, who is serene, pleasing, with peaceful senses and
a tranquil mind. [16] who has attained the highest self-restraint, who has achieved tranquility,
and who has reached the supreme self-restraint and tranquility, guarded, whose (*senses) are
conquered, (*a naga) ... [17] (*like a pool of water, clear), serene, and <*translucent>.
Having seen the Blessed One, the mind (*became serene) ... [18] (*They approached the
Blessed One was. Having) approached, (*having) bowed to the Blessed One's (*feet), (*they
stood to) one (*side). [19] (*Standing to one side,) the two merchants, (*Trivusa) and Valia,
offered rice cake and honey ball to the Blessed One, [saying]: "O venerable! This (*rice
cake) and honey balls (*is for the Blessed One). [20] May you accept it out of compassion!”
© (*It was accepted) by the Blessed One ... [21] out of compassion. Then, the Blessed One
spoke these words to the two merchants, Trivusa and Valia: "O merchant! (*May you go) to
the Buddha (*and Dharma for refuge)!” [22] “O venerable! We all go to the Blessed One and
to the Dharma for refuge. O venerable! May (*the Blessed One) accept us as lay followers,

'9,

from today on, as long as we live,) [23] (*as long as we breathe), as ones gone to refuge
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Then, the first among ? who had gone to the refuge ... [24] (*The Blessed One) expressed
approval of the two merchants, Trivasa and Valia, with this gratification: “The purpose for
which a gift is (*given, that will be for the benefit). [25] A gift is given for the sake of
happiness, that will be for happiness.” Then, the Blessed One, to the two merchants, Trivusa
and (*Valia), [26] having rejoiced (*with gratification), at that very foot of the seat of
enlightenment, (*for seven days), [27] seated in a (*single) meditative posture, experiencing
the joy and happiness of liberation. Then, (*this occurred to) the Blessed One: “(*How) [28]
will I receive the rice cake and honey balls of Trivusa and Valia?” Then, (*the Four Great
Kings) [29] having known the thoughts (*of the Blessed One) with (*their very own) minds,

the four (*stone) bowls, here ... [30] At the foot of a tree, they approached the Blessed One.
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Chapter 4: Story of Elapatra and Nala
4.1. Narrative Overview
The story presented on the recto is about the ndga-king Elapatra (P Erakapatta/Skt
Elapatra, Elapattra), who, in his desire to find the Buddha, asks a set of questions to the people
in the country of Varanasi, knowing that those who can answer must be either the Buddha or
someone who learned from the Buddha. Eventually, a young Brahmin (P/Skt manava) called
Nala (P/Skt Nalaka) is able to answer Elapatra’s questions after himself learning it from the
Buddha. Elapatra then asks Nala to bring him to the Buddha. Upon arriving, the Buddha teaches
the Dharma to both of them. Nala joins the monastic community and attains arhantship, whereas
Elapatra becomes the first non-human disciple of the Buddha by taking refuge in the three
jewels. This story is preserved in many versions in several different text traditions, as discussed
below.
The narrative plot from all the extant versions unfolds roughly as follows:
1. The Buddha travels through Varanasi.
2. The naga-king Elapatra appears from the Ganges river, holding various goods, and is
accompanied by ndga maidens.
3. Elapatra asks questions in two verses on uposatha days.
4. Elapatra announces that whoever could answer the verses would obtain certain goods.
5. Nalaka, who lives nearby, tries to answer the questions.
6. Nalaka requests seven days to find out the answer.
7. Nalaka asks the six who had made a vow to be teachers, but no one could answer.
8. Nalaka asks the Buddha.

9. The Buddha explains the verses to Nalaka in three verses.
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10. Nalaka visits Elapatra and explains the verses.

11. Elapatra wants to know where Nalaka got his answer.

12. Nalaka and Elapatra, along with their attendants, visit the Buddha.

13. The Buddha teaches them the three meritorious deeds.

14. Nalaka and his attendants attain the pure eye of Dharma and take refuge in Triratna and the
five precepts, becoming upasakas.

15. Elapatra explains the reasons that he is both sad and happy.

16. Nalaka expresses his desire to go forth.

17. The Buddha accepts Nalaka as a monk.

18. The total number of Arahants in the world is indicated.

19. Elapatra explains the reason that he has become a ndga in this life.

20. Elapatra takes refuge in the Triratna, becoming the first non-human to take refuge in the

Triratna.

The Gandhari version preserves remnants of this story. While Elapatra’s name remains
the same, Nalaka’s name is Nala.® After Nala correctly answers Elapatra's questions, they both,
along with their followers, visit the Buddha. When they arrive, the Buddha teaches them the
Dharma, leading Nala to become a monk and Elapatra to become a follower of the Buddha.
Elapatra, in turn, explains the reason he becomes a naga in this life.>

4.2. Extant Versions
The detailed parallels of this story appear in the following texts, arranged by language:

1. Erakapattanagaraja-vatthu of Dhammapada-atthakatha (Dhp-a) III 230-6.

38 The exact spelling of the name is “Nala.” However, since the scribe in this collection only writes 7 as n, I have
adjusted the name to Nala in my general discussion while preserving the spelling Nala in the edition.

9 Cf. Allon 2007b: 17.

60 Pali texts referenced in this paper are those of the Pali Text Society’s edition.
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2. Chinese Dharmaguptaka Vinaya (DhG Vin), Si fén lu VU471, translated by Buddhayasas ({#
FEHR<) in collaboration with Zht Fonian (Z={#575)) in 408 CE (T 22 no. 1428, 791a6—
792c¢15).

3. Chinese Mahi$asaka Vinaya (Mahi$ Vin), Mishasé bu héxt wii fén li 588/ ZEE FINE £ 771,
translated by Buddhajiva ({#f{1) in collaboration with Zht Daoshéng (“=7E %) between
423-424 CE (T 22 no. 1421, 106a6—107al5).

4. Chinese *Abhiniskramanasitra (AbhiNS), Fé bénxing ji jing A TEELK, translated by
Jiianagupta (Shéna Juéduo EHLIE %) between 587-591 CE (T 30 no. 190, 825a18-831b9).°!

5. Chinese *Milasarvastivada Vinaya Ksudraka Vastu (MSV-KV), Génbén shuo yigie youbu
pinaiyé za shi FEAER—V)H S BB A HPEEE, translated by Yijing (£)F) in 710 CE (T 24 no.
1451, 303a6-305al17).

6. The new Gandhari (G) version, Robert Senior Collection fragment 24 recto (designated RS
24 recto).5?

In addition to these full narrative accounts, shorter allusions to Nalaka, Elapatra, or both
appear in several individual texts:

1. Nalaka-sutta of Suttanipata (Sn) 1329, which contains the questions of Nalaka.%

2. Mahavastu (Mvu) IIT 490-500.64

%1 For the abbreviated English translation, see Beal 1875: 275-80.

62 Allon 2007b: 17.

%3 For an English translation, see Bodhi 2017: 274-80.

64 References to the Mahavastu follows the new edition by Marcinak 2019. Cf. Senart 1882-97: 382-9. For the
relationship between Mahavastu and the Mahasamghika Lokottaravada Vinaya, see Tournier 2012. For an English
translation, see Jones 1956: 379-88.
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3. Faxian’s ((£8) travelogue, A4 Record of Buddhistic Kingdoms (Fogud ji fiEZ0),% written

from 399 to 418 CE, briefly mentions Elapatra (T 51 no. 2085, 864a19-20).%

4. Xuanzang’s (Z2%) travelogue, Buddhist Records of the Western World (Datdang xiyu ji K
PHIEKED), written in 646 CE, also briefly mentions Elapatra (T 51 no. 2087, 884b28—¢8).67

5. Samadhiraja-sitra 10.69-70.68
6. Punyarasyavadanam of Gopadatta’s Jatakamala 10.43.%
7. Cowell’s translation of the Buddhacarita XVII 3.7°

In addition to textual parallels, the Elapatra narrative also appears in early Buddhist
visual culture. One of the earliest representations is found on the reliefs of the Bharhut stupa,
where Elapatara is depicted twice: first as a five-headed snake and second as a human figure with
a five-hooded snake canopy over his head, worshipping the Buddha, who is represented by a
tree.”! The identification of the figure is confirmed by an inscription on the relief: erapato naga
rdja bhagavato vandate (“Erapatra, the naga-king, worships the Blessed One”).”> A second
representation appears in the mural fragments of Ajanta Cave IX, identified by Monika Zin.”> A
third example is a Gandhara relief from Sahr-i-Bahlol, identified by Aurel Stein, and now

preserved in the Peshawar Museum, which presents a similar motif: Elapatra appears both as a

% The text is also known as Gdoséng faxidn zhuan = {8 %88{# (“The Biography of the Eminent Monk Faxian”) in
the Taisho Tripitaka.

% For an English translation, see Legge 1886: 96.

7 For an English translation, see Beal 1884: 137.

8 Vaidya 1961: 64.

% Hahn 1990: 120.

70 Cowell 1894: 190-1. It is important to note that Cowell’s edition of Buddhacarita does not entirely represent the
original Sanskrit work of A§vaghosa. The surviving Sanskrit manuscripts preserve only the first thirteenth chapters.
The last four chapters were composed by the Nepalese author, Amritananda, in 1830 CE (Cowell 1894: x—xi).
Hence, the passage mentioning Nalaka and Elapatra in chapter 17 does not belong to A§vaghosa’s original
composition but represents a later insertion.

7! The Pali Dhp-a mentions that the Buddha is sitting under a Sirissa tree.

2 See Cunningham 1879, 26-7; plate XIV.

73 For a full description and argument, see Zin 2000: 1171-83.
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five-headed serpent and in human form, while the Buddha is shown seated among monks.” A
fourth possible representation is another Gandhara relief from Karamar, identified by Alfred
Foucher, now in the Lahore Museum.” However, Zin and Vogel disagree with such identification
because the figure lacks the characteristic serpent-hood canopy.’ These early visual
representations suggest that the Elapatra narrative is both early and widely circulated across

literary, geographical, and artistic contexts.

74 Vogel 1995: 107, plate VIIIa. Zin (2000) disagree with Vogel’s identification because the depiction of the serpent
is very small, which does not match the text (1183).

> Foucher 1905: 503-7.

76 See Vogel 1995: 107; Zin 2000: 1183.
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4.3. Text Commentary

Visiting the Buddha (Lines 1-2)

Edition:
[1]++++++++++++++++++++++++++++++++++++++++++++
N+++++++++++

Reconstruction:

[1] (*pada vadita ekamata nisidisu apegace bhayavada sadha samoda samodanio kasa
saraniya vivisaraita ekamata) [2] (*nisidisu apegace yena bhayava tena acali panamaita)
ekamata nisi(*di)su ap(*e)g(*a)c(*a) tus(*ihuda ekamata nisidisu)

Translation:

[1] (*Having bowed to the feet [of the Blessed One, some] sat to one side. Having had a
polite conversation with the Blessed One, some) [2] (*sat to one side. Having joined palms
toward the Buddha, some) sat to one side. (*Some remained silent and sat to one side.)

Cf. RS 13 recto lines 7-8:

[7] ekam=ata nisid[e] apeg.c. [bh.] /// ekam=ata apegaca yena bhayava tena acali
panamaita ekam=ata [8] nisana apegaca tusihuda tusihuda ekam=ata nisi ///

Parallels:
atha kho te veludvareyyaka brahmanagahapatika yena bhagava tenupasamkamisu.
upasamkamitva appekacce bhagavantam abhivadetva ekamantam nisidimsu. appekacce
bhagavata saddhim sammodimsu; sammodaniyam katham saraniyam vitisaretva ekamantam

nisidimsu. appekacce yena bhagava tenanjalim panametva ekamantam nisidisu. appekacce
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bhagavato santike namagottam savetva ekamanta nisidimsu. appekacce tunhibhiita
ekamantam nisidimsu. (SN'V 353)

Then the brahmins and householders of Bamboo Gate approached the Buddha. Having
arrived, having bowed to the Blessed One, some sat to one side. Some exchanged greetings
with the Blessed One. Having had a polite conversation, they sat to one side. Some held up
their joined palms toward the Buddha and sat to one side. Some, having announced their

name and clan, sat down to one side. Some remained silent and sat to one side.

ASEEFCHARRTEN - fE—ma > \EIUTR - VARSI E—HILE - SFESREMH
EE—HL 7 - SR AR BRI — A > BRI — M7 - 54
HERIRAELE—HALFE - (DhG Vin at T 22 no. 1428, 792b2-6)

Narada and the others exchanged greetings and sat to one side. Among the eighty-four
thousand beings, some bowed at the feet of the Tathagata and remained standing to one side.
Some raised their joined hands in greeting and then sat to one side. Some announced their
own names and clans to the Tathagata and then sat to one side. Some folded their hands,
gazing at the Tathagata, and then sat to one side. Some remained silent, without talking, and

sat to one side.

Text notes:

The upper portions of the manuscript are mostly missing due to its vulnerable position to
damage, being on the outside of the rolled bark. Although almost all of the first line is missing,
with only ink remnants remaining, it is expected to be about Nala and Elapatra visiting the

Buddha, based on the parallels. The second line preserves only some words in the middle.



56

Based on the Pali and Chinese parallels, the first two lines are the standard formula of

different actions visitors do before sitting down when meeting the Buddha for the first time,

which include:

1.

Bowing at the feet of the Buddha,

Exchanging greetings with the Buddha,
Having a polite conversation with the Buddha,
Announcing their own names and clans,
Gazing at the Buddha,

Remaining silent.

In addition to the first two lines, there is at least one line missing in the manuscript,

which may have originally preceded the first two visible lines. Based on the expression in the

Veludvareyya-sutta (SN V 353), which also appears in RS 13, one possible reconstruction of the

missing line is as follows.

[0] (*asa u nala ya elapatra nagaraya cadorasidi pranasahasa yena bhayava tena
uasakami uasakamita apegace bhayavada)

[0] (*Then Nala and naga-king Elapatra, with eighty-four thousand beings, approached
the Blessed One, and having approached, some ... )

If this is indeed the beginning of Elapatra and Nala’s story, then the missing line is expected to

introduce the main characters, Nala and ndga-king Elapatra, along with their followers.

However, as is typical in Gandhart manuscripts, the beginning may use a completely different

formula than those found in other close parallels.

Complicating matters, the reading of line 3 opens the possibility that the first eight lines

of the manuscript actually depict the story of Yasa, whose name may appear. If this is the case,

then in the middle of line 8 the text may transition to the story of Elapatra and Nala using the
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adverbial phrase evam eva, “likewise” or “similarly.” If such is the case, it is not clear how the
Yasa story appears at the beginning of the manuscript. It could possibly be a continuation of
another manuscript; it could also just appear in this manuscript as a short version of the story, or
act as the opening of Elapatra and Nala’s story.

Most Vinaya traditions whose narratives also appear in the RS scrolls preserve the story
of Yasa’s conversion, including the Pali Vina, DhG Vin, Mahi$ Vin , Chinese SbhV, and the Mvu.
More strikingly, in the Vinaya traditions that preserve both the Yasa narrative and the Elapatra
and Nalaka episode, the two stories appear consecutively. In the DhG Vin and Mahis$ Vin , the
story of Elapatra and Nalaka follows immediately after the conversion of Yasa and his friends.
The present Gandhart version may therefore suggest a similar narrative arrangement in which the
Yasa story and the Elapatra episode originally occurred in sequence.

Since there are two possibilities for the story from line 1 to 8, either Yasa’s or Elapatra
and Nala’s story, the following analysis will be done with the parallels from both stories. In any
case, the two stories share a similar phrase and event, differing only in the characters. For
instance, the Pali Vin I 20 has the following:

atha kho ayasma yaso te paniasamatte gihisahdayake adaya yena bhagava

tenupasamkami, upasamkamitva bhagavantam abhivadetva ekamantam nisidi.

ekamantam nisinno kho ayasma yaso bhagavantam etad avoca.

Then, the venerable Yasa took those fifty householder friends to the Blessed One. Having

arrived, having bowed before the Blessed One, he sat down to one side. While seated

there, the venerable Yasa addressed the Blessed One.

The expression is similar to the DhG Vin opening, with the main character mentioned
first, followed by the number of accompanying beings, and then the greeting with the Buddha

before sitting down. The greeting here is much simpler and shorter. It has P upasamkamitva

bhagavantam abhivadetva ekamantam nisidi, which the G version also has ekamata nisi(*di)su
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in the second line. However, the second line of the G version has the remnants of
ap(*e)g(*a)c(*a) tus(*ihuda), which points to a longer version of the greeting rather than the
simpler one. Yet, it cannot be sure whether the characters in this line are indeed Elapatra and
Nala or Yasa and friends.

Line 2. ekamata nisi + [s]u: The legible words, though in a fragmentary condition, begin

from ekamata (P ekamantam/Skt ekantam), “to one side,” matched by the Chinese 1£—[f24, “to

sit on one side.” Further, the aksara si in the word nisi + [s/u is found to be folded and appears
on the verso. The scribe consistently writes si with a slightly rightward footmark (what Glass
calls a type 2 footmark),’® but not with sa, se, and su in this manuscript. Although the underlined
aksara usually indicates a weakened intervocalic consonant, it is more likely to be a stroke
variation.”® The aksaras su and so in recto line 16, and se in recto line 21, are all in intervocalic
positions but written unmodified, with a straight footmark. This word nisi + [s/u 1s a verb and
can be reconstructed as nisi(*di)su (P nisidimsu/Skt nisidimsu/BHS nisidensuh), in the third-
person plural aorist form of ni + \sad, “to sit down.”8

ap.g.c.: The word is reconstructed as ap(*e)g(*a)c(*a) based on the GandharT parallels
RS 13 recto lines 6-8, apegeca and apegaca. The top of aksara g in the manuscript is missing,
and thus it cannot be determined whether it is ga or ge. The reconstruction ap(*e)g(*a)c(*a) is
based on the equivalent in P appekacce, from api + ekacca, “some.” It is not common in

standard Sanskrit, although it appears in the BHS form of either the rare apyekata or the much

more common ekatya.’!

78 Glass 2007: 89 (§4.4).

7 For the discussion of modified aksara si, see Silverlock 2015: 151-3 (§4.2.2).
80 Silverlock 2015: 371, 660.

81 BHSD s.v. apyekata, ekatya; DP s.v. appekacca.
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tus. /// + +: The manuscript breaks after tus., though the word fus(*ihuda), corresponding
to P tunhibhiita/Skt tisnimbhiita, “remained silent,” is expected, following RS 13 recto line 8

tusihuda.

The Buddha teaches them Dharma (Lines 3—6)

Edition:

+++++++++++++[4]?a.??[sa] ???nekhama anusas. ? ? ? ? s. [bh].yava te [k]. ///

+++++++++++++++++++++[5] radi vivayadi uta[n]i[g].[r]. + ++++++

+ 8. 7 [d].o dukhani ? + [d]. khanirosagaminapadivado pra[fia]vidi pra ? ? /// + + + ++ + + + +
+++

Reconstruction:
[3] (*ekamata nisana asa u cadora)s(*idi) s(*a)h(*a)sa bhayava (*a)narparvikasa
(*ka)th(*e)s(*i) yasa kas(*a danakasa Silakasa svagakasa kama adina) [4] (*va okara)
sa(*kilesa) nekhama anusas(*a pagasedi) s(*a) bh(*a)yava te k. + + + ++ ++ ++ + + +
+ + + + + + + (*viva) [5] radi vivayadi utanig(*a)r(*odi) + + + + + + + 2 2 ? ? (*kha)
bhayava vistarena ? dukh(*a) ? + ++++++++++++++[6] pragasadi
(*dukha)s(*amu)d(*e)o dukhani(*roso du)khanirosagaminapadivado pranavidi
pra(*dagasedi) + + + + + + + + +

Translation:
[3] (*While sitting to one side, then, to the eighty-four thousand), the Blessed One (*teaches)

the gradual teaching to Yasa, namely the teaching (*of giving, morality, and heaven; he
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explains the danger of sensual desires, their elimination,) [4] (*the impurity of them), and the
benefit of renunciation. The Blessed One ... [5] (*reveals), analyzes, elucidates ... The
Blessed One taught in detail ... the suffering ... [6] He illuminates (*the origin of suffering,
the cessation) of suffering, the path leading to the cessation of suffering. He teaches,
(*manifests) ...

Parallels:
J\EUTRELTE » HEMR AL > ESREE - fehd » e RZ
VE o TR F ~ EEH B %% - (DhG Vin at T 22 no. 1428, 792b6-9)

After the eighty-four thousand beings had sat down, the Blessed One gradually expounded
the excellent teaching to them, encouraging them and causing them to rejoice. The teaching
consists of giving, morality, and ways of being reborn in the heavens; rebuking the impurity

of sensual desires; praising renunciation as happiness.

18 R )\E VT AERIEMEYDE - REFIE > Fel : MmO 2 HE LY - BEECD 55
SREEEE FrE A » T EEFEIE o (Mahi$ Vin at T 22 no. 1421, 107a2-4)

Further, he expounded a variety of wonderful teachings for eighty-four thousand people,
instructing, teaching, benefiting, and delighting them, namely: the discourse on giving up to
the joy of renunciation. When they had all become joy, he further taught them the truth

consistently proclaimed by all Buddhas: suffering, its origin, its cessation, and the path.

B > RS (EUTRS  BAEREER R BE - KERER > ArsB B TATE R -
e EAER > ERAhSEEE - SEREE - SBNRE  SEHSEEIITE > BIAE

i .. EERTARECE - CMEE EIEZE - SIS - HERE o R R IUEE
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s o FEAEL (> MESREUT - BEREIL > AED 0 BITRE > AT > WEEE
B > AEATE o e DI URR R RN & > BURERR » JIZEHUT © (ADhiNS
at T 3 no. 190, 829c12 - 23)

At that time, the Blessed One addressed the eighty-four thousand beings, among whom
Nalaka was the most prominent. He taught them in order, namely, teaching them the practice
of giving, morality, and attaining rebirth in the heavens. Further, he explained the many faults
in sensual desires to inspire a sense of detachment and to realize the exhaustion of
defilements. Further, he taught the merits and praises of renunciation, which is helpful in the
attainment of liberation ... The Blessed One’s entire teaching leads others to rejoice in the
path toward the true direction, namely the Four Noble Truths: suffering, its origin, its
cessation, and the path. The Blessed One has taken these Four Noble Truths and, through
various skillful means, explained, revealed, instructed, established, analyzed, proclaimed, and
taught the practice, [namely] “such is the suffering of birth, such is the origin of suffering,
such is the cessation of suffering, such is the attainment of the path.” The Blessed One takes
the various causes and conditions of the Four Noble Truths to reveal, proclaim, and even

teach [them].

Text notes:

Lines 3—6 contain the Buddha’s teachings to Nalaka and Elapatra after they greeted the
Buddha from the previous lines. The teachings begin with gradual instruction (P anupubbikatha),
consisting of generosity, morality, heaven, the dangers of sensual pleasure, the elimination of

impurity, renunciation, and ultimately leading to the Four Noble Truths.
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Line 3. bhayava: In each case, the scribe spells the Gandhart equivalent of bhagavant as

bhayava (=Ch shi ziin TH2), where intervocalic g > 3.8

? narparvikasa ? [th].s. yasa ka[s].: While this and the following phrase are mostly
illegible, a comparison with parallel passages in Pali and Sanskrit is useful for reconstructing the
text. For instance,

anupubbi katham kathesi, seyyathidam danakatham silakatham saggakatham,; kamanam
adinava okaram samkilesam,; nekkhame anisamsam pakasesi. (Ud 49)

[The Buddha] taught the gradual teaching, namely the teaching of giving, morality, and
heaven; he explained the danger of sensual desires, their elimination, the impurity of
them, and the benefit of renunciation.

This expression also appears in Sanskrit.

asya yasodasya Sresthiputrasya bhagavam prasadaniyam katham kathe tadyathd
danakatham sitlakatham svargakatham punyakatham punyavipakakatham. (Mvu 111 524)

The Blessed One taught a pleasing teaching to Yasoda, the merchant's son, namely the
teaching of generosity, morality, heaven, merit, and the ripening of merit.

The scribe writes (*a)narparvikasa for P anupubbi katha/Skt anupirvikatha, with
preconsonantal 7 in both rpa and rvi.®* Although rhotic metathesis occurs in rpa, the anticipated
spelling rvi is maintained as well. The scribe writes these two aksaras with a rightward footmark.
The preconsonantal 7 is typically written with a loop to the left stem and a rightward extension at
the end in the RS Collection.®* This rightward footmark is not to be mistaken for a
postconsonantal », but rather a graphic phenomenon, similar to a footmark type 3 in Glass’s
classification.®> So, I have transcribed it as rpa and rvi. Note also that the scribe drops the u and

writes only (*a)narparvi- instead of the anticipated reflex of Sanskrit anupiirvi-.

82 Cf. Silverlock 2015: 174-5.

8 This case is different from the word dhrarma in which the scribe writes with a postconsonantal 7 in dhra and
preconsonantal 7 in 7ma. Here the scribe writes with preconsonantal r.

8 Glass 2007: 102.

85 Glass 2007: 89.
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The next word after (*a)narparvikasa is expected to be a verb. This word in the
manuscript is folded and appears on the verso. However, the reading is uncertain. Following the
Pali parallel, the verb could be (*ka)th(*e)s(*i), corresponding to P kathesi, an aorist 3rd singular
from the root \/kath, “he taught.” However, the first aksara could also be a instead of ka, and
there. could be an aksara in between a/ka and th.

Based on the parallel, the next expected word is P seyyathidam/BHS tadyatha, “namely.”
If this is the case, then the previous word cannot be (*ka)th(*e)s(*i) as the last aksara of that
word must belong to this word to form s(*e)yasa. However, the attested form is sayasa with
dental s, rather than retroflex and palatal (GD s.v. sayasa). Therefore, it is unlikely that the word
P seyyathidam appears in the G version. In any case, it points to the possibility that the next word
after (*ka)th(*e)s(*i) is the character name Yasa (=P yasa/Skt yasa), as hypothesized above, in
the accusative singular masculine, the recipient to whom the Buddha teaches the gradual
teaching.

The next word can be safely reconstructed as kas(*a), “the teaching,” corresponding to
P/Skt katham, in the accusative singular feminine. Yet, based on the parallel, kasa is expected to
appear at the end of the compound after each item, such as danakasa, silakasa, and so on, in a
tatpurusa compound. Nevertheless, the missing portion here is expected to include the contents
of gradual training similar to the Pali parallel, namely dana, sila, svaga, kama adinava okara
sakilesa in Gandhari. In other words, the teaching of giving, morality, heaven, the danger of
sensual desires, their elimination, and the impurity of them.

Line 4. nekhama anusas. ? ? ? ?: This can be reconstructed as nekhama anusas(*a
pagasedi), “he teaches the benefit of renunciation,” based on the P nekkhamme anisasa pakasesi

(Ud 49). The word anusas(*a), corresponding to P anisamsa/Skt. anusamsa, can mean “praise”



64

in Sanskrit and “benefit” in Pali and Buddhist Hybrid Sanskrit, with the latter meaning most
appropriate here in the Gandhari (PTSD s.v. anisamsa; BHSD s.v. anusamsa).®® The Chinese
parallels use the meaning “to praise” rather than “benefit,” as seen in DhG Vin, “praising
renunciation as happiness” (F&Er H B /54%), and Mahi$ Vin , “he teaches renunciation [and]
praises [its] merits” (22 ET)1%E). The verb pagasedi, corresponding to Skt prakasayati, in
the third-person singular causative of pra + Vkas, “to explain,” applies to the sets of objects
before it. In other words, he explains the teachings of giving, morality, heaven, the danger of
sensual desires, their elimination, the impurity of them, and the benefit of renunciation.

Lines 4-5. + + radi vivayadi uta[n]i[g].[r]. +: The sequence of finite verbs here can be
safely reconstructed as (*viva)radi vivayadi utanig(*a)r(*odi). These verbs are all in the third-
person singular present form, equivalent to Skt vivarati, vibhajati, uttanikaroti, “he reveals,
analyzes, elucidates.” The portions surrounding these legible words are mostly missing. Yet, it is
expected to be a string of finite verbs found in most siitras, such as Pali expression acikkhati
deseti paniapeti patthapeti vivarati vibhajati uttanikaroti, “he explains, teaches, asserts,
establishes, reveals, analyzes, clarifies” (SN II 25).%7 The exact wording and order here are
uncertain. Among the Chinese parallels, only the AbhiNS reflects the sequence of synonymous
verbs, “he explained, revealed, instructed, established, analyzed, proclaimed, and taught the

practice” (a5, BUR, BGR, HAL, 773, E, HITEE), that is supposed to appear in the

Gandhari version.

8 “In general, an anusamsa (G anusasa/BHS anusamsa/P anisamsa) is the benefit derived from virtuous actions.
According to Conze (1978: 98), the anusamsas are especially “[t]he advantages gained from perfect wisdom”
(Schlosser 2022: 155, 291).

87 A more complete list of verbs in a similar formula is found in RS 12 and noted by Silverlock is “aiksadi desedi
paniavedi patavedi vivaradi vivayadi utanikarodi pagasedi pasasadi vadedi (Skt dacakhyati desayati prajiiapayati
prasthapayati vivarati vibhajati uttanikaroti prakasayati prasamsati vadayati)” (Silverlock 2015: 211, n. 488).
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Line 6. prafgajsadi ? + 5. ? [d].o dukhani ? + + khanirosagaminapadivado: This phrase
can be safely reconstructed as pragasadi (*dukha)s(*amu)d(*e)o dukhani(*roso
du)khanirosagaminapadivado, a summary expression of the Four Noble Truths. Here, only three
out of four noble truths are legible. There is a fragment that reads dukha in line 5 after vistarena,
before the verb pragasadi (=Skt prakasate), “he illuminates,” although the exact position is
uncertain. The reconstruction of s(*a)mud(*e)o follows RS 20 verso line 20 samud/e]o (=P/Skt
samudaya).®® The reduction from aya > e is a common development in MIA languages.®

praffia]vidi: This word is equivalent to P parifiapeti/Skt prajiiagpayati, in the third-person
singular causative present form of pra + \jiia, “to teach.” The attested form of this word in
Gandhari is pafiavedi, as recorded in RS 22.%° Here, the aksara vi is written with an i-diacritic

that cuts through but is not too long. Although the attested word in RS 22 is prariav(*e)di, the

form here is prariavidi, showing e and i alternation.

Nala attains the eye of Dharma (Lines 7-9)

Edition:

[c].[d]lora?///+++?2++++++[9]+++++++++++///++++++ [dhr].rmacaksu
upaji asa te cadoragi ? ? [n]. ? h.sa drith. ? [rm]. /// +++ +

Reconstruction:

88 Marino 2017: 217.
8 Marino 2017: 115. Cf. Salomon 2008: 102.
%0 Silverlock 2015: 350. See GD s.v. pramiiavedi for other attested forms.
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c(*a)dora(*sidi) + ++++++ [9] + + + + + + + (*viraja vigatamala visudha)
dhr(*a)rmacaksu upaji asa te cadorasi(*di) (*pra)n(*asa)h(*a)sa drith(*adhra)rm(*a) + +
+ +

Translation:
[7] ... Then ... of thousands, seated on that very seat ... [8] ... so too, [while] those eighty-
four thousand ... [9] ... the eye of Dharma, (*which is pure, whose dust is free, whose
defilement has gone), arose. Then, those eighty-four (*thousand beings perceived the
truth) ...

Parallels:
IRFAREERE b /N U/ - BRI L » SERENRF » AR - RIARE - BiEE AR
i5 o (DhG Vin at T 22 no. 1428, 792b9-11)

At that time, Narada and eighty-four thousand beings, right there in their seats, became free
of all dust and defilement, attaining the purity of Dharma-eye, seeing the Dharma, and

attaining the Dharma. They perfected all teachings and realized the fruits [of the path].

JNEVUT ARIFYAA E o BEEREE - f0RIRF - RUAISSR » (Maht$ Vin at T 22 no. 1421,
107a4-5)

Eighty-four thousand people, right there in their seats, became distant from dust and
separated from defilement, attained the purity of Dharma-eye, saw the Dharma, and attained

the fruits [of realization].
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MRS - RIS HAR - BERERENS - SRS  FslAd - 15F51R - (AbhiNS at T 3
no. 190, 829¢23-24)
And those beings, right there in their seats, became free from all dust, exhausted the realm of

afflictions, and amidst all phenomena, attained the eye of pure wisdom.

Text notes:
Line 7. taspid=i: This word is equivalent to Skt tasminn eva. The word eva undergoes a
reduction in a sandhi environment.’! This phrase appears again in the verso line 24 of this

manuscript. The Chinese parallels have B[IJ/AFE -, B 44 [, and B> E AR, all reflecting the G

expression taspid i (*a)sano (=Skt tasminn eva asane), “on that very seat,” in the locative
singular neuter.

Line 8. evam=/[e]va: This is probably the place where the transition from the Yasa story
to the Elapatra and Nala story occurs. Prior to evam eva, “so t0o,” it may have described that
Yasa and his friends attained the eye of Dharma in their very seat after listening to the Buddha’s
teaching. The content after evam eva in this line may transition to Elapatra and Nala, along with
their eighty-four thousand followers, who also attained the eye of Dharma in their seat. The
parallel from the Vin I 20 has the following:

seyyathapi nama suddham vattham apagatakalakam sammadeva rajanam patigganheyya,
evam eva tesam tasmimyeva asane virajam vitamalam dhammacakkhum udapadi.

Just as a clean cloth, free from stains, would perfectly absorb dye, even so, while they
were sitting right there, the stainless and pure eye of Dharma arose within them.

°1 Silverlock 2015: 348.
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Here, the phrase evam eva is used for a comparison between a clean cloth and that of the
pure eye of Dharma. It is uncertain whether the G version has such a simile or not prior to evam
eva in lines 7-8.

In addition, the Chinese parallel to the Elapatra and Nala story, AbhiNS, uses a similar

simile involving a clean cloth.

BEALSA 0 EEIER A RE > BACLEE - T2 E o WEANE RTINS
PEsE » A ALiE - RN - REREE  BREE - ELRE o [EREEEY - REEf
2E > HIHEZEZL - (T 3 no. 190, 829¢25-9)

Just as a clean cloth, free from grime or black wool, easily takes on various colors when
dyed, in exactly the same way, the great assembly, including Narada and the others,
remained in their places and distanced themselves from afflictions. Having exhausted all
causes of suffering, they realized all phenomena and established themselves in
fearlessness. Having crossed over the web of doubt, they no longer followed the words of
others but understood the Blessed One’s teaching.
ADbhiNS provides evidence that the simile of a clean cloth appears in the Chinese
translation of the Elapatra and Nala story, despite its absence in the DhG Vin version. In this

case, it complicates the hypothesis of the Yasa story's existence. It could be that, prior to evam

eva, or Y& HI/E in AbhiNS, is a simile for a clean cloth, and after that is a long description of

the attainment of Nala and his followers. It is unusual for evam eva to represent a comparison
between two narrative characters’ experiences. It is typically the beginning of the second half of
a simile. Hence, the reading and interpretation remain uncertain given the poor condition of the
manuscript in this line.

Line 9. [dhr].rmacaksu upaji: The manuscript breaks in the middle of aksara dha; the

remnant of a rightward footmark can be seen, making the reading of dhr-. The

| individual word dhrarma will be discussed in the text note on line 11 below. The

Figure 7.
Detail of ksu

with a loop on
the right arm.  £d.

ksu in dhrarmacaksu is written with a loop on the right arm, resembling the top of
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The compound dhrarmacaksu is a tatpurusa, meaning “the eye of Dharma.” The finite
verb is upaji (=BHS utpadye), in the third-person singular aorist of ur + \pat, “to arise.”> A
similar phrase also appears in the Gandhari Avadana BL 4.2 on the verso line 221, dharmacaksu
upadaido, and on the verso line 230, dharmacaksu uparno. This phrase is attested in the Pali and
Sanskrit parallels of the Yasa story as follows.

P: virajam vitamalam dhammacakkhum udapadi (Vin 1 20)

Skt: virajam vigatamalam dharmesu dharmacaksur visuddham (Mvu 111 533)

The Sanskrit source has virajas, vigatamala, and visuddha, describing dharmacaksu.

These words agree with the Chinese parallels (DhG Vin and Mahi$ Vin ) that have EE (virajas),
Y535 (vigata-mala), 7 =R (dharma-caksu), 75 (visuddha). AbhiNS has a different expression 2
AT 1EF MR, somewhat agreeing with the addition of dharmesu in Samadhiraja-siitra, and it
has JFE7HE (“the eye of pure wisdom”) instead of }EAR F (“the purity of Dharma-eye”). Given

the higher correspondence of this manuscript with DhG Vin, virajas, vigatamala, and visuddha
are expected to appear before dhrarmacaksu. Unfortunately, this part is missing and illegible in
the manuscript. Thus, based on the parallels above, the reconstruction on line 9 becomes:

[9] + + + + + + + (*viraja vigatamala visudha) dhr(*a)rmacaksu upaji asa te
cadorasi(*di pra)n(*asa)h(*a)sa drith(*adhra)rm(*a) + + + + + +

[9] ... the eye of Dharma, which is pure, whose dust is free, whose defilement has gone,
arose. Then, those eighty-four (*thousand beings, whom the Dharma has been seen) ...

%2 Silverlock 2015: 356. Cf. BHSG: 219.
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cadorasi ? ? [n]. ? h.sa: This phrase can safely be reconstructed as cadorasi(*di
pra)n(*asa)h(*a)sa, corresponding to Skt caturasiti pranasahasram, “eighty-
four thousand beings.” Similar phrases are attested in other Gandhart

manuscripts, such as Bajaur 2 recto 7.12, cadurasidi devaputrasahasa, and

Figure 8. Detail Bhadrakalpika-siitra 17 verso line 1, caturasiti varsasahasra. The phrase
of ca.
typiccc;lly follows a pattern of “number + subject-thousand” in Buddhist Sanskrit texts. In this
story, the subject is prana (“beings”) with the number of eighty-four thousand. Note that the
scribe writes cadorasidi rather than cadurasidi, showing an alternate spelling of u and o. The
change of # > o is rare in the Senior Collection but quite frequent in the British Library
Collection.”® Here, the word begins with the modified aksara ca, which is rarely attested in the
RS scrolls and not consistently marked in other scholarly editions. It appears once in RS 17 line
24. However, the present scribe frequently writes the modified form ca, although regular ca also
appears in the manuscript.**

drith. ? [rm].: This word can safely be reconstructed as drith(*adhra)rm(*a), equivalent
to P ditthadhamma/Skt drstadharma, understood as a bahuvrihi compound, “one by whom the
Dharma has been seen.” The past participle drsta is embedded in the compound as the first
member. There is also a phonological change from the original s¢ > th, which is common in

Gandhari.”® Original vocalic 7 is represented by i, as seen in drsta > drith.°® The manuscript

breaks after the aksara 74, and the top portion of ¥ma can be seen. So, the expected aksara in

%3 Silverlock 2015: 221 (§6.2.4).

%4 As previous scholarship has not consistently marked this distinction, further examination of the RS collection
would be required to assess how common the feature is more broadly.

95 Salomon 2008: 125.

%6 Salomon 2008: 106.
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between is dha/dhra, yet given the frequent occurrence of dhrarma in this manuscript, I

reconstructed it as dhra, though it may be that the scribe writes the normal dha.

Nala takes refuge in Triratna (Lines 10—11)

Edition:

[10] + +++++++++++ + edad=aya e ? vae bhate bhayava Sarano gachami dhrarma ca

[g]-[d].

Reconstruction:
[10] + + + + + + + + + + + + + edad aya e(*sa) vae bhate bhayava sarano gachami
dhrarma ca bhikhus(*aga ca uasea me) [11] bh(*ate bhayava dha)re(*i) ajavagrena
yavaji(*va) p(*ra)nuedo sar(*ano) g(*a)d(*o)

Translation:
[10] ... spoke this: “O venerable, we all go to the Buddha, the Dharma, and the community
of monks for refuge! [11] (*O venerable! May the Blessed One accept us as lay followers),
from today on, as long as we live, as long as we breathe, as ones (*who have gone to the
refuge).”

Parallels:
AIEARS T REESERIRIAN - RIS BRI » FIPE AT 2R

8, (DhG Vin at T 22 no. 1428, 792b11-3)

[They] addressed the Buddha, saying: “From this day forth, we take refuge in the Buddha,
the Dharma, and the Sangha. May the Blessed One accept us as lay followers. For as long as

we live, we will not kill, up to the consumption of intoxicants.”
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FUESRE » =EE 0 RZ A, - (Mahié Vin at T 22 no. 1421, 107a6)
Having perceived the Dharma and attained the fruit [of realization, they] took refuge in the

Three [Jewels], and subsequently received the five precepts.

Wt KRIVERIES ... BRSPS 08T+ ZHFTiAL - (ABhNS at T3 no. 190, 82926~
9)
At that time, Narada and all the great assembly ... then took refuge in the Buddha, the

Dharma, and the Sangha, and undertook the five precepts.

Text notes:

Line 10. e ? vae bhate bhayava sarano gachami dhrarma ca bhikhu[s]. /// + +: This
phrase and the following are the formula for taking refuge. The first word can be reconstructed as
e(*sa). Here, sa is written with a hook on the left side of the arm. The word esa (=Skt ete) is a
demonstrative pronoun in nominative plural masculine, agreeing with the subject vae (=Skt
vayam) in the first-person plural nominative pronoun. The verb gachami (=Skt gacchami) is in
the third-person singular present form of Vgam. However, the plural form of G gachama (=Skt
gacchamah) is expected since the subject is in plural. On the verso line 22, there is a similar
phrase esa vae bhat[e] bhayava sarana gachama, but with the verb gachama in the plural form,
agreeing with the plural subject. Hence, this scenario points to either a scribal error or, more

likely, the confusion and instability between -ama and -ami for the first-person endings.”’

7 For further discussion, see Silverlock 2015: 352-3.
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The G bhayava is equivalent to Skt bhagavantam in the accusative singular masculine,
functioning as the object of the verb gachami. The more commonly attested accusative form of
bhayava is bhayavata (GD s.v. bhagava). The scribe appears to omit the final -za here.®

dhrarma: Here, the scribe clearly writes dhrarma, in which postconsonantal dhra- and
preconsonantal -rma appear. It is a combination of rhotic metathesis and “intrusive ».”%° This
spelling is rare but attested in several Senior manuscripts (RS 17 1.16, RS 20 1.10). The scribe
writes mostly dhrarma (RS 24 recto lines 10, 11, 22) and one instance of dharma (RS 24 verso

line 23) in this manuscript. '

[g].[d]. This phrase is reconstructed as (*uasea me) bh(*ate bhayava dha)re(*i) ajavagrena
yavaji(*va) p(*ra)nueda sar(*ana) g(*a)d(*e) based on the similar formula that appears in the
RS Collection. In particular, RS 20 recto lines 10—-11: uasao me bhi godama dharei ajavagrena
yavajiva p(*r)anueda Sarana gade.'®' The word godama is not evident in this manuscript.'%? This
part seems to be a repetition of the previous line bhate bhayava. The expected verb is
(*dha)re(*i) (=Skt dharehi), in the second-person singular imperative of dhr with the active
ending -hi.'0

The next three words, ajavagrena yavaji(*va) p(*ra)nueda, are all adverbs, meaning

“from today on, as long as I live, as long as I breathe.”!%* The Chinese parallels omit these

expressions; the DhG Vin has only /&, which is equivalent to G yavajiva/Skt yavajjivam.

% See also the text note on afia in the verso line 28 and patra in the verso line 29.

% Allon 2001: 97-8; Salomon 2008: 129-30.

190 For a critical assessment of the rhotic metathesis in Gandhari, see Suzuki 2024.

101 Marino 2017: 153. Cf. Allon 2001: 205.

102 Only certain figures refer to the Buddha in this manner. In the case of RS 20, the speaker is a brahmin.
103 Marino 2017: 194-5.

194 For the discussion of these words, see Marino 2017: 195-6.
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FElapatra is sad and happy (Lines 11-19)

Edition:
[11] e[la]patro ya [nag]. /// ++ +++ + +++++[12] [ni ta ja di drithi] ? ? ? do a ? [m].
[n]. ? 7 + .0 pridi praiikha[rodi] asa nala mana[v]. // + +++++++++++++[13]
ki ????[g]. ? [yo] suanapatri atha ruacaniparivura asa ruapatri ath. /// + ++++++++++
++++[15]+++++++++++///+++++++++ avae praroemi asuni ya vatemi eso
[h]. [man].[v]. //+++++[16]+++++++++++ .u?[p]. [tri] y[o] suanacunaparivure
avido manava na [du]a ya kinagaka /// ++++++++[17] ++++++?[y]. ag.ks.si
baranasi [ks].tri[ak]. ? ? bramanaka[fia va] visa[gaii]. + $u[d]. /// +++++++[18] ti [d]. 7 ?
+ + + + ? te nagaraya suanapaltri] rua[culna ? ? ? ? k[u]$a ? [si] ru[a]. /// + + /// sua[n]. /// + +
+++++[19] 7?7 ? [na]gakafia

Reconstruction:
[11] elapatro ya nag(*araya) + + + + + + +++[12] pi ta ja di drithi ? ? ? do a (*kha)
m(*a)n(*a) ? ? + .o pridi praiikharodi asa nala manav(*a) + + + ++ ++++ + + + + +

[13] ki 2 ? ? (*na)g(*ara)yo suanapatri atha ruacaniparivura asa ruapatri ath(*a

+ + a vae praroemi asuni ya vatimi eso h(*e) man(*a)v(*a) + + + (*sua) [16] (*napatri
ruacunaparivure r)u(*a)p(*a)tri yo suanacunaparivure avido manava na dua ya ki
nagaka(*iia) + + + + +++[17] + + + + + + (*Sa)y(*e) ag(*a)ks(*a)si baranasi

ks(*a)triak(*ania va) bramanakaria va visagai(*a va) Sud(*rakania) + + + + +[18] tid. ? ?
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+ + + + ? te nagaraya suanapatri ruacuna(*parivu)<*ra> (*na) kusa(*lo)si ru(*apatri)

suan(*acunaparivura na) [19] (*kusalosi) nagakaria

Translation:

[11] And naga-king Elapatra ... [12] (?) ... manifests joy. Then, the young brahmin Nala
[13] Why? ... ndaga king’s golden bowl completely filled with silver grain, and silver bowl
(*completely filled with golden grain) ... [14] ... [15] ..

. I weep and shed tears. O young
brahmin! For, this, ...

[16] (*golden bowl completely filled with silver grain, and silver

bowl) completely filled with golden grain (?) O young brahmin! There is no pain. And why?
naga-maiden ... [17] ... (*if you wish), in Varanasi, (*the woman) of the ksatriya caste, the

woman of the brahmana caste, the woman of the vaisya caste, (*or the woman of the Siidra

caste) ... [18] ... to that ndga-king: the golden bowl completely filled with silver grain (*is

not suitable); the silver bowl completely filled with golden grain, [19] [and] naga-maiden
[too], (*is not suitable).

Parallels:

F ek pE AN AN RE B I - B IRBEECE - FRERPERERE LS T SR AitE

B2
 MARELHD ? ) FEEEE ¢ T BN DALEEYIEGEENL -

SRR EREE - REFRE IR - MBELE

ACEEFCERD | S AR AR R - SRR - MERUES - SR B AR ARl 2L

LEERPT -~ A0 TR - TERISE - LU ? AREEFE

| A REHRE 203t
o EEFEHFETS ' SHAKIRY - RSB TEINA - AU H  WESER
HFTEELT (DhG Vin at T 22 no. 1428, 792b13-23)

At that time, the naga-king Elapatra wept with grief and was unable to control himself, and

then he leaped with happiness. Narada then addressed the naga king, saying: "Are you

weeping now because you do not want to lose the golden bowls filled with silver grain, the
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silver bowls filled with golden grain, and the naga maidens?" The naga king replied: "I am
not weeping because of any of these things. O Narada, you should know! You may now take
the golden bowls filled with silver grain and the silver bowls filled with golden grain; you
should accept them without distress. If you need a ksatriya woman, a brahmana woman, a
vaisya woman, or a Sitdra woman from within the city of Varanasi, I shall urge them to be
given to you. Why is that? O Narada! You are unable to consort with naga maidens." Narada
answered the naga king: "I have no need for golden bowls filled with silver grain or silver
bowls filled with golden grain, nor do I have any need for ndga maidens. I now wish to

practice holy conduct under the Tathagata."

FEEMLC » e KEE - MR ... INEREEREREGS T 4SS RAREL ? BEXL %
& B KMEEE | BLATESIREY)  REHE ! &S T R EE ! R
AIHRELL > TRAZHESR | IR PRS- (SEEASTAREL » 5 (Mahi$ Vin at T 22 no.
1421, 106c13—-107a10)

Having heard this, the naga King was initially filled with great joy, but then he wept in
sorrow... Then, the naga king addressed the young man, saying: "Why do you now have a
need for this ndga maiden? Naga maidens are often full of wrath and might cause mutual
harm with their poisonous fire! Whatever gold, silver, or precious treasures you require, [
shall provide them all to you!" The youth replied: "Stop, Stop! O naga king! I have no need
for the ndga maiden, nor do I require gold or silver. I have heard the final verse spoken by

the Buddha and have attained freedom from the desires of the desire realm."
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RRIE - (PERehRE LIRS - IEMEEH - B EAHAC » JR MR = (AbhiNS at T 3 no. 190,
829a10 - 1)

At that time, when the Elapatra ndga saw the Buddha and heard the Dharma, he gazed
reverently upon the honorable face. Filled with a mixture of sorrow and joy, his tears fell like

rain.

JERHE ERIF R RIS 02 - EEHAR T — W R » Bl DAL - (MSV-KV at T
24 no. 1451, 304b11-3)

At that moment, the naga king wailed and wept piteously before the Buddha; from the eyes
of his many heads, tears poured forth simultaneously, forming fourteen rivers that rushed and

surged in a startling torrent.

Text notes:

Line 11. e/lajpatro [nag]. /// + +: In this line, the name of one of the main characters,

Elapatra, appears, though it might have been introduced in the first missing line above. It can be

safely reconstructed as elapatro naga(*raya). Another instance of nagaraya appears in the RS

18, which probably reads mu(*ca)l(*i)d(*a) nagaray(*a), corresponding to P atha mucalindo

nagaraja, recounting the episode of Mucalinda protecting the Buddha from rain.'%3

The name Elapatro has two different spellings in Indic parallels: Elapatra in Mvu and

Erakapatta in Dhp-a. However, it is quite stable in the Chinese parallels as y7 [ué bo {FEEE with

105 Allon 2007b: 13.
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some variations in the Chinese character. MSV-KV and Faxian use y7 B and yi §%,'0

respectively, for the first character of the name. They all represent similar phonetic values.
There is a section of the AbhiNS, translated by Jianagupta, in which the Sanskrit

varnamala syllabary (except for long vowels, ai, au, am, ah, and ksa) is spelled out.'?

Table 6. AbhiNS syllabary system

Chinese | Indic | Chinese | Indic | Chinese | Indic | Chinese | Indic
ey a i ca % ta Hi ya
F i H cha A tha 1773 ra
(-4 u £ ja be da #E la
1] e g Jjha i dha % va
15 0 P ia i na IF sa
pil ka G ta i pa Vb sa
{ES kha g tha i pha % sa
fim ga 23 da 3 ba Wi ha
U gha Iz dha 104 bha
& ma £ na EE ma

Applying this syllabary system to {F2§&, the Indic phonetic value for this transliteration
is “i-ra/la-patra.” The character £4 is a phonetic-semantic translation. It is pronounced as b, but

also a translation for the term Skt patra (“bowl”). This word in P patta can mean “bowl” and

“leaf.” Xuanzang’s transliteration reflects this perfectly as yi lué bo da lué BEZg$A1H 28, ' which
more represents the Indic form, possibly pattra for “leaf” rather than “bowl.” As for the second
character, the chart lists two options: & (ra) and #& (la), each with a different radical. This

alternation between ra and /a reflects the case in the Indic spelling.
There is consistency in the different spellings of this name. Almost all MIA sources spell

era-, whereas Sanskrit sources use ela-. For instance, Dhp-a, as mentioned above, has

196 T 51 no. 2085, 864al9.
97T 3 no. 190, 704a19—c10. Note that the same character % is used for ba and va.
108 T 51 no. 2087, 884c4.
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erakapatta, and the Bharhut inscription has erapato.'” On the other hand, Mvu has elapatra, and
Divy has elapatra.''” In this regard, the G elapatra aligns more closely with the Sanskrit
tradition rather than with the dominant MIA pattern.'!!

Monika Zin has proposed that elapatra may derive from era@vana, Indra’s elephant, which
appears in the Suttanipata as a nagaraja (Sn 67) and in the Dighanikaya as mahandga (DN 11
258),!2 reflecting the broader Indic association with airavana/airavata. While a phonological
shift from aira- to era-/ela- is plausible, the transition from -vana to -pattra/-patta is less
convincing. It is more likely that it involves a semantic association between vana (“forest”) and
pattra/patta (“leaf”), rather than a direct derivation from Eravana.''® Jean Philippe Vogel
opposed this notion that elapatra derived from the Sanskrit airavata, but it must be an example
of popular etymology. He suggests that erapatra, as attested in the Bharhut inscription,
represents “an intermediate form between Airavata and Elapattra.”''*

The Pali, Chinese, and Gandhari versions explain that the name Skt Elapatra, Elapatra/P
Erakapatta comes from a type of grass (Skt pattra/P patta) called Skt ela, eld/P eraka. The
Sanskrit dictionary gives the meaning as “any species of cardamom” (MW s.v. eld), whereas it is

a “typha-grass” (PTSD s.v. eraka). Jhanagupta glosses the transliterated name in AbhiNS as a

grass or leaf called huo xiang 75, an aromatic herb in the mint family.

Elapatra appears in three distinct roles across different textual traditions. First, in the Sv,
it is listed among the four great treasures: samkha, ela, uppala, and pundarika. Second, Elapatra

is associated with a naga-king who presides over the treasure bearing the same name, as

19 See Cunningham 1879: 26-7; plate XIV.

110 Divy 37.7.

" For the merger */ and *r in OIA, see Kobayashi 2004: 144—6. Cf. Burrow 1972.

112 Zin 2000: 1180.

113 Airavata and Elapatra are listed as separate entities in the list of ndgas mentioned in the Mahabharata I 31.5-15.
114 Vogel 1926: 208.
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indicated in the passage from Mvu!!> and all Chinese parallels. Third, in the Divy, Elapatra

appears in a slightly different configuration:

pandukah elapatras ca gandhare sankho varanasipure. (Divy 37.5-7)

Then, the four great kings are established over the four great treasures: Pimgala among

the Kalimgas; Panduka in Mithila; Elapatra in Gandhara, and Samkha in the city of

Varanasi.

In this passage, Elapatra functions as a guardian of a treasure, but is identified simply as one of
the four great kings (maharaja), rather than explicitly a naga-king.

The G version reads elapatro nagaraya, aligning with this broader pattern. Thus, while
the Divy preserves a formulation in which Elapatra is framed within the category of the four
great kings, the wider tradition more consistently understands him as a ndga-king presiding over
a corresponding treasure.

The account of Elapatra is told in the travelogues of Faxian and Xuanzang. Faxian
records that in Varanasi, at the Deer Park, “fifty paces to the south, the dragon Elapattra asked
him, ‘When shall I get free from this ndga body?’—at all these places topes were reared, and are
still existing.”!!'¢ By the time of Faxian’s visit in the early fifth century CE, the stupas
commemorating Elapatra were still standing at the site. Xuanzang, however, reports a different
location for the legend. In his account of Taksasila, he notes that,

“North-west of the capital about 70 li is the tank of the Naga-raja Elapatra (/-lo-po-to-1o);

it is about 100 paces round, the waters are pure and sweet; lotus flowers of various

colours, which reflect different tints in their common beauty (garnish the surface); this

Naga was a Bhikshu who anciently, in the time of Kasyapa Buddha, destroyed an
Elapatra tree. Hence, at the present time, when the people of that country ask for rain or

1S Mvu 11 491: tahim nidhanadhipatayo nagardjano nimantritaka agata (“There came the naga-kings, lords of
treasures, who were invited”).

16 Legge 1886: 96. “HAL AU Rilghizacrs - Hid f- PSS SRER (A I SR BE S - iR Bilss
FAE” (T 51 no. 2085, 864a19-20). Cf. Lamotte 1988: 66.

&

y
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fine weather, they must go with the Shamans to the side of the tank, and then cracking
their finger (or, in a moment), after praying for the desired object, they obtain it.”!!”

These two accounts suggest that by the early medieval period, the legend of Elapatra was
associated with different sacred sites. Faxian encountered stupas of Elapatra in Varanasi in the
fifth century CE, whereas Xuanzang, writing in the seventh century CE, records a pond
connected with Elapatra in Taksasila and does not mention the episode in Varanasi.''® The
association of a ndga with water is common in Buddhist literature. Several ndgas appear in the
Buddha’s biography as beings who interacted with the Buddha and were converted to Buddhism.
Besides Elapatra, examples include Apalala and Mucalinda, who are associated with the lakes at
Subhavastu and Uruvilva, respectively.'!”

Line 12. pridi: The scribe corrected another aksara to pri by overwriting it. This word
corresponds to Skt priti/P piti, “joy.” Another spelling of this word appears in the verso line 28 of
this manuscript as pidi, which will be discussed further in the verso’s commentary. pridi is the
first legible word of this line. The aksaras before it are illegible due to a break in the manuscript,
and although the manuscript does not break at the beginning, ink smudging obscures the form of
the aksara.

Based on the context from the parallel versions, Elapatra experiences a mixture of joy

and sadness. DhG Vin has FE7 R EE B s, siiFEEEEE(=., and AbhiNS has FE=AH%Z; both

points indicate that Elapatra shows sadness first, then joy. Mahi$ Vin , on the other hand, has a

reverse order, St KEE IR FENT, joy first, then sadness. Dhp-a only has him experience

sadness. In this regard, since the G version introduces a new section of the story after pridi,

117 Beal 1884: 137. See T 51 no. 2087, 884b28—c8.

118 Cunningham (1879) associated Taksasila place mentioned here with the present city of Hasan Abdal in Pakistan
(24).

119 Cunningham 1879: 24. Elapatra naga is also mentioned in Brahmanical literature, see Beal 1884: 137, n. 44. For
the discussion of the role of Elapatra in the Mahabharata, see Vogel 1995: 58.
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namely Nala’s expression of his desire to go forth, one would expect the expression of sadness to
appear before pridi.

Similar expressions in other sources, such as dukkhi dummano pajjhayati (DN 11 22-3),
or dukkhi dummano assini pavattayamano (SN 11 282), may give a clue for interpreting this line.
There is a possibility of Skt durmanas/P dummana, “sad” in doa ? [m].[n]. which could possibly
be reconstructed as doa(*kha)m(*a)n(*a). Yet, doa(*kha) cannot be Skt duhkha nor dur- as in
durmanas. There is a delamination on the manuscript between the aksara a and (*kha), which
could possibly fit an aksara. If this is true, then the reading could be (*dukha)m(*a)n(*a), in
which doa belongs to the previous word.

praukhafrodi]: The word after pridi is a finite verb praukharodi, corresponding to P
patukaroti/Skt praduskaroti, in third-person singular present form of pra + dur + kr, “he makes
visible/he manifests.” It undergoes phonological change from dur > u and ka > kha, in which the
dus sibilant is lost and conditions the change from & > kA in the following phoneme.

nala manafv].: The name of the second main character first appears in this line, though it
might have been introduced in the first missing line above. The name is reconstructed as nala
manav(*a), corresponding to Skt nalaka manavaka, “young brahmin Nala/Nalaka.” The figure,
who encounters the ndga-king Elapatra, appears under different names across the textual
traditions. In the Dhp-a, he is the young brahmin Uttara, whereas in the Mvu, Uttara is Nalaka's
elder brother. In the Sn, Nalaka is the nephew of the sage Asita, as in the Mvu, Mahi$ Vin, and
AbhiNS. In the Mvu, his full name is Nalaka Katyayana.'?

The Chinese sources preserve several transliterations: naludtud tongzi AZEFEE -, nalud

mona HNEEEELN, and naludtud APEEFE or nalatud FSHIFE, as found in the Mvu, AbhiNS, Maht$

120 See also DPPN s.v. nalaka.
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Vin, DhG Vin, and MSV-KYV, respectively.!?! Following the syllabary system found in AbhiNS,

the first name naludtué FHSEEFE corresponds to narada, whereas téngzi E-1- and mona [EE4A both

correspond to Skt manava, “young brahmin”. The different transliteration of Nalaka as Narada in
Chinese sources could occur from two possibilities. First, the ultimate source of this name is
from some text or tradition that pronounced it Narada; second, some kind of transcriptional and

scribal error. However, it could be the case that at any point in the past F4E[Z simply became

the conventional Chinese way of rendering the name, even if the translator was aware of the
Indic original pronunciation of the name. Jiianagupta glosses the transliterated name in AbhiNS

as bui jiao K11, “not shouting,” possibly translated from the Skt na + Vrud. If such is the case,

then the Chinese name of Nalaka is indeed Narada.

Line 13. suanapatri atha ruacaniparivura asa ruapatri ath. /// + + + + + + + +: This
line contains the remnant of objects that Elapatra would give away if anyone is able to answer
his questions. The phrase is reconstructed as suanapatri atha ruacaniparivura asa ruapatri
ath(*a suanacunaparivura), which is equivalent to Skt suvarnapatrim atha
ripyacirnaparipirnam asya rupyapatrim atha suvarnacirnaparipirnam, “his golden bowl
completely filled with silver grain, and silver bowl completely filled with golden grain.”!?? The
G atha corresponds to P/Skt atha, functioning as a connective particle (see DP s.v. atha). In the
recto line 16, the same expression appears without atha but uses yo (=P/Skt ca).

G suanapatri corresponds to P suvannapatim/Skt suvarnapatrim, “golden bowl.” G

ruapatri corresponds to P rapiyapatim/Skt rigpyapatrim, “silver bowl.” Both are in the accusative

121 The pronunciation here is given in the modern standardized pinyin and may not reflect the pronunciation at the
time the text. was written.

122 Compare similar phrases such as caturasiti suvannapatisahassani adasi riipiyapiirani, caturdsiti
riupiyapatisahassani adasi suvannapiirani (AN 1V 393; cf. Ja IV 107.26-7); suvarnapdtryo rapyaciurnaparipiirnah,
riapyapatryah suvarnaparipirnah (Divy 196.7).
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singular feminine. G ruacaniparivura is equivalent to Skt ripyacirnaparipiirnam, in which
curna is “powder flour, aromatic powder” (MW s.v. ciirna), or “refined, subtle” in Buddhist
Hybrid Sanskrit (BHSD s.v. citrna), from the root \/cﬁrn, “to grind, pound, crush.” DhG Vin has

su 53¢ as a kind of grain or millet. In any case, ciirna points to a kind of ground grain of varying

degrees of coarseness.
The scribe writes cani in line 14 and cuna in line 17 for Skt ciirna, which seems to be a
variation between cani and cuna. Note that -p- at a compound boundary,

such as in the words suana-patri, rua-patri, and ruacani-parivura, is

retained in the spelling.!?3 The phonetic weakening of intervocalic

Figure 9. Detail of ca

in cani. consonant p > v > g is seen in Skt suvarna > G suana, Skt riipya > G rua,

and Skt paripiirna > G parivura.

The remnants of the “golden bowl and silver bowl” phrase appear three times in lines 14,
17, and 19, which correspond closely to the DhG Vin of the Chinese parallels. First, Nalaka asks
Elapatra whether he is sad about giving away the golden and silver bowls. Second, Elapatra
answers that Nalaka can take the golden and silver bowls without distress. Third, Nalaka
responds that he will not take any of the golden and silver bowls because he desires to become a
monk.

Line 15. vae praroemi asuni ya vatimi: Based on the parallel, this should be the response
of Elapatra about his weeping. The Chinese parallel in DhG Vin gives a clue of the expected

scenario, “I am not weeping because of any of these things” (F&R DA EEPIEEENT). A similar

phrase is attested in several Indic sources, such as kim idam rse rodasi asrini ca pravartayasi

gambhiram ca nisvasasi (Lal 74); kasmat tvam pathaka vahir viharasya rodisyasi asriini

123 For other examples, see Silverlock 2015: 225, n. 540.
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vartayasi (Divy 431.1). Here, G praroemi corresponds to Skt prarodayami, in the first-person
singular causative present form of pra + \rud, “to weep.” The loss of -d- in G praroemi remains
difficult to explain. G vatimi corresponds to Skt vartayami, in the first-person singular present
form of \vrt, “to shed [tears].” Another possibility is that the G reads vadimi, which corresponds
to Skt patayami, in the first-person singular causative present form of \pat, “to fall down.” The
second possibility, Skt patayami, is more likely because 7t should be represented by either 77 or ¢
in Gandhari. Thus, this phrase can be read as either “I weep and shed tears” or “I weep and cause
tears to fall.” Note that the subject of the first-person singular verbs is vae (=Skt vayam), in the
first-person plural nominative rather than the first-person singular pronoun. This, again, points to
the confusion and instability in the agreement between first-person endings and verbal endings.
Line 16. na [du]a: The Chinese parallel in DhG Vin reads, “You may now take the

golden bowls filled with silver grain and the silver bowls filled with golden grain; you should

accept them without distress (25 Bl #AEEREE, $REAES TR, FEHUETY). If the DhG Vin

i3

reflects the Gandhart version, then na dua may correspond to Ch =, “without

distress/suffering.” The Sanskrit equivalent would be na duhkham, “there is no pain/suffering,”

in the nominative singular neuter. G dua for Skt duhkha is attested in RS 22 recto line 17.1%
Line 17. ag.ks.si: This word can be safely reconstructed as ag(*a)ks(*a)si, corresponding

to Skt akamksasi, in the second-person singular present form of @ + Vkamks, “to wish”. This can

be further confirmed by the Chinese parallel, DhG Vin, which has #5785 (“if needed”). The G

version before ag(*a)ks(*a)si is reconstructed as (*sa)y(*e), which corresponds to the Skt

sacet/Ch 75, “if.”

124 The attested form is duae (=Skt duhkhaya) in the dative singular masculine. See Allon 2020: 228.
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[ks].tri[ak]. ? ? bramanakaiia va] visa[ga7i]. + su[d]. /// + +: This phrase can safely be
reconstructed as ks(*a)triak(*aiia va) bramanakaria [va] visagaii(*a va) sud(*rakarna). The
phrase refers to the women of the four castes, with the order of ksatriya, brahmana, vaisya, and
siidra in Sanskrit. Note that G kasia is written as gaia in visagaria, pointing to the interchange
between k and g. The four castes are arranged in this order, beginning with ksatriya and
brahmana, and this arrangement is attested throughout Buddhist texts. For instance, yasya ete
gunah samvidyante ksatriyakanydya va brahmanakanydaya va vaisyakanyaya va sidrakanyaya

va tam kanyamasmakam prativedaya (Lal 98); it also appears in the Chinese Dirghagama as 5]

FIfE, Za 9, [BFE, EPE4EME (T 1 no. 1, 37al-4).!% In any case, the order of the four

castes begins with the ksatriya.

The Chinese parallel in DhG Vin has jishi [&—=, which corresponds to the G visa/Skt
vaisya, the merchant caste, though the word J&- is also used for “lay devotee.”!?® The later
association of f&-: primarily with “lay devotee” may create ambiguity in interpreting the

passage. In the context of Buddhayasas’s translations, however, especially when appearing

alongside the other three castes or in expressions such as J&—+-fi#, the term more likely

corresponds to Skt vaisya, the merchant caste.!?’” The semantic overlap between vaisya and

125 Samghadeva’s EA has an anomaly order of £I[], Z82&FY, T Afi, J&1-&, in which vaiSya being the last and $udra
the third (T 2, no. 125, p. 653a3-4).

126 The word /& in today’s Chinese Buddhist world mostly refers to updsaka (feminine updsika), namely a lay
Buddhist devotee who undertakes certain religious commitments while remaining outside the monastic community,
in contrast to bhiksus and bhiksiinis. An example of this is that translator of the siitra {FEERAREEFEZE (T 1 no.
20) is mentioned as = H % &1 5f:%, meaning “translated by the lay devotee Zhi Qian of the Yuezhi nation
during the Wu dynasty.” The Taisho Tripitaka notes that &= is written as {E%£3€ (Skt upasaka) in the Song, Yuan,
and Ming recensions. Several other terms are also used for non-monastic householders, including Skt grhapati,
kulapati, grhin/Ch £3, 1£%¢, J&2. For the different connotations of these terms, see Nattier 2003: 22-5.

127 The word f&: as a type of caste (f&) also appears in other sources, such as T 2 no. 100, 440b18-21; T 2 no. 125,
653a3—4. In one Sanskrit source, however, it mentions: yani khalu punar imani grhininam iti ksatriyakanyakanam
brahmanakanyakanam grhapatikanyakanam (Bhikstini-Vinaya 240, ed. Roth 1970). Instead of vaisya, the third
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upasaka in the Chinese translation may stem from two factors. First, both terms are frequently

transliterated rather than translated, most commonly as féi shé IR and you po sé {B4£3E,

respectively, which can obscure their semantic distinction. Second, within a Buddhist context,
the category of upasaka often overlaps with that of the vaisya, insofar as lay devotees are
typically presumed to belong to the mercantile class, while Brahmins and ksatriyas tend to be
explicitly identified when relevant.!?® Note that the first upasakas were the two merchants,
Trapusa and Bhallika, who also appear in the verso of this manuscript.

The last caste category is sudra. Buddhayasas’ translation of DhG Vin uses T_fifi, which
is the only time this word appears in his translation; elsewhere, he uses the transliteration & [P
¢ft. In Buddhist tradition, the Sudra caste is not fixed. Some preserve it; some replace it with
sramana (VF9) or grhapati (££3).1%°

Line 18. suanapa/tri] ruafculna ? ? ?: The scribe corrected ta to na in suana. This could
likely reflect the written or visual influence rather than oral dictation. The scribe may have

initially written an incorrect aksara, then recognized the lexical expectation and

corrected it. The phonological confusion between fa/da and na is not natural. The

next expected word based on its appearance in line 16 is ruacunaparivure.
Figure 10. ta is X X X
corrected to no.  HOWever, the last aksara of this word seems to be a very faint na. So, the ra in
parivura may have been dropped. The reconstruction becomes ruacuna(*parivu)<*ra>.

? kfu]sa ? [si]: The last aksara of the previous word na is faint, but there is a remnant of

the end of its footmark. The reconstruction of this phrase is (*na) kusa(*lo)si, corresponding to

caste is replaced by grhapati, corresponding to Ch 3, “elder,” or in Nattier’s word, “man of substance” (Nattier
2003: 24).

128 For further comments on this matter, see Analayo 2011a: 475, n. 175-80.

29T 1 no. 26, 421b24—6 and T 2 no. 125, 658¢c5-6.
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Skt na kusalo sti, “it is not suitable.” The phrasing suggests that there are fixed Gandhari sandhi
rules applied to the words between kusalo and asti. The reading G asi, if correct, may correspond
to Skt asti, in the third-person singular present form of Vas. Although the form is attested
elsewhere (GD s.v. asti), the reading in the present passage remains uncertain because of the

poor condition of the manuscript. The DhG Vin and Mahi$ Vin have “I have no need” (FtF78H),

which applies to the golden and silver bowls, which are completely filled with grains.

Line 18-19. + ? ? ? ? [na/gakaria aye: This phrase may tentatively be reconstructed as
(*na kusalosi) nagakaria aye. The word (*kusalosi) is not legible on the manuscript because of
ink smudging, although the remaining traces appear compatible with such reading. The DhG Vin

has “I also have no need for ndga maidens” (¥E %7\ ZH), which suggests that the Gandhari

passage similarly expresses Nala’s rejection of the ndga maidens. The G aye corresponds to Skt

ayam, “this,” in the nominative singular masculine (GD s.v. aya).

Nala expresses his desire to go forth (Lines 19-20)

Edition:

[19] aye ahu bhayavasatia agara[de spa]na[g].[r].[a]. p.[v]. ? ? ?a.san]l.ma? /// ++++++

Reconstruction:

[19] aye ahu bhayavasatia agarade spanag(*a)r(*io) p(*ar)v(*ayisami a)sa n(*a)l(*a)

bhayavasatia agara span(*agaria)

Translation:



&9

[19] This, I, in the presence of the Buddha, will go forth from the home into homelessness.
Then, Nala Manava ... [20] ... May I obtain, in the presence of the Buddha, from the home
life into homelessness ...

Parallels:
R AREEFCATE - RO ARGEN E B RISREE » gia s « T AR | JSHRU
HKETHZE™T (DhG Vin at T 22 no. 1428, 792b23-6)
At that time, the brahmin Narada, after seeing and attaining the Dharma, completing all
Dharma, and knowing that he had already realized the fruition, spoke to the Buddha, saying:
“Please, O Blessed One! [ now want to go forth and practice the holy conduct under the

Tathagatha.”

BEGURTIBABIE » (1653 ¢ T | BRI ELEK | ) (Mahid Vin at T 22 no. 1421,
107a12-3)
The young brahmin prostrated to the feet of the Buddha, and spoke to the Buddha, saying: “O

Blessed One, may you grant me to go forth and receive full ordination!”

mEfhS T EREHE ) B R ELEF o | (AbhINS at T 3 no. 190, 830a5-6)

Then spoke to the Buddha, saying: “O Blessed One! Grant me to go forth and receive full

ordination!”

e | BEAR AR T M AR > B BERERT .. 5 | SefmTEkeEfs

WA EZ AR HH R EEE - (MSV-KV at T 24 no. 1451, 303a6; 304c11-2)
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O Blessed One! I aspire to go forth under the Buddha’s good Dharma and Vinaya, becoming
a monk and diligently practicing the holy conduct ... O Blessed One! What you required
before has been done by me; I want to go forth and learn under the Buddha’s good Dharma

and Vinaya.

Text notes:
The desire to go forth is expressed twice in lines 19 and 20. Following the context from
DhG Vin, after Nala rejects the golden and silver bowls offered by Elapatra, he continues saying

that “I now wish to practice holy conduct under the Tathagata” (F¢ 5 AW AKFTERTT). In

line 20, Nala expresses his desire to go forth directly to the Buddha, saying: “Please, O Blessed
One! Now I want to go forth and practice the holy conduct under the Tathagatha” (HEZATHEL! T
SRR AR ERTT).

Line 19. aye ahu bhayavasatia: Line 19 reads aye ahu bhayavasatia, whereas line 20
reads lae ahu bhayavasatia. In line 20, G lae corresponds to Skt labheya,
in the first-person singular optative in the Atmanepada ending of \labh, “to
receive.” The attested optative form is laeja or laece, as seen in RS 19 lines

22 and 28.13% Here, the scribe omitted the optative ending of ja/ce. This

expression is reflected in Mahi$ Vin as “may [you] give me” (FEEAFY) and

Figure 11. Detail of
correction from ha to e

in fae. in AbhiNS as “give me” (#1F%)."3! In line 19, G aye corresponds to Skt

ayam, “this,” in the nominative singular masculine (GD s.v. aya). G ahu corresponds to Skt

130 See Lee 2009: 144, 156. Lee notes that ja is written in the interlinear position as a later addition. It may therefore
be inferred that the the omission of final endings occurs relatively frequently in the hand of this scribe throughout
the collection.

BLCE. Vin I 12: labheyyama mayam bhante bhagavato santike pabbajjam, “May we obtain, O venerable, the going
forth in the presene of the Blessed One.”
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aham, “I” (GD s.v. aha).'’? G bhayavasatia corresponds to Skt bhagavat-santike in the locative
singular masculine, “in the presence of the Buddha.” G -satia could also be in ablative, as
attested in RS 19 recto 25.13

agarafde spajnafg].[r].[a]. p.[v]. ? ? ?: This phrase can safely be reconstructed as
agarade spanag(*a)r(*io) p(*ar)v(*ayisami), corresponding to Skt agarat anagarikam
pravrajisyami, meaning “I will go forth from the home life into homelessness.” The G
spanagaria derives from the sandhi between agaraspa and anagaria, which becomes detached
and understood as a lexical item. '3

Further, G p(*ar)v(*ayisami), corresponding to Skt pravrajisyami, in the first-person
singular future form of pra + \vraj, “to go forth,” is not standard in the RS
collections, which usually have parvayida in the past passive participle form.

Yet, the context here is that Nala tells Elapatra he will go forth under the

Figure 12. Detail of Buddha and will not accept his offer.

spa with rightward
footmark.

The Buddha accepts Nala as a monk (Lines 21-22)

Edition:

ta ya no pacaveksata ¢ anuade asa[ve ji] /// +[23]???

Reconstruction:

132 The conversion formula in RS 19 line 22 has avu for Skt aham (Lee 2009: 75).
133 Lee 2009: 73.
134 For further discussion on spanagaria, see Silverlock 2015: 302-3.
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sa ? ? ta ya no pacaveksata © anuade asave ji(*ta) [23] (*vimuta)

Translation:
[21] ... The Blessed One said: “The Dharma is well spoken by me. Practice the holy life to
put an end to suffering!” Moreover, he ... [22] ... Indeed, he was ... Having examined ...
from the taints without clinging, (*the mind) [23] (*is liberated).

Parallels:
s TR | RROEFIMER TR SR - BIAZ R - W REESEC A
SRR > SEREHERR 542 o (DhG Vin at T 22 no. 1428, 792b26-8)
The Buddha said: "Come, O monk! Cultivate the holy practices within my teaching to bring
an end to the source of suffering, and this shall be known as receiving full ordination."
Having examined this once more as previously witnessed, the mind was liberated from all

defilements, and the wisdom of unobstructed liberation arose.

s Bk bt | L I ESEAET LR o (BRARA 0 BUTAE - SR
(Mahis$ Vin at T 22 no. 1421, 107a13-5)

The Buddha said: "Come, O monk!" Then, the appearance of the alms bowl in his hand, as
previously described. Not long after his renunciation, through diligent and untiring practice,

he attained the state of an Arhat.

BN - T 5 T SRR | ABGET - ITRVRTT - IEESE S > SFHE -

(AbhINS at T 3 no. 190, 830a7-8)
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At that time, the Buddha addressed the youth, saying: “Come, O monk! Enter into my
teachings and practice the holy life to completely bring an end to all suffering and reach the

final shore.”

e T BN | B AERT o ) HEECEERT WY HECAEH A
WES » W ET - BUEEEE U E LSS o (MSV-KV at T 24 no. 1451, 304c12-5)

The Buddha said: "Come, O monk! I permit you to renunciate and cultivate holy practices."
After hearing this word, the hair and beards fell away of their own accord, appearing as if
they had been shaved seven days prior. Dharma-robed clothed their bodies; a water jar and an
alms bowl appeared in his hands. Their deportment was as serious and composed as that of

monks who had been ordained for a hundred years.

Text notes:

Line 21. na: The G na here corresponds to P nam/BHS nam, equivalent to Skt
nanu/ninam, “indeed, certainly” (GD s.v. na; BHSD s.v. nam).

afvayi]: G avayi is a finite verb corresponding to BHS avaci'*3/Skt avocat, in the third-

person singular aorist.!36

135 BHSG §32.24; 229.
136 See also Silverlock 2015: 358; Lee 2009: 201; Salomon 2008: 110.
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spakha ma ?: This can safely be reconstructed as spakha ma(*i). The scribe first wrote

; ma, then corrected it to i when writing mai. The correction may reflect
anticipatory writing influenced by a highly frequent form of mama, suggesting
cognitive or oralized copying processes rather than simple graphic confusion. G

mai'is equivalent to Skt mayd, in the instrumental singular first-person pronoun.

e

Another form is attested in RS 17 verso line 44 as mahi. Further, G spakha is a

f(l)%;g:t;jt l“ i reflex of P svakkhato/Skt svakhyatah, from su +a + \/khyd, “well spoken.” So,
spakha ma(*i) dhrarma means “the Dharma is well spoken by me.”

ataia: This is equivalent to P antakiriyaya/Skt antarkriyaya, in the dative singular

masculine, meaning “to put an end to” (DP s.v. antakiriya). The form ataia is difficult to explain
and may reflect multiple phonological developments. The loss of the nasal in anta- > ata- is
expected in Gandhari, while -ia may reflect the reduction of the oblique ending of a singular
feminine -a stem and may be compared with other reduced oblique singular forms attested in the
RS Collection.!3” Nevertheless, the precise development remains uncertain. The Pali equivalent
of such an expression is as follows.

svakkhato dhammo cara brahmacariyam sammd dukkhassa antakiriyaya ti. (Vin 1 12)

The dharma has been well spoken. Practice the holy life to completely put an end to
suffering.

The Gandhart expression matches closely with the Pali version: spakha mai dhrarma
cara bhramahio dukhasa ataia. The G has extra mai (“by me”), and P has extra samma

(“completely’). The DhG Vin has “cultivate the holy practices within my teaching to bring an

137 For instance, ayajae for ayodhydyam in the locative singular; gagae for garigayah in the genitive singular, sasia
for samjiiayah in the ablative singular. See Silverlock 2015: 319-21.
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end to the source of suffering” (FAHE P HYERTTFETTE), which agrees with Pali and

Gandhart but is missing “the dharma has been well spoken by me” (spakha mai dhrarma).
Line 22. pacaveksata: This corresponds to Skt pratyaveksitva, “having examined,” a

i gerund of prati + ava + \iks. Other forms of this word are attested, such as

138 and pacaeksadi

pracaveksatu in the nominative singular present participle
in third-person singular present form.!* The top portion of ca is written

narrowly, almost looks like a flat straight line rather than the usual looped

cda.

form on the right side of the arm.
anuade: This corresponds to P/BHS anupadaya, “not clinging [to existence],” in a gerund
form. The contraction from @ya > e is common in G.!40
Lines 22-23. asa/ve ji] /// + + + +: This is P @savehi/Skt/BHS asravebhyah,
“defilement.” The ending -e could either be instrumental or ablative plural.'#! In this case, it
should be in the ablative plural masculine when read together with cittam vimuktam, making the
meaning “the mind is liberated from the defilements.”

The words continue from the end of line 22 to the beginning of line 23. The beginning of

line 23 has ink smudging. The reading could either be ji(*ta vimuta) or ji(*ta
vimucadi). Given the space on the manuscript, the reading ji(*fa vimuta),
“the mind is liberated,” is more plausible. This is attested in RS 22 recto line
29, which has anuade asrave cita vimuta.'*? The reading of ji in ji(*ta) is

based on the infrared image. The left arm of aksara ji is straight rather than

Figure 15. Detail of ji.

138 Salomon 2008: 222.

139 Glass 2007: 150.

140 Glass 2007: 111.

141 Glass 2007: 200; Salomon 2008: 227.
142 Allon 2020: 229.
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slanted as in the usual form, but the right long arm is evident for ji rather than ci, which has a

shorter right arm. The DhG Vin has “having examined this once more as previously witnessed,
the mind was liberated from all defilements” (15 F R EEEIZLE, AR O FAR), agreeing

closely with the G version here: asave (55 R) jita (0») vimuta (FERR).

The total number of Arhats in the world (Line 23)

Edition:
[23] + + + ? samaena dvadasasade rahatana ((loo)) ahu[s]i ((ahosi)) ekadasasade saveana
bhayava dva[dasamal]

Reconstruction:
[23] (*asa tena) samaena dvadasasade rahatana loo ahusi ahosi ekadasasade saveana
bhayava dvadasama

Translation:
[23] (*At that) time, there were one hundred and twelve arhats in the world; one hundred and
eleven disciples, and the Blessed One was the twelfth.

Parallels:
A —E—t+—TaE » s —H—+— - (DhG Vin at T 22 no. 1428, 792b28—c1)
At that time, there were one hundred and eleven arhats in the world, and the Buddha was the

one hundred and twelfth.

IR A 7S )48 2% - (Mahi$ Vin at T 22 no. 1421, 107al5)

At that time, there were sixty-two arhats in the world.
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e HRARIE 11 —F2E7% o (AbhINS at T 3 no. 190, 831b3)

At that time, ninety-two arhats appeared in the world.

Text notes:
Line 23. rahatana: This corresponds to Skt arahatanam in the genitive plural masculine.
There is a loss of initial a- from arahant > rahata, which is typical in the RS and BL collections,

as well as inscriptions. !4

This could have come from a sandhi contraction with the previous
word ending in -a with the omission of the initial a- in arahant, and later became lexicalized in

Gandhari.'* The Chinese transliteration of this word, such as lué han %% by Kumarajiva, may
reflect a Gandhari underlying in his Indic source, where the initial @ [A] in @ lué han [F]ZE % is
omitted.

((loo ) ahu[s]i ((ahosi)): The scribe wrote loo ahosi, corresponding to Skt loke abhiisi, in
the interlinear position above ahusi. While there is no doubt that
((loo ) is an insertion, ({ahosi)) could represent either a correction or
an addition. If it is a correction, then ahusi is corrected to ahosi. The

difference is minor, involving only the interchange of u and o, both

Figure 16. Details of the
interlinear insertion.

forms corresponding to P ahosi/BHS abhiisi, “there were,” in the
third-person singular aorist form of Vbhiz.'*5 Moreover, since ahusi also appears in the recto line
22, the spelling itself does not appear problematic. Elsewhere, the scribe occasionally corrected
mistakes by crossing out the original form and writing the corrected reading above it.

Alternatively, (fahosi)) may represent an addition rather than a correction. In that case, the text

143 Silverlock 2015: 185. See also Baums 2009: 188.
1441 enz 2002: 192. See also Baums 2009: 188.
145 BHSG §32.72.
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would first read “there were 112 arhats in the world,” followed by a secondary addition referring
to the words after that. G /oo reflects the elision of the intervocalic velar consonant in OIA /oka
> loo. As Blair Silverlock argues, the spelling /oo may reflect the actual pronunciation rather
than an orthographic simplification. 46

saveana: This corresponds to Skt sravakanam in genitive plural masculine. There is a
parallelism between dvadasasade rahatana and ekadasasade saveana, in which a number is
followed by a genitive plural word.

dvaldasama]: This is equivalent to Skt dvadasama in the nominative singular masculine,
the ordinal number “12th.” The DhG Vin agrees closely with the G version here in terms of the
total number of arhats in the world: “there were one hundred and eleven arhats in the world, and

the Buddha was the one hundred and twelfth” (5 —5 —+—fZ8E, i h—H —F+2).

Not only the total number, but also the expression of the ordinal number “one hundred and
twelfth” (112th), appears in the DhG Vin. Other Chinese parallels preserve different totals of
arhats at this point: the Mahi$ Vin records 62, the AbhiNS 92, and the Chinese SbhV 61. These
differences arise from the cumulative counting of arhats across the preceding episodes leading up
to the story of Elapatra and Nala.

All versions begin with the same basic sequence: the first five monks, Yasa, Yasa’s four
friends, and Yasa’s fifty companions, producing a base total of 60 arhats. The DhG Vin further
includes an additional group of fifty friends of Yasa, followed by Nala and the Buddha, resulting
in a total of 112. The Mahi$§ Vin omits the second group of fifty friends; adding only Nala and the
Buddha yields a total of 62. The AbhiNS instead adds Piirana and his twenty-nine kinsmen to the

base 60, together with Nala and the Buddha, producing a total of 92. Finally, the Chinese SbhV

146 Silverlock 2015: 230—1.
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omits Nala altogether, so that the Buddha alone added to the base total results in 61. The
agreement in the total number, especially since the figure derives from the cumulative addition of
figures across multiple preceding episodes, suggests that the G version and the DhG Vin may
reflect a shared biographical tradition. Both appear to presuppose a narrative sequence that
includes the conversion of the first five monks, Yasa, Yasa’s four companions, Yasa’s fifty

friends, an additional group of fifty companions, and finally the episode of Nala and Elapatra.

Elapatra explains why he is both sad and happy (Lines 23-32)

Edition:

kasavasa tasaga[d].[ra]lhasamasamu[da] ? [26] + + + + + + + + + de e va de a sa aja[en].
sakamuni bhayava loo upajigadi t. §. ? [sa] ? [ta sa] ? [y]. ? [s]. [27] ? ? [araha
samaga|mudhaf[sa $rud]. ? [s]. padigahid[e] u a [hi]da vana vi di va ta di tena [hu bhate a] ? ?
[28] + ++++?? ? [p].ukharomi tasa ma[ma] bhate eda a[husi] acirio ya ? ? [v]. [ji]
[A].na[d]. 2 /// +++[29] + ++ /// + + + + + ++ + + + + + + + t[e]na me bhat[e] ? ? ? [t].
siksa [kh].[d]. ? [ela]patra [china] ? [vana @i]. ? [30] + ++ ++++++++/// ? [va]na
fiasa[ma ki] imaga karma[sa vi]vag[o bhavisadi so] ahu bhate ta[sa karmas]. [vi] ? ? [31] + +
++++++++++[nia]. a.va [n]. ? ? [sa mama] bhate [a] ? ? parani.u ? [bh].yava
bhavisa[d]i [a]jira [u t]. 2?2 ? [32] +++++++++++ 2 2idi k.ya[s]. [via].[v]..i +
bh.vi[$adi] ///

Reconstruction:
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[23] asa bhayava el(*apa) [24] (*tra nagaraya e)d(*a)d aya ki punu tu nagaraya apea

kasavasa tasagagl( *a)rahasamasamuda(*sa) [26] + + + + + (*padigahi)de e va de a sa
ajaen(*a) sakamuni bhayava loo upajisadi t. $. ? sa ? ta sa ? y(*a) ? s. [27] ? ? araha
samasamudhasa srud(*o ya) s(*a) padigahide uahida vana vi di va ta di tena hu bhate
a(*suni) [28] + + + + + 2 2 ? ? (*pra)ukharomi tasa mama bhate eda ahusi acirio ya ? ? v.
jiAa(*a)nad(*asana) + +[29] + +++++++ ++ + + + + + + + tena me bhate ? ? ? t.
Siksa kh(*a)d(*ida) elapatra china (ya) vana a. ? [30] + + + + + + + + + + + ? vana
flasama ki imasa karmasa vivago bhavisadi so ahu bhate tasa karmas(*a) vi(*vaga) [31]
(*da) + + + + + + + + + + + ni(*a e)va n(*e) ? (*ta)sa mama bhate a(*jira) parani(*vude)
bh(*a)yava bhavisadi ajiraut. ? ? ? [32] + + + + + + + + + + + ? ? idi k(*a)yas(*a)
vi(*a)v(*art)i(*da) bh(*a)visadi

Translation:
[23] Then, the Blessed One [24] spoke this (*to ndga-king Elapatra): “Why, again, O naga
king, do you sometimes (*weep) and shed tears, sometimes ... [25] ... to the Blessed One: of
Kasyapa, the Tathagata, Arhat, Perfectly Complete Buddha [26] ...was received, with the
passing away of (?), Sakyamuni, the Blessed One, will arise in the world ... [27] ... Arhat,
Perfectly Complete Buddha, has been heard, and it has been received and presented.
Moreover (?) Therefore, O Venerable, tears [28] ... [ manifest. O venerable! This occurred to
me: It is wondrous! ... the knowledge and vision ... [29] ... O Venerable! by me ... the
training was violated and the elapatra [grass] was torn. Again (?) [30] ... Moreover, I

consider: what will be the fruition of this action? O venerable! I, (*from the fruition of) that
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action [31] ... (*of me). O Venerable! (*Soon), the Blessed One will be (*completely entered
into nirvana). Soon ... [32] ... This will be (*the transformation) of the body.

Parallels:
so kira pubbe kassapabuddhasasane daharabhikkhu hutva gamgaya navam abhiruyha
gacchanto ekasmim erakagumbe erakapattam gahetva navaya vegasa gacchamandayapi na
murici, erakapattam chijjitva gatam. so “appamattakam etan’’ti apattim adesetva visati
vassasahassani araniie samanadhammam katvapi maranakale erakapattena givaya gahito
viya apattim desetukamopi anniam bhikkhum apassamano “aparisuddham me silan’’ti
uppannavippatisaro tato cavitva ekarukkhadonikanavappamano nagaraja hutva nibbatti,
erakapattotvevassa namam ahosi. so nibbattakkhaneyeva attabhdavam oloketva “ettakam
nama kalam samanadhammam katva ahetukayoniyam manditkabhakkhatthane
nibbattomhi”’ti vippatisari ahosi. (Dhp-a 111 230-1)
It is said that in the past, during the dispensation of Kassapa Buddha, having become a young
monk, having boarded a boat on the Ganges, he was traveling along. In a thicket of eraka,
having grasped an eraka leaf, even while the boat was moving swiftly, he did not let go.
Having torn the eraka leaf, he went away. Having not confessed the offense, he [thought]:
“This is a minor matter,” even having practiced the ascetic life in the forest for twenty
thousand years. At the moment of death, [it is] as if seized by the throat by that eraka leaf.
Although wishing to confess the offense, not seeing another monk, [he died] with remorse
arisen, [thinking]: “My morality is impure.” Having passed away from there, he was reborn
as a naga king, having the size of a canoe made from a single tree trunk. His name was

Erakapatta. Immediately at the moment of rebirth, having looked at himself, he became
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remorseful, [thinking]: “Having practiced the ascetic life for such an amount of time, I have

been reborn in a causeless womb, in a place whose foods are frogs.”

BNEEERETS ' EERI AR ERE ? ) IREEAHE T HE | Ik &
TR - ERITHOUA - SO ESARIEE - HhE A e - 05 | Il AR
SHET » WA RBARGE R - T TEEIES » TRIIETER - ASERTT - 2
et ARNAREERS © |

MG HEEHELS LM GERER ? ) EEOfhs | IRE B EGE - i
HIE THREABEN2EMHTIRN Bk - 25~ FIEE - ) WSHTEAOER
5o WARS  TRYHE - AREERE > WERE T - o DER - BEmEREE

f% > (DhG Vin at T 22 no. 1428, 792¢1-13)

At that time, the Blessed One addressed the naga king, saying: "For what reason do you
weep with grief and were unable to control yourself?" Then the naga king addressed the
Buddha, saying: "O Blessed One! I recall that in the past, during the time of Kasyapa
Buddha, while I was cultivating holy practices, I violated the precepts by damaging the
leaves of an elapatra tree, [thinking:] “What kind of retribution will result from this?” O
Blessed One! Due to the karmic retribution of this deed, I was born among the long-lived
ndgas. Only after the Tathagata enters parinirvana and the Dharma has completely
disappeared will I finally be able to transform this naga body. I have lost the benefits of both
sides and am unable to cultivate pure practices. For this reason, I am weeping and cannot

restrain my grief."
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At that time, the Blessed One further questioned the ndaga king: "For what reason are you so
full of joy?" The naga king addressed the Buddha, saying: "I myself heard from the Kasyapa
Buddha, who told me: 'In the future, the Sakyamuni Buddha will appear in the world as a
Tathagata, an Arhat, and a Perfectly Awakened One.' What I see today is truly not different
[from those words]. I thought to myself: 'This is unprecedented! That which is seen by the
wisdom of the Tathagata is in accordance with reality and incomparable.' For this reason, I

am jumping for joy and cannot contain myself."

hHEREE « THUAREE - FAR? J BE T | IREIBEMIEEGAT - FERAT -
MBS SRR - RIS TS | BRI E - BRI 7 5 B
= TLUEREG - sCABE R E | o IREHEENE R BRI RS - fF2
o TEEAMRE ? o BAREERE - RS - g2tk 0 SERSRET  HEE
0 AP THERIARE - BE2 BT BT E | TGS S ? 5 B
= TERBERE T EER - AR BN - R E SRR | o RSB
REBEARAL ARG SEES - BLUMRK - SCSEEHE - SEAREZ MY
A DAL -

Eafs TR E SRR ILFE S | ) (Mahi$ Vin at T 22 no. 1421, 106¢14-28)
The Buddha asked the naga king: “Why is it that you fluctuate so suddenly between joy and
sorrow?” He replied: “O Blessed One! I remember that in the past, under the Kasyapa
Buddha, I purified my conduct through holy practices. Later on, I took the stem of a purple

flower, went to the Buddha, and asked him: ‘O Blessed One! If a monk destroys such

vegetation, what kind of transgression does he incur?’ The Buddha answered me: ‘Because of
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such causes and conditions, one might even fall into the most painful of hells!” Hearing these
words, I lacked faith and respect. I then intentionally pierced the leaf of an Ela tree, thinking
to myself: 'Let us see what kind of karmic retribution results from this.' In the end, I did not
abandon that view, nor did I repent for my fault. After my life ended, I was born in this life
among the long-lived nagas. Because of this karma, I am named the Elapatra naga. Once |
had received this body, I went again to that Buddha and asked: "When shall I be liberated
from this naga body?' The Buddha replied: 'In the future, after hundreds of millions of years
have passed, the Buddha Sakyamuni will appear in the world. That Buddha shall prophesy
the time of your liberation!' Now that I have met the Blessed One, I have conceived a rare
state of mind and have come to realize that the words of the Buddhas are never false;
therefore, I smile with joy. Yet, I also reflect on how I formerly defied the Buddha's teaching
and how I am now unable to receive the Buddha's pure precepts; for this reason, I weep in
sorrow.”

He further addressed the Buddha: “I pray that you prophesy when I shall be liberated from

this naga body!”

R HESFESARTES TAKET | iR IBERE - EMEE > OER
N7 FEREE - PEESEERIEMh S ¢ T Ak EE | EE > BRI BHWES
FEFIRE ~ Prlgs ~ =3 =fhbe - TEFREEPAZ S BITHRT - BEHEA - |
BN A —5 > AEPEE - BEGATOTIE > Ao R g ohAT - 2I0RFTE -
Afefhs  TEHE | EAER > WTRIEE AR 7 o R RIS Tt
s A NSO R » I NSRRI - 5 .. 2 | IRER RSN RO AT
IB > MAMSHEIER > EAERILZAA - aidE1R > BEIERRFHET » BHH
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RF RdRAL4 - AP ER AR SA Y - MIRERY - BN IE WEE - MifhE - T REE

B WA - EEHIERE Y 2 MG ERERAT ? 5 ... TLREE | SEE

M EETESTHFESETTE e TETEESR - ERHERE > 50k
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BN - TR TRERA | RYASE > W2k safblls > JiEdE a2
L HE D JROUES > STEREE > ISR IERE S ? FTRFHSFER A

5 ? | (AbhiNS at T 3 no. 190, 829al1-b21)

At that time, the Blessed One addressed the great naga-king Elapatra, saying: “O great naga
king! Why have you suddenly gazed upon my face, and why do you now laugh and then
grieve, with tears falling in this way?”” After he had spoken these words, the ndga Elapatra
replied to the Buddha: “Tathagata, Blessed One! I recall that in the distant past, a Buddha
appeared in the world named Kasyapa, a Tathagata, Arhat, and completely perfect awakened
one. At that time, I practiced the holy conduct within the teachings of that Buddha as a
renunciant. O Blessed One! In those days, I saw a certain blade of grass called ela. I then cut
that grass with my hand, took it up, and went to where the Buddha Kasyapa was staying.
Having arrived there, I asked that Buddha: ‘O Blessed One, if a monk cuts such grass as this,
what kind of karmic retribution will he receive?’ Then that Blessed One replied to me: ‘O
monk, you should know! If a person intentionally cuts this grass, that person will fall into the
Firm Hell’... O Blessed One! At that time, although I had committed that prayascittika
offense, I did not believe there was a retribution for it. Furthermore, I was unable to abandon

this mistaken view. When my life ended, I was consequently reborn among the long-lived
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nagas. For this reason, I was given the name Elapatra at that time. At that time, I returned to
where the Buddha Kasyapa was and asked him: ‘O Great Sage, Blessed One! At what time
shall I be liberated from this wretched form of an evil naga? When will I be able to regain a
human body?’ ... ‘O great naga king! You should know now: after some years, some
hundreds of years, some thousands of years, indeed, after some hundreds of thousands of
millions of years, a Buddha shall arise in the world. That Buddha's name will be Sakyamuni,
the Tathagata, Arhat, completely perfect awakened one. That Buddha Sakyamuni will then
prophesy when you shall regain a human body’ ... O Blessed One! Because I perceived my
own transgressions in this way, I reproached myself, and tears fell from my eyes like rain,
covering my face. Yet, seeing the Blessed One, I felt joy; that is why I smiled for this very
reason. | thought: ‘How extraordinary! How unprecedented! Such is the Dharma that the
Buddhas, the Blessed Ones, can act in this way, never speaking with a double tongue’ ... It is
exactly as that Buddha said, without any difference. O Blessed One! For this reason, I now
ask the Buddha, the Blessed One, once more: When will I be able to escape this naga body?

And at what time will I be able to regain a human body?”

Text notes:

Line 24. ki punu tu nagaraya: There are two corrections in this line. The aksara ki
appears to have been written initially as ku, before being corrected to ki through the addition of
an i-diacritic, although the original u-diacritic remains visible. The reading ki 1s supported by the
context, corresponding to Skt kim, “why.” The second correction concerns the aksara ga. There is
a bold loop that appears on the right side of ga, almost forming a complete circle, giving the

impression that the scribe first wrote a kha then corrected it to ga. Throughout the manuscript,
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the scribe consistently writes underlined g for naga. The present form appears to represent a
correction made after the initial writing, though without a clear means of restoring the bottom
stroke after writing kha. Based on differences in ink thickness, the aksara was likely executed in
three stages: first written as kha; then supplemented with the left stem and downward stroke; and

finally provided with an additional right loop to reinforce the reading as ga.

e

Figure 18. Detail of Figure 17. Detail of
corrected ga.

corrected ki.

apea r.[a].[si]: This may be reconstructed as apea r(*oe)si. G apea is probably related to
apegase that appears later in the same line, though with the scribal omission of the final aksara.
G apegade may tentatively correspond to Skt apyekada from api + ekada, “sometimes/at times.”
The parallel in the Mahi$ Vin reads: “Why is it that you fluctuate so suddenly between joy and
sorrow?” (fa[#ZEE3/E=Z/EZE?), which supports an adverbial sense such as “sometimes.” The
following word may be read as r(*oe)si, corresponding to Skt rodayasi, in the second-person
singular present form of Vrud, “to weep.”'4?

[a]s[uni ya va]t[esi]: This phrase, asuni ya vatesi, resembles the phrase in line 15, asuni
va vatemi. Here, the verb vatesi appears in the second-person singular present form.

From the middle of line 25 through line 28, Elapatra explains the reason for his joy. A

close comparison shows that this section agrees primarily with the parallel account preserved in

the DhG Vin:

147 Compare this with praroemi in the recto line 15 above.
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I myself heard from Kasyapa Buddha, who told me: 'In the future, the Sakyamuni

Buddha will appear in the world as a Tathagata, an Arhat, and a Perfectly Awakened One.'

What I see today is truly not different [from those words]. I thought to myself: "This is

unprecedented! That which is seen by the wisdom of the Tathagata is in accordance with

reality and without duality.' For this reason, I am jumping for joy and cannot contain
myself."

Other parallels likewise preserve the episode explaining Elapatra’s joy and sorrow,
though they differ considerably in detail. The Mahi$ Vin contains details absent from the DhG
Vin and presumably also lacking in the Gandhari version. The AbhiNS further expands the
narrative into a much longer and more elaborate recension, which does not appear to be reflected
in the Gandhar1 text. Accordingly, the following analysis will primarily follow the narrative
structure of the DhG Vin.

The Gandhart version, however, appears to differ from the DhG Vin in narrative
arrangement. In the DhG Vin, Elapatra first explains his sorrow, recounting how he tore the
elapatra grass, an act regarded as a violation of the precepts. Only afterward does he explain his
joy, namely Kasyapa Buddha’s prediction that he would eventually be released from his naga
form during the era of Sakyamuni Buddha. The GandharT version appears to preserve this

sequence in reverse order.

Line 25. kasavasa tasaga[d].[ra]hasamasamu[da] ?: This can be reconstructed as

kasavasa tasagad(*a)rahasamasamuda(*sa), corresponding to Skt
kasyapasya tathagatarahatsamyaksambuddhasya. The aksara sa in
kasavasa appears to have been corrected from an earlier da. At first

glance, the aksara gives the impression of containing a u-diacritic at the

Figure 19. Detail of the
corrected sa.

bottom. However, closer inspection suggests that the scribe initially wrote
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da and subsequently added an additional stroke extending from the foot of the aksara to
transform it into sa. This secondary stroke causes the resulting form to superficially resemble su.
Since the following word begins with ta- (fasagadasa), the correction may reflect anticipatory
graphic influence from the subsequent aksara sequence. The error, therefore, appears more likely
to have arisen through visual or written interference during copying rather than through oral or
phonological confusion.

The words kasavasa and tasagad(*a)rahasamasamuda(*sa) are in a genitive case. The
case ending only appears at the end, suggesting that tasagadarahasamasamudasa is written in a
compound, consisting of tasagada, araha, and samasamudasa. The DhG Vin parallel has “I

myself heard from the Kasyapa Buddha” (F 5 H {2 E(#[E). The G version here may consist

of Elapatra mentioning the speech “of the Kasyapa.” The AbhiNS has the epithet of Kasyapa

Buddha spelled out in transliteration as #EE, ZLFE R {IfE, [a[4Ez0, =37 = {:FE, with the order

matching the Gandhar version.

Line 26. + + + + de: This may be reconstructed as (*padigahi)de based on the repetition
in the next line. The space in the manuscript and the aksara before de suggest a resemblance of
hi. See the text note on the recto line 27 below.

e va de a sa: This word or sequence of words is difficult to determine. Based on the
following word G ajaena (=Skt atyayena), a preceding genitive form is expected at this position,
and the ending sa appears to support such a reading. One possibility is vadeasa, corresponding to
Skt vadasya, “of speech” in the genitive singular masculine. However, this interpretation leaves

the initial e in e va de a sa unexplained, unless the e belongs to the preceding word.
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ajafen].: This can be reconstructed as ajaen(*a), corresponding to P accayena/Skt
atyayena, “with the passing away (of time),” in the instrumental singular masculine. Together
with the preceding genitive singular, the phrase appears to express an extended period of time. 4

Sakamuni: Prior to the reconstruction, the fragment preserving sakamuni appears in the
verso. After the image was corrected, it became clear that the fragment had been flipped. G
Sakamuni is in the nominative singular masculine.

upajisadi: This corresponds to P uppajjissati/Skt utpatsyate, “he will arise,” in the third-

person singular future middle form of us + \pad. The parallel in DhG Vin reads: “'In the future,

the Sakyamuni Buddha will appear in the world as a Tathagata, an Arhat, and a Perfectly
Awakened One” (HI{& 5 AR S BRI, Kz, £H, FIESE), which broadly
agrees with the Gandhart version.

The last few aksaras near the end of the line are difficult to read due to the misalignment
of the broken bark, the faintness of the ink, and possible corrections
involving overwriting of an earlier erroneous aksara. One particular

aksara appears to have been heavily corrected through overlapping

Figure 20. Detail of illegible ) ) .. - .
aksara. strokes, making its original form difficult to determine.

Line 27. padigahid[e]: This is equivalent to Skt pratigrahitah, “it was received,” in the
masculine singular past passive participle form of prati + \Vgrah. Similar expressions are found
in Pali and Sanskrit sources. For instance:

sammukha metam bhante bhagavato sutam sammukha patiggahitam. (DN 11 115)

sammukham me bhadante bhagavato ’ntikdc chrutam sammukhamudgrhitam. (Divy
128.18)

148 Compare similar phrases such as navanam va dasanam va masanam atyayena sarva paiica devisata prajatah
(Mvu III 10); atha kho bhagava sattahassa accayena tamha samadhimha vutthahitva Mucalindamiild yena
Rajayatanam ten' upasamkami (Vin 1 3).
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From the above instances, the expression sammukham, “face to face,” is expected to appear
preceding padigahide. Yet, it seems unlikely here, as there is no more space for this word in this
line.

uafhi]da: This may be equivalent to Skt upahitam, “it was presented,” in the nominative
singular neuter past passive participle form of upa + \dha. This word, along with padigahide,
may refer to the speech, saying, or prediction of the Kasyapa Buddha to Elapatra.

Line 28. acirio: This can be taken as equivalent to P acchariyam/Skt ascaryam,
“wondrous,” in the nominative singular neuter, functioning predicatively or exclamatorily. The
attested form is acaria (GD s.v. acaria).'* This reading is primarily based on the DhG Vin that
reads: “This is unprecedented! That which is seen by the wisdom of the Tathagata is in
accordance with reality and incomparable” (K&, AR ERT R, 1E# ). Ch KEFH is

equivalent to Skt ascaryam, though literally it means “unprecedented.”!>°

[A].nal[d]. ? /// +: This can be reconstructed as 7i(*a)nad(*asana), corresponding to P
nanadassanam/Skt jiianadarsanam, “knowledge and vision,” in the nominative singular neuter
of a dvandva compound. The DhG Vin has “that which is seen by the wisdom of the Tathagata is

in accordance with reality and incomparable” (LR EFZ2 A7 5, 41E £ ). In light of this

parallel, a reference to the Blessed One, such as bhayavata (=Skt bhagavatah), may be expected
elsewhere in the line.

From line 29 onward, Elapatra explains the reason for his sorrow. The parallel account in

the DhG Vin reads:

149 1 ibrary of Congress scroll in the verso line 12, see Salomon 2021: 375.
150 Similar expressions occur in Pali and Sanskrit sources, for example: acchariyam yava litkhayam gharant (Vin 1
272); ascaryam yavan maharddhiko mahasramano mahanubhavah (SbhV 1217).
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O Blessed One! I recall that in the past, during the time of Kasyapa Buddha, while I was

cultivating holy practices, I violated the precepts by damaging the leaves of an elapatra

tree, [thinking:] “What kind of retribution will result from this?”” O Blessed One! Due to
the karmic retribution of this deed, I was born among the long-lived naga. Only after the

Tathagata enters parinirvana and the Dharma has completely disappeared will I finally be

able to transform this naga body. I have lost the benefits of both sides and am unable to

cultivate pure practices. For this reason, I am weeping and cannot restrain my grief.

The Gandhart version appears to agree closely with this account, preserving the sequence
of Elapatra’s recollection of his past transgression and his reflection on its karmic consequences.
Several reconstructed expressions in the Gandhart text, including references to karmic fruition,
the Buddha’s imminent parinirvana, and the eventual transformation of the naga body,
correspond closely to the DhG Vin narrative, although the exact wording remains uncertain in
places due to the fragmentary condition of the manuscript.

Line 29. Siksa [kh].[d]. ?: This phrase may be reconstructed as Siksa kh(*a)d(*ida),
equivalent to P sikkha khandita/Skt siksa khandita, “the training was violated,” in the nominative
singular feminine (GD s.v. Siksa; khamdaga).">' A chip obscures most of the aksaras ki(*a),
d(*i), and da. The left arm of d(*i) is obstructed, causing it to resemble /a, while only the bottom
part of da remains visible. The reading kh(*a)d(*ida) is supported by the passage in the Mvu:
khanditu Siksam paramdarthadarsino svargd cyuto tiryam upeha krcchram (Mvu 111 493). The
Mvu preserves a gerund (khanditu), governing the accusative Siksam.!>? The Gandhar version

appears instead to reflect a past passive participle construction, siksa khadida.'>

151 This phrase mostly appears in the Sanskrit source, such as tatraibhih ksudranuksudrani Siksapadani khanditani

(Divy 303.8).
152 Marciniak 2019: 493, n. 24.
133 Another attested form of P/Skt khanda is in BC 4 recto line 19.1 as khadaena. See Schlosser 2016: 153.
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[ela]patra [china]: The aksara e- in elapatra is written in two separate strokes rather than
the scribe’s usual single continuous stroke. A small dot appears above /a, causing it to resemble
le; however, this may merely represent an accidental ink mark rather than an intentional diacritic.
This phrase corresponds to Skt elapatram chinnam, “elapatra [grass] was torn,” in the
nominative singular neuter.

The episode in which Elapatra tears the elapatra grass appears in most narratives
concerning the naga-king Elapatra. It explains both the cause of Elapatra’s rebirth as a ndga and
the origin of his name. The parallel versions describe an event in Elapatra’s life when he was a
monk under Kasyapa Buddha. He intentionally grasped and tore off the P eraka/Skt elapatra/Ch

yi lué 74§ leaf, which is considered a violation of the precept.!>* The parallel version of this

story in the Dhp-a reads erakapattam chijjitva, and in the Mvu reads chittvana patr’ eko
vanantarasmim yatha sastaram munino akrtva.'>> The Samadhiraja-sitra likewise preserves
verses describing Elapatra lamenting his former deed:

upagata elapatru nagardja parivrta nagasatehi rocamanah

munivara jinu kasyapam smaranto [svaka upapatti apasyi aksanesu]

aho ahu puri asi kamksaprapto mayi puri cchinnu parittam elapatram

so ahu upapannu aksanasmin na sukaru [dharma vijanitum jinasya]. (Samadhiraja-siitra

10.69-70)156

A similar account appears in Gopadatta’s Jatakamala:

154 The texts do not mention which violation it is to break a grass. However, it is to be understood as a P
pacittiya/Skt prayascittika/Ch bo yi ti )7 3% %2 violation that requires expiation to another monk. Cf. Pacittiya 11: “If
a monk destroys a plant, he commits an offense requiring confession” (bhiitagamapatabyatdya pacittiyan ti) (Vin IV
34). The Pali Vin further defines five types of propagations (bijajatani) with their examples, consisting of
propagations from roots, stems, joints, cuttings, and seeds (Vin IV 34-5). Although Erakapatta is not explicitely
mentioned, it maybe fall into the propagation from cutting (aggabijam) type. The Dhg Vin records that: “If one
perceives living grass and trees as grass and trees, and either cuts them down oneself, instructs others to do so, or
even boils them, it constitutes an offense requiring confession” (= EARVEEEARE, 25 B ET, Zutlr, /2 E, ik
#2) (T 22 no. 1428, 642a2-3). It is noteworthy that these Vinaya sources are originated from the Sakyamuni Buddha
and not necessarily be the rules during the Kasyapa Buddha. For further discussions on this matter, see Bareau 1963:
229-42.

155 Marciniak notes that patr’eko could be miswritten for ekapatra (Marcinak 2019: 493, n. 20).

156 Dutt 1941: 942. Cf. Vaidya 1961: 64.
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elapatram avajiiaya kila munau cchitva pramadatmakah

parthagjanyavisasya vrttim asivam udbhavayan karmana

elapadapapadapdtitasiro dvamacchonito

nagendrah prthubhimabhogapatalo nadyapi nirmucyate (Punyarasyavadanam of

Gopadatta's Jatakamala 10.43)'57

In two sources, AbhiNS and Mahi$§ Vin , such an act will result in being reborn in the
most miserable hell.!*® Other parallels do not offer such an explanation; they only state that
Elapatra was reborn as a miserable ndaga.

Line 30. 7iasama: The writing of this word is clear in the manuscript, though the aksara
ma is partially affected by ink smudging. The form is expected to correspond to P/Skt janami in
the first-person singular present form of \jiia, “to consider” (GD s.v. janadi). However, the
attested form 7iasati appears in the third-person plural future form (=Skt jiiasyanti) in RS 19
verso lines 23 and 24.1% If this is the case, then 7iasama would more naturally correspond to P
nassama/Skt jiiasyamah in the first-person plural future form. Such a future plural form,
however, does not fit the context of the present passage. Based on the parallel in the DhG Vin,
the narrative reads:

B B AEEET - ERTBUUA - SRR - e A HIE -

I recall that in the past, during the time of Kasyapa Buddha, while I was cultivating holy

practices, I violated the precepts by damaging the leaves of an elapatra tree, [thinking:]

“What kind of retribution will result from this?”

Following the narrative sequence, a first-person singular present form is expected. As

noted elsewhere, the scribe occasionally appears to confuse singular and plural first-person

157 Hanh 1990: 120-1.
158 AbhiNS mentions that one will be reborn in the “unbreakable hell” (ladgu diyi ZEEHfEL), whereas Mahi$ Vin

NV oy

159 Lee 2009: 73, 148.
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endings. As for the future morphology, it is also possible that the future form is used
idiomatically here with a present sense. '

karma[sa viJvag[o]: This phrase corresponds to P kamassa vipako/Skt karmasya

vipakah/Ch bao ying &, “the fruit of an action.” This is a reflection following the verb
fiasama. The DhG Vin reads: “What kind of retribution will result from this?” (L& Al FE).

The Gandhari version, ki imasa karmasa vivago bhavisadi, “What will be the fruition of this
action?” agrees closely with the DhG Vin.!¢!
Following that, the DhG Vin continues “O Blessed One! Due to the karmic retribution of

this deed, I was born among the long-lived nagas” (H24! kgt 2w, 2 EZHET). The

Gandhart version reads: so ahu bhate tasa karmas(*a) vi(*vagada), “O venerable, I, from the
fruition of that action.” The passage is fragmentary, but it appears to introduce the karmic result
of Elapatra’s deed. At the beginning of line 31, one would expect a reference to Elapatra’s rebirth
as a naga, although the precise wording remains uncertain.

Line 31. [a] ? ? parani .u ? [bh].yava bhavisa[d]i: This can safely be reconstructed as
a(*jira) parani(*vude) bh(*a)yava bhavisadi. G a(*jira) corresponds to P/Skt aciram, “soon,” in
the adverbial form (GD s.v. cira). G parani(*vude) corresponds to P parinibbutam/Skt
parinivrtam, “completely entered into nirvana,” in the nominative singular neuter (GD s.v.
parinivuda). The atypical development of i > a in the prefix pari appears in all occurrences of
the word paradaha (=Skt paridaha) in RS 20. This expression resembles the Pali passage:

evam vutte bhagava maram papimantam etad avoca “appossukko tvam, papima, hohi, na

ciram tathdagatassa parinibbanam bhavissati. ito tinnam mdsanam accayena tathdagato
parinibbayissati”’ti. (DN 11 104)

160 Compare the usage in the Dona Sutta, where the future form of the verb \bii is understood in context with a
present meaning. Allon, citing Whitney (1889: §948a), notes that the future tense can be used in a “presumptive”
sense, that is, to express what is assumed or inferred in the present situation. See Allon 2001: 171-4.

161 Cf. ima devata imassa kammassa vipakena ito cuta tattha upapanna (AN 1V 303); kasya karmasya vipakena iha
Trayastrimsabhavane upapanno? (Mvu III 386).
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The Gandhart passage similarly appears to describe the imminent parinirvana of the Blessed
One. The parallel in the DhG Vin reads: “after the Tathagata enters parinirvana and the Dharma
has completely disappeared” (12K EHL A E=1%). The Gandhari version may originally have
continued into the following line with an expression corresponding to “after the Dharma has
completely disappeared,” although the exact wording remains unclear due to the fragmentary
state of the manuscript. It is also possible that this element was omitted in the Gandhart
recension.

Line 32. /via].[v]. .i +: This may be reconstructed as vi(*a)v(*ad)i(*da), equivalent to
Skt vyavartitam, in the nominative singular neuter in the past passive participle form of vi + a +
\vrt, “to turn away.” Based on the parallel in the DhG Vin, it corresponds to the phrase “I will

finally be able to transform this naga body” (/5 & ILHES ). Here, G vi(*a)v(*ad)i(*da)

(13

corresponds to Ch zhudn 2, “to transform,” referring to Elapatra’s eventual release from his

naga form and return to a human state after Kasyapa Buddha has entered parinirvana. A
comparable usage of the verbal form appears in the Sanskrit source:

yvadivijidatam abhavisyat, tilaso 'pi me samciirnitasarirenanuttardyah
samyaksambodhescittam vyavartitam abhavisyat (Divy 32.29).

In this passage, vyavartitam carries the sense of “turned away” or “reversed,” supporting the

semantic range of the Gandhari form.
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Chapter 5: Story of Trivusa and Valia
5.1. Narrative Overview

The story presented on the verso is about the two merchants called Trapusa (P

Tapussa/Skt Trapusa, Trapusa) and Bhallika (P/Skt Bhallika) who happen to pass the place of

the Buddha, who has recently attained enlightenment, while on their journey. A deity, who was

their previous relative, urges them to offer food to the newly enlightened Buddha for their own

benefit. The four directional kings offer a bowl for the Buddha to receive food. Eventually, after

they offer food to the Buddha, they receive a blessing from the Buddha and become the followers

of the Buddha. This story is preserved in many versions in several different text traditions, as

discussed below.

8.

9.

The narrative plot from all the extant versions unfolds roughly as follows:
The Buddha is sitting under the Bodhi tree.
Two merchants pass by a city.
A deity stops the merchants’ oxen.
A deity informs the merchants of the Buddha's appearance and urges them to offer food.
The merchants offer food to the Buddha.
The Buddha thinks of how the previous Buddhas received food.
The gods of the four directions each provide the Buddha with a bowl.
The Buddha initially declines the bowl because of their luxurious material.

The Buddha accepts them and combines them into a single bowl.

10. The Buddha recites verses of blessing to the gods.

11. The Buddha accepts the offers from the merchants.

12. The merchants take refuge.
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13. The Buddha recites verses of blessing to the merchants.

14. The merchants request a blessing or an object to worship on their return home.

15. The Buddha recites verses of blessing.

16. The Buddha gives them his hair and a fingernail, and instructs them to establish a stupa.
17. The merchants rejoice and leave.

The Gandhart version preserves most parts of the story. The two merchants are called
Trivusa and Valia. The story begins with a deity urging the merchants to offer food to the
Buddha. The merchants go to the Bodhi tree where the Buddha is seated. Having approached the
Buddha, they offer a rice cake and a lump of honey. The Buddha accepts the offer, and the
merchants take refuge. Afterward, the Buddha recited a single verse of blessing. Then, the four
directional gods (caturmahardja) approached the Buddha to offer an alms bowl.!®? The order of
events in this version differs from the others in that the Buddha receives the bowl after the
merchants’ offers are made.

5.2. Extant Versions

The parallels of this story in detail appear in the following texts:!63
1. Mahavagga Vinaya I 3—4 and its commentary, Sp V 959-61.

2. Nidanakatha of Jataka-atthakatha (Ja) I 80—1.
3. Commentary of AN I 26, Mp I 382—4.

4. Commentary of Bhalliya Theragatha, Th-a I 49-51.

5. Catusparisat-siitra (CPS) 435-38.164

162 Allon 2007b: 18; Allon 2009: 11.

163 Here, I list the text individually, arranged from the Pali, Sanskrit, and Chinese languages. For the arrangement
based on their school affiliation, see Allon 2009: 10-1.

164 Waldschmidt 1952-62.
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11.

12.
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Sanghabhedavastu (SbhV) I 122-4.165

Mahavastu (Mvu) I1I 387-421.166

Lalitavistara (Lal) 276-85.1¢7

Chinese translation of Sanghabhedavastu, Génbén shué yigié youbu pindiyé po séng shi fRA
SR—V A B RS H A (4 2, translated by Yijing (F5)%) between 700-711 CE (T 24 no.

1450, 125a23—c10).

Chinese Mahi$asaka Vinaya (Mahi$ Vin), Mishdasé bu héxi wii fen In 58V ZEEFINE 7157 R,
translated by Buddhajiva ({#fZ{1) in collaboration with Zhi Daoshéng (“=754:) between

423-424 CE (T 22 no. 1421, 103a8-b10).

Chinese Dharmaguptaka Vinaya (DhG Vin), Si fén lu VU471E, translated by Buddhayas$as ({3
FEHP<) in collaboration with Zht Fonian (Z={#575)) in 408 CE (T 22 no. 1428, 781c11-

785¢27).

Chinese *Abhiniskramanasitra (AbhiNS), Fé bénxing ji jing A1 TEE4K, translated by

Jhanagupta (Shéna juéduo FEFPUEZ%) between 587-591 CE (T 30 no. 190, 801a11-803b11).

. Chinese translation of Lalitavistara (PYJ), Pu ydo jing i5HEZK, translated by Dharmaraksa

725€) in 308 CE (T 3 no. 186, 526b13-528a26).

165 Gnoli 1977: 122—4. Also preserved in the Tibetan translation. For an English translation of the Tibetan version,
see Rockhill 1884: 34.

166 Marcinak 2019, 387-421; cf. Senart 1882-97: 302—11. For the relationship between Mahavastu and the
Mahasamghika Lokottaravada Vinaya, see Tournier 2012. For an English translation, see Jones 1956: 290-8.

167 Vaidya 1958: 276-85; Leffiman 1902-8: 381.3-386.2. Also preserved in the Tibetan translation, see Waldschmidt
1951 and Lamotte 1988. For the recent scholarship on Lalitavistara, see Silk 2022. Lalitavistara is categorized as
either a Buddha’s hagiography (Silk 2022: 267) or a Mahayana siitra (84000 Introduction).
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16.

17.

18.
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Chinese translation of Lalitavistara (VMS), * Vaipulya-mahavyiiha-sitra, Fanggudang da
zhuangyan jing 75 & R @R 4%, translated by Divakara (3285748 ) in 683 CE (T 3 no. 187,
601c8-602¢27).

Chinese Taizi ruiying béngi jing (K T3 EAFELR), translated by Zhi Qian (37 ) between
222-228 CE (T 3 no. 185, 479a19-b23).

Chinese Guoqu Xianzai Yinguo Jing 3 FEEIFE R 4K, translated by Gunabhadra CKHPEE
Zf) in 435-443 CE (T 3 no. 189, 643b8—27).

Chinese Zhongxii Méhedi Jing T EEE 77 4%, translated by Faxian (£E&) in 1001 CE (T 3
no. 191, 951b10-952a10).

The new Gandhari (G) version, Robert Senior Collection fragment 24 verso (designated RS
24 verso).

From the versions above, only six are from Vinayas (1, 6, 7, 9, 10, 11), and the rest are

from commentaries and individual s i tras. Therefore, the story cannot be classified as primarily

a Vinaya narrative or as an exclusively siitra; it circulated flexibly across genres.

In addition, there are shorter allusions, not full narratives, in individual texts as follows:

Asvaghosa’s Buddhacarita XIV 104-5.168

Asokavadana of the Divyavadana.'®

Yasomitra’s Sphutartha Abhidharmako$avyakhya.!”°

Chinese translation of Buddhacarita, Fé suoxing zan (#7154, translated by Dharmaksema

(2458 between 414-426 CE (T 4 no. 192, 28¢10-5).

=7\

168 Johnston 1935: 216-7.
169 Mukhopadhyaya 1963: 87.
170 Wogihara 1932-6: 378.
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Chinese *Mahavaipulya-mahasamnipata-sitra (MVMS), Da fangdéng da ji jing K75 KEE
4%, translated by Dharmaksema (Z ) between 414-426 CE (T 13 no. 397, 343a13-5).
Chinese Xiuxing bénqi jing ({E{TA#E4%), translated by Zha Dali (*2°k/7) in collaboration
with Kang Méngxiang (FE#5F) in 197 CE (T 3 no. 184, 472b13-5).

Chinese Zhong béngi jing (1 AFELY), translated by Tan Gud (=) in collaboration with
Kang méngxiang (FEZ:F) in 207 CE (T 4 no. 196, 147¢6-9).

Chinese Da fangbian fé baoén jing (K 7 {H 3 B 4X), translated between 25-220 CE by

unknown translator(s) (T 3 no. 156, 157a14-7).

Xuanzang’s (Z2%) travelogue, Buddhist Records of the Western World (Datdang xiyu ji K

PEIEkED), written in 646 CE (T 51 no. 2087, 873a2-13).!7!

The Khotanese manuscript mentions the story of Trapusa and Bhallika in passing as part of
the Buddha’s biography.!”

The story also appears in early Buddhist visual culture. In particular, scenes of the four

directional gods offering bowls to the Buddha are depicted in Gandharan reliefs, sometimes

together with the two merchants and sometimes without them. These visual representations

suggest the narrative's popularity in northwestern Buddhist communities in Gandhara.'”?

7! For an English translation, see Beal 1884: 46-7.
172 Leumann 1933-36: 331. Cf. Bailey 1946: 786.
173 For a recent visual analysis of these scenes, see Sirisawad 2023.
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5.3. Text Commentary

Uncertain lines (Line 1 - 7)

Edition:
[M]+++++++++++++++++++++++++++++++++++++++H+ 2]+
+++++++++++//ula] [s]. [a]. ? 7 +++?[a]. [hi] ? [$a g]. [d]. ca[la] ? ? ? [p].
bhayavaa[m]. [4]+++++++++++++++++++++++ -+ F

++++[5S]+++++++++ 222/

Reconstruction:

[M+++++++++++++++++++++++++++++++++++++++

++2]+++++++++++t+tuas.a??+++2a hi?sag(*a)d(*a)cala? ??

Translation:
[1]...[2] ... [3] ... (*naga-king Elapatra) ... Blessed One ... [4] ... [5] ... [6] ... Then, the

Blessed One ... [7] ...
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Text notes:

Lines 1-7 of the verso are in poor condition, with the ink in most areas extremely faint.
Many readings in these lines are visible only in the infrared image of the manuscript. In the
middle of line 3, a possible reconstruction may be read as el(*apa)tra (*na)gara(ya). Among
these aksaras, tra is relatively secure when seen from the infrared, while ga and ra are the
clearest; the readings of pa, na, and ya remain uncertain. If this reconstruction is correct, the
upper portion of the verso would preserve a continuation of the Elapatra and Nala story from the
recto. It remains unclear at what point the transition to the Trivusa and Valia narrative begins.
However, if such reconstruction is incorrect, then these first few lines may preserve the

beginning of Trivusa and Valia’s story.

A deity informs the merchants of the Buddha’s appearance (Lines 8 - 12)

Edition:

++++/// ? + ? anua[pa] arthakama hidasi ye[n]. ? vusavalia ? ? ? [tena] [u] ? [sa] ? ? [10] +

+++/// 7 ?trivuga[va]l[i]a va[nia] [e]dad=aya ya kh. v. ? ? 7 [nia]. [s]. a. ? ten. bha[yavada] ? ?

++++++/// ?7naya[p].[di]va[de]sa ta bhaviSa[di] .[i] ? ++++++++
Reconstruction:

[8]+++ ++++ 7227 (*trivi)s(*a) ? ? sabhatra v(*ali)a ? ? ? na trivasa
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avisabudha ta ga m. +++++++[12] + + + + + + + + (*pidake)na ya p(*a)divadesa ta
bhavisadi (*dr)i(*garatro) + + + + + +

Translation:
[8] Trivusa ... with the brother, Valia ... Trivasa and Valia ... [9] ... out of compassion,
desiring their welfare, seeking benefit, (*he approached the two merchants), Trivusa and
Valia. [10] (*Having approached), he said this to the two merchants, Trivusa and Valia: “(*O
merchant, O merchant! This), by the Blessed One ... [11] ... utmost complete perfect
enlightenment, fully awakened that ... [12] ... Offer him (*with almsfood); that will be (*for
a long time) ...

Parallels:
tena kho pana samayena tapussa bhallika vanija ukkald ta desa addhanamaggappatipanna
honti. atha kho tapussabhallikana vanijana niatisalohita devata tapussabhallike vanije
etadavoca— “aya, marisa, bhagava rajayatanamiile viharati pathamabhisambuddho;,
gacchatha ta bhagavanta manthena ca madhupindikaya ca patimanetha; ta vo bhavissati
digharatta hitaya sukhdaya”ti. (Vin 1 4)
At that time, two merchants named Tapussa and Bhallika, coming from Ukkala, were
traveling along the main highway. Then, a deity, who had been a blood relation of the
merchants Tapussa and Bhallika, spoke to them, saying: "Sirs, the Blessed One is currently
staying at the foot of the Rajayatana tree, having recently achieved full awakening. Go and
offer the Blessed One barley gruel and honey balls; that will lead to your long-term welfare

and happiness."
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tena khalu samayena trapusabhallikau vanijau paricamatraih Sakatasataih sardham
anuvyavaharamanau, tasminn eva marge adhvapratipannav abhiitam. atha
trapusabhallikayor vanijor anyatamdyah puranamitramatyajiatisalohitayah devatayah etad
abhavat... atha sa devata sarvam karvatakam udarendavabhasena spharitva trapusabhallikau
vanijav idam avocat: vanijau vanijau ayam buddho bhagavan uribilvayam viharati nadya
nairanjandyas tive bodhimiile acirabhisambuddho vimuktipritisukhapratisamvedi,; saptaham
ekaparyamkenatinamayati; nainam kascit pindakena pratipadayati; tam yuvam
tatprathamatah pindakena pratipadayatam, tad yuvayor bhavisyati dirgharatram arthdaya
hitaya sukhdya, ityuktva sa devata tatraivantarhita. (SbhV 1 122)

At that time, the two merchants Trapusa and Bhallika, who were traveling for trade with
approximately five hundred wagons, had set out upon that very same road. Then it occurred
to a certain deity, who had been an old friend, companion, relative, and blood-relation of the
two merchants Trapusa and Bhallika... Then that deity, having suffused the entire caravan
with a magnificent light, spoke thus to the two merchants, Trapusa and Bhallika: "Merchants,
merchants! This Buddha, the Blessed One, is staying at Uruvilva on the bank of the river
Nairafijana at the foot of the Bodhi tree. Having recently attained complete enlightenment, he
is experiencing the joy and bliss of liberation. He has passed seven days in a single
meditative posture, and yet no one has presented him with any alms-food. You two should
first present him with an offering of alms. That will lead to your long-term welfare, benefit,

and happiness." Having spoken these words, the deity vanished on the spot.

A ZHEHERR N RN DA - KRR o RSN
B o RPEREEN M B R B > SIS > BIEEg AARES %
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FIA ? RS - 40K - FIESE > RER P EEFE - REHPARERR > ZFALL
BRI S B FIE2EEHEE « | (DG Vin at T 22 no. 1428, 781c15-22)
At that moment, two brothers who were merchants—one named Gourd and the other named
Bhallika—were passing not far from the Bodhi tree, leading five hundred wagons laden with
treasures. Then a tree deity, who had profound faith in the Buddha and was an old
acquaintance of these two merchants, wished to lead them to salvation. The deity went to
where the merchants were and said to them: "Do you all not know? The Buddha Sakyamuni,
the Tathagata, the Perfectly Awakened One, has perfected all dharmas within these seven
days. For seven days, he has not eaten. You should offer honey and grain to the Tathagata;

this will bring you benefit, goodness, tranquility, and happiness through the long night."

ahy

RFE T EHER @ RAEFEE > PHRA - —HEE 2 - L iz
= B | SRR BT (T - ASAR T
KEREE - % FPE » EXRIEZ ) | (Mahi$ Vin at T 22 no. 1421, 103al11-5)

At that time, there were five hundred merchants traveling with five hundred wagons. Among
them were two great men: the first named Li Wei and the second named Bo Li... The deity
then spoke from the air, saying: "Do not be afraid! Do not be afraid! The Blessed Buddha has
just attained the Great Way. After sitting in silence for seven days, he arose from meditation
to travel and is now sitting beneath that tree. No one has yet offered him food. If you present

him with grain and honey, you shall obtain lasting peace!"

Text notes:
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Line 8. sabhatra: The reading in line 8 is mostly insecure. G sabhatra could be P
sabhrata/Skt sabhrata, “together with his brother.” The standard Gandhar1 spelling of this word
is bhrada. Here, there is a rhotic metathesis where the -7- switches position. G bhratra is attested
twice in a manuscript from Xinjiang (GD s.v. bhrada). The Chinese parallel, DhG Vin, explicitly

mentions the two merchants as brothers (/1.55).

trivasa: This refers to the merchant Trivusa in a variant spelling with va instead of vu.
The reading of va is relatively secure in the infrared image. Elsewhere in the manuscript,
however, the name appears consistently as trivusa. Another occurrence of the variant spelling
trivasa 1s in verso line 24.

Line 9. anua[pa] arthakama hidasi: The legible words in line 9 start at the end of the
thoughts that occurred to the deity. It corresponds to Skt anukampam arthakamam hitaisinam,
“out of compassion, desiring their welfare, seeking benefit,” all in accusative forms. G anuapa
reflects the weakening and elision of the intervocalic velar consonant in OIA anukampa >
anuapa. In contrast, the velar stop is preserved in G arthakama. G hidasi corresponds to P
hitesin/Skt hitaisin in the accusative form. Comparable expressions occur in several P and Skt
texts:

bhagavata mayam avuso panamita atthakamena hitesina anukampakena anukampam
upadaya. (Ud 25)'74

Srnu kuladhite ime tena bhagavata tathagatenarhata samyaksambuddhena arthakamena
hitaisina anukampakena anukampam updddya. (Bhiksiini-Vinaya 48, ed. Roth 1970)

The parallel versions in Pali Vin and SbhV, however, employ different expressions. The
Pali Vin reads hitaya sukhdya, while SbhV has arthaya hitaya sukhaya, both in the dative

singular. None of these parallels fully agree in wording, word order, or case usage.

174 Similar phrase also appears in AN III 5, 37; IV 265-8.
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? vusavalia ? ? ?: In this line, the names and occupation of the main characters appear as
(*tri)vusavalia (*vania) clearly, though it is likely first mentioned in the damaged lines above.
There are four extant versions in Sanskrit, and there are three different spellings for the first main
character: trapusa, tripusa, trapusa; and all have the same spelling for bhallika. The names are
preserved in G as the compound trivusa-valia. The form reflects the expected weakening of
intervocalic p > v and bh > v. Although -bA- is often orthographically retained at compound
boundaries in GandharT as a historical spelling,'”® the present form instead preserves the
weakened pronunciation in writing.!7°

The meaning and etymology of these names are far from certain, as most dictionaries
state that it is the name of a merchant. The DPPN does not explain the etymology of the name.
Instead, it mostly explains Trapusa and Bhallika as the merchants of Ukkala and their related
stories from various sources (DPPN s.v. tapassu; bhallika). For Skt trapusa, MW has trapu as
“tin;” trapust as a kind of cucumber; fripusa as a kind of dark-blossomed herbal plant called
Convolvulus Turpethum. The PTSD has tipusa as a species of cucumber. DP lists fapiisa as “tin,”
but it points back to the Sanskrit lexicon trapusa or trapusa. Since there is no information in
most dictionaries, I resort to the Chinese parallels of this story.

The Chinese translations and/or transliterations for Skt Trapusa, from the oldest to the

recent, are as follows:

1. PY]J transliterates # wei $235.

2. DhG Vin translates as a kind of “gourd” (gua JI\).

175 Silverlock 2015: 239.

176 The merchants also appear in the Khotanese manuscript E 25.271 as Ttrovsysa-Va/l]lyo, showing the weakening
of bh > v: Ttrovsysa-Va[l]lyo-jsa psndsvatu pajaste, Brahmans gyasti ajissts datu. Leumann translates: “Von
Trapusa und Bhall(ik)a sammelte er Almosenspeise ein. Der Gott Brahman bat ihn um das Gesetz (fiir die
Menschen). Die Kaufleute Trapusa und Bhallika boten dem Buddha nach dem Bodhi-Erlebnis die erste Speise und
wurden so seine ersten Laienjlinger” (Leumann 1933—6: 331).
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3. MVMS transliterates #/ wéi $5 .

4. Mahi$ Vin transliterates I/ wei BzHE.

5. ADhiNS transliterates di If fii suo 7 FL & %2, with the gloss saying it means “cucumber” (A
gua )17

6. VMS transliterates di [ fit po 7 8 = %5

7. Yijing’s translation of SbhV renders this name as “cucumber” (hudng gud = Ji\.).

The Chinese phonetic approximations provide evidence for reconstructing the underlying
Indic spelling of the name. AbhiNS and VMS preserve similar pronunciations, plausibly pointing

to a form like trivusa. MVMS omits the 7 in the initial cluster #i-, yet its rendering of wei &

adequately approximates Indic v-, suggesting an underlying form close to tiv-. The anomaly is
Mahi$ Vin, where the initial dental is dropped, producing a reading closer to riv-.!”® Further, the

NP

last character in VMS is pé %%, whereas we would expect sué %%. Given the visual similarity

between these characters, this is likely a Chinese scribal error.!” Taken together, the Chinese
transliteration most consistently points to an Indic form #rivusa, which corresponds closely to the
G spelling trivusa and is equivalent to the P tipusa. The PTSD lists tipusa as a type of cucumber,
consistent with the semantic translations of this name in the DhG Vin, AbhiNS, and Yijing’s
SbhV. Hence, the C, G, and Skt versions that use #rivusa or tripusa (P tipusa) might reflect the
MIA form of the name. In contrast, trapusa and the like may represent a later Sanskritization or

standardization, which was subsequently echoed in Pali as tapussa and the like.

177 Chinese character &fJ[\ is the old usage of a modern “cucumber” (& J[\), literally means the gourd of/from
Central Asia.

178 André Bareau (1963) states this corresponds to the Sanskrit 7ipu, in which the Indian manuscript must have
contained the name “ripu(sa)” due to the scribal error (111).

179 Another possibility is that it may come from a modern printing error.
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Yijing’s “Sanskrit Thousand-Character Text” (3fzET-532)'% records the word
“trapusa” (444) in Siddham script as “cucumber” (& /i{). This suggests that the eighth-century

manuscript he consulted, most plausibly SbhV, had adopted the Sanskritized form trapusa. Yet,
despite these phonetic shifts over time, from #rivusa to trapusa, the semantic meaning,
“cucumber,” remains stable throughout the entire transmission history. '8!

For the second main character, the name appears as P bhallaka, bhalluka and Skt
bhallika, bhalliya. The Skt bhallika, or bhallika, means a kind of nut or cashew plant (MW s.v.
bhallika). The P bhalluka means “bear” but from a later source than our texts here (DP s.v.
bhalluka). In Sanskrit, bhalla means “auspicious” or “favorable,” as the Tibetan translation
renders it.'®? Moreover, the P bhallaka (from the Bhalla people) is rendered as a kind of copper
from Pisaca country (PTSD s.v. bhallaka). 1t is also defined as a “metal” (DP s.v. bhallaka).

Among the Chinese versions, only two provide a translation for this name. AbhiNS

transliterates the name as ba /i jia FRZLH and glosses “a bar of metal or copper” (jin ting %

#7£);'® Yijing renders “village” (+]7%). The other four merely transliterate the name:

180 Fanyii gianzi wén BT 573, written by Yijing from 635-713, contains Sanskrit to Chinese lexicons like a
dictionary but with a focus in Buddhist vocabularies useful for translation. In the preface, Yijing says, “For the sake
of those who wish to travel to the Western Regions, I have composed this as a model for learning. Below each
Sanskrit sound, I have added the corresponding Chinese character. Where no such character exists [in Chinese], I
have used phonetic transcription to correct the sound. All of the terms included here are essential expressions
encountered along the way; once one has mastered these, the rest of the language becomes accessible. This differs
from the traditional Thousand-Character Text. If one also studies Siddham and reads the Sanskrit originals, then
within one or two years one will be able to undertake translation” (FaRE PR ° {EEESERE - (55T - HE T
REEY o Hit# o IFIEZ - WEEREY - BEGHAERGESE - ARE T - GREEFER
Ao —FEMIRIEEIEES) (T 55 no. 2133A, 1190a8-21).

181 Subsequent Chinese works in the following centuries generally followed the transliteration and translation above.
For instance, Pu Rui (¥#)’s compilation during the Yuan dynasty, ZEEG S8 E 2050 (X 8 no. 236), uses the
transliteration similar to MVMS and quotes AbhiNS for “cucumber” translation. Xu Fa (4&)%)’s compilation, B &
FAEHE (X 58 no. 1024), during the Qing dynasty, further quotes X8 for both translation and transliteration. Hence,
from the earliest Chinese translation, Dhg Vin, in the early fifth century until Pu Rui in the fourteenth century, the
meaning of the name trapusa is “cucumber.”

182 Bareau 1963: 112.

183 4> does not necessarily mean “gold,” but can also mean “metal” in general (£:J&), or copper ().
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Dharmaguptaka Vinaya has you po Ii {E57%f; Mahi§ Vin and MVMS have bé i Jf7 Fl]; VMS has
po i 2. All the Chinese phonetic approximations plausibly point to the Indic form like

bhalli(ka). In the DhG Vin, however, the initial vowel u- is added, making the pronunciation
something like ubhalli(ka), which was probably a scribal error.!3* AbhiNS rendering the name as

“metal bar” (<5§iL) aligns well with the meanings attested for bhallaka in Pali dictionaries
mentioned above. However, Yijing’s rendering as “village” (3% ) suggests that he did not

understand the semantic value of the word. Instead, he appears to have analyzed bhalla with the
suffix -ika as a toponym and demonym, meaning someone from a place (village) called Bhalla,
or a Bhalla villager. Since this location was unknown to him, the semantic interpretation was

reduced simply to “village.”!® This is supported by the absence of “village” (£3%) entry in

Yijing’s “Sanskrit Thousand-Character Text.” Jianagupta, in his glossing of AbhiNS,
acknowledges the difficulty in translating these names. He notes: “Previous translations

transcribed the name as # weéi $&:5 and bo [ F7F1].'3¢ This is likely a matter of standard Indian

pronunciation and the local vernacular (literally, “Brahmanical of Chu and Xia States™).!87 It is
uncertain which is correct. In this text, the names of the two merchant leaders are not
significantly distorted.”'® These observations reveal the translators’ uncertainty in rendering
unfamiliar Indic personal names within the constraints of Chinese phonology and semantic

expectations.

184 Bareau 1963: 111.

185 For other possibilities, see Bareau 1963: 113.

136 The Old and Middle Chinese pronunciations of these names are as follows: $£35 *dei ywt- > diei jwei; J7 1] *pa
ljisi- > pwa lji (Coblin 1983: 254).

187 The expression ZXZE[92% & reflects the author’s attempt to analogize India’s standard Brahmanical
pronunciations with the dialectal divergences between Chu and Xia in Warring States China. Cf. T 36 no. 1736,
35a8-12; T 33 no. 1717, 929a28-b1.

' FAGEEIES ] > EESERAENTREED » RAIFE ? W g EAIEFEK (T 3 no. 190, 802b3-4).
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Therefore, if we take the semantic values of trapusa and bhallika from the Chinese
translations, the etymology of these names might have come from the items they carry for trade:
cucumbers and metals from the Bhalla region. Alternatively, Xuanzang’s account of this story

took place in the towns called # wéi $£55 and bo i f7Fl], where the merchants Trapusa and

Bhallika built stupas containing the Buddha’s hair and nails, which point to the names of their
places of origin.'®

The places of origin attributed to the two merchants vary considerably across the different
textual traditions. In the Mvu, the merchants are from Ukkala town in the northern region
(ukkalato adhisthanato trapuso ca bhalliko ca), and they were traveling passed that road where
the Buddha dwells from the south (daksinapathato... tena margena dgacchanti). It implies that
they were returning northward to their homeland after conducting business in the south. This is
reinforced by the detail that they were transporting “five hundred loads” (paricahi dhurasatehi),
suggesting they had acquired merchandise along the way. Similarly, Lal has the two merchants
on the way back home from the south to the north after being fully laden with goods
(daksinapathad uttarapatham gacchete sma mahata sarthena parnicabhir dhurasataih
suparipiurnaih), but without mentioning the northern region as Ukkala. The VMS further

supports this pattern by stating that they were from North India (f¢1L K" » H B F).

The Pali versions, by contrast, state that the two merchants were traveling from the
Ukkala region to the middle country (majjhimadesa), where the Buddha resided at the time.'*°
This phrasing leaves open whether they were returning home to Ukkala or departing from it.

BHSD and DPPN identify Ukkala as located in Orissa (modern Odisha), an eastern Indian state

0 RIPE AL TR E R ER A - LU BR A AR - SprP A —F2EE ) (T 51 no. 2087, 873a2).
90 ykkalajanapada majjhimadesam gacchanta (Ja 1 80); ukkala ta desa addhanamaggappatipanna (Vin 1 4).
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on the Bay of Bengal, as their place of origin.!°! If this is the case, the merchants in the Pali
tradition would be understood as departing from their homeland in the east and heading
northward, crossing Rajagrha.'®?

Xuanzang’s travelogue states that the stupas of Buddha’s hairs and nails brought home

by the two merchants were located in the country called Fu he 4H1E, which Samuel Beal

identifies with Balkh.!®3 Xuanzang’s text merely states that “taking these [relics], the merchants

were about to return to their country” (&2 45 ). Beal notes that “their own country was

Suvarnabhiimi or Burma.”'** Lamotte translates the same line as “[h]aving returned to
Bactria.”!®> Hence, the sources present two broad possibilities regarding the merchants’ origins: a
northwestern provenance, Bactria or Ukkala as understood in the Sanskrit and Chinese sources;
or a southeastern provenance, Orissa or Suvarnabhiimi (Burma), as suggested by the Pali and its
commentarial tradition. %

Line 10. v. ? ? ? [nia].: This can be reconstructed as v(*aniava)ni(*a), corresponds to
P/Skt vanijah-vanijah, “O merchant, merchant!” in the vocative plural masculine. This
expression marks the beginning of the deity’s speech addressed to the two merchants. The Pali
Vin has marisa, “O sirs!” in the vocative plural masculine, whereas SbhV has vanijau in vocative

dual masculine. The Mvu reads: ma bhdayatha vanija, “Do not be afraid, O merchants!” Such an

expression also occurs in the Mahi§ Vin GZZE 5, 722 E0i), AbhiNS G255 A, 77424 H),

191 Th-a I 50 records that they are from a town called pokkharavati: amhakam pana bhagavato kale

pokkharavatinagare satthavahassa putta bhataro hutva nibbatta.

192 Th-a mentions that Trapusa and Bhallika were from Pokkharavati, a town in Ukkala.
193 Beal 1884: 46.

194 Beal 1884: 47, n. 162.

195 Lamotte 1988: 66.

196 Allon 2009: 14, n. 36; Bareau 1963: 113.
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and VMS (ZzErG A\ 271152%2418). DhG Vin, however, preserves neither “merchants” nor “do not
be afraid,” but instead reads: “Do you all not know?” GZZEHIA).

Line 11. [anutarasa]masabosi [avisabudha]: This corresponds to Skt
anuttarasammasambodhih abhisambuddhah, “utmost complete perfect enlightenment, fully
awakened,” both in nominative singular forms. Note that there is a weakening in the word OIA
bodhi > bosi'®7 and abhi > avi,'® but the intervocalic -dh- is preserved in G avisabudha, as it is
typical for the word budha in Gandhari. The aksara dha is faint in the manuscript, but its shape is
consistent with dha and is confirmed by the infrared image.

Line 12. /p].[di]va[de]sa: This can be reconstructed as p(*a)divadesa, corresponding to
P patipddetha/Skt pratipadayata, in causative imperative 2nd plural, from prati + \pad, meaning
“to give, to present” (BHSD s.v. pratipadayati). The change of ¢ > d from prati > padi- is
influenced by the preceding -r-, which is also a distinct feature of the RS collection. !

.[i] ? + +: Based on the parallels, this can be safely reconstructed as (*dr)i(*garatro),
corresponding to Skt dirgharatram, used adverbially as “for a long time.” The word is attested in
RS 12 (drigaratro) and RS 20 (drigaratre), respectively.?”’ The extant versions in SbhV read: tad
yuvayor bhavisyati dirgharatram arthaya hitaya sukhaya, while P Vin has ta vo bhavissati
digharatta hitaya sukhdaya. DhG Vin also has a similar expression: “this will bring you benefit,
goodness, tranquility, and happiness through the long night” (&4 Z R EEF, ZLE, [148).
Accordingly, the following words may have read (*arthe hide suhae), “for the welfare, benefit,

and happiness” or a similar expression, although other formulations remain possible.

197 The intervocalic -dh- is spelled as -s- in the word-medial position (Silverlock 2015: 237).

198 Silverlock (2015) notes that the original OIA -bh- is preserved as -bh- at word boundaries and it weakens to -v-
inside a word (239).

199 Silverlock 2015: 235-6.

200 RS 20 Suhadukha-siitra line 25-6 (Marino 2017: 152). RS 12 verso line 59 (Silverlock 205: 371).
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The merchants visit the Buddha and are amazed by the appearance of the Buddha (Lines 13 - 18)

Edition:
[13]++++++//2?221iaa[nia]++ta[s]..e?+++++++++++++[14]+++++
/Il'? 7 Jos].[rluksamu]la yena bhaya[va] tena ua[sakrami] .[u] ? ? ?+++ + [I5] +++++///
[nia] bhaya[va]ta duridei pa[sa]di[o] pasadania $a[tahidri $atamanas]. [16] + + + ///
[damasaprata] $amasa[prata] paramadamasa Sama[gsa]prata guto [jidi] ? ? [na] ? 2?2 ? [17] + +

+/// 7 ad. /// + + + //] [vi]prasano anega drispana bhayava [¢cido pra] 7 ? ? /// + +++ + + [18]

Reconstruction:
[13]++++++??7.da a nia+ +tas(*a) e? +++++++++++++[14]+++
+ + 2 2 (*b)os(*i)ruksamula yena bhayava tena uasakrami (*uasakramita trivu) [15]
(*savalia va)nia bhayavata duridei pasadio pasadania satahidri satamanas(*a) [16]
(*utama)damasaprata Samasaprata paramadamasasamasaprata guto jidi(*dria)
na(*ga) ? ? ? [17] (*iva acha udagarada) viprasano <*anavilo> drispana bhayava cido
pra(*sana) ? + + + + + + [18] (*vena bhayava) tena uasa(*kramisu) uasakra(*mita)
bhayavad(*a) p(*a)d(*a) vadi(*ta) eka(*mata atasu)

Translation:
[13] ... [14] ... At the foot of the (*Bodhi) tree, they approached the Blessed One. (*Having
approached), [15] the two merchants, Trivusa and Valia, saw the Blessed One from a
distance, who was serene, pleasing, with peaceful senses and a tranquil mind, [16] who has
attained the highest self-restraint, who has achieved tranquility, and who has reached the

supreme self-restraint and tranquility, guarded, whose (*senses) are conquered, (*a naga) ...
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[17] (*like a pool of water, clear), serene, and <*translucent>. Having seen the Blessed One,
the mind (*became serene) ... [18] (*They approached the Blessed One was. Having)
approached, (*having) bowed to the Blessed One's (*feet), (*they stood to) one (*side).

cf. BL 12 + 14 lines 68 (Allon 2001, 154):
[6] (*prasadiu [ 7] prasada)ni satidhri Satamanas(*a) ° utamadamasasamasapratu °
p(*a)r(*a)m(*a ??? [8] datu) ghutu vudidhrio nasu rada nam iva ° achu anavela
vip(*ra)s(*a)n(*a) ° (*727?)
[6] [his appearance] (*fair, [7] pleasing), his faculties calm, his mind calm, having attained
the highest training and calm ..., [8] a protector, (*trained), controlled, with faculties
restrained, like a clear, translucent, serene pond. ...

Parallels:
atha kho tapussabhallika vanija manthanica madhupindikarica adaya yena bhagava
tenupasamkamisu, upasamkamitva bhagavanta abhivadetva ekamanta atthasu. (Vin 1 4)
Then, the merchants Tapussa and Bhallika took the rice cake and honey balls and approached

the Blessed One. Having approached and paid their respects, they stood to one side.

...te pasyanti sma tathdagatam vaisvanaramiva pradiptam dvatrimsanmahdapurusa-laksanaih
samalamkrtam aciroditam iva dinakaram sriya daidipyamanam. (Lal 277)
...they saw the Tathagata burning like a sacrificial fire, adorned with the thirty-two marks of a

Great Man, and blazing with splendor like the sun just risen.



139

RN A [EIREE S - AR ss et - 1B R ARB AR  sEtREUE
i EERIR - ARG A A - AUKBRHEARER - R - FEE.O - RUIKFTRTE
{#BFT > DHIA (4 2 F— @17 ° (DhG Vin at T 22 no. 1428, 781¢22-7)

The two brothers were delighted to hear the tree deity’s words. They took the honey and
grain and went to the tree of enlightenment. From a distance, they saw the Tathagata’s
extraordinary appearance; his faculties were serene and perfectly disciplined, like a tamed
elephant without any wildness, or like water that is clear, still, and free from any impurity.
Upon seeing him, they were filled with joy. They approached the Tathagata, bowed their

heads at the Buddha’s feet, and stood to one side.

BNEE > IR > Hegkl T > EEME > TR 53BiREE A=+ 2RAZ
o [BYE—= » 554 - (Mahi$ Vin at T 22 no. 1421, 103a19-20)

The group was filled with joy. They mixed the grain and honey together and went to the tree.
From a distance, they beheld the Blessed One; his appearance was exceptionally magnificent,
and his faculties were serene and composed. He possessed the thirty-two marks of a great

being, and a halo of light extending one fathom surrounded him like a mountain of gold.

A —ps - BN RRBR EE AR - JLpg A Eeahrr - BEEIRE - I g > &R
5 [ 0 HREELL » TR WEZE R A o RS AEREE - RE O KHE » B
SErREHER] > FIEHFEEHE > Z1{E—H  (AbhiNS at T 3 no. 190, 801b18-22)

Then, the two merchants each took rice cake, curd, and honey mixed into balls. Together with

the other merchants, they went to visit the Buddha’s place. Once they arrived there, the two
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merchant chiefs saw the Blessed One from afar. He was pleasing and upright, peerless in all
the world, even like the stars across the space, adorning his body with various marks. Having
seen him, their hearts filled with great reverence; with pure faith, they approached the
Blessed One. Having arrived, they immediately prostrated at the Buddha's feet and then stood

to one side.

Text notes:

Line 14. ./os].[r]uksa/mu]la: This can be safely reconstructed as (*b)os(*i)ruksamula,
equivalent to P bodhirukkhamiile/Skt bodhivrksamiile, in singular locative, “at the root of the
Bodhi tree.” All extant versions have the Buddha seated under a tree, yet they differ in the

specific tree. Only DhG Vin placed the Buddha under the “Bodhi tree” (dao shu #Efit).2°! This

detail, again, shows a similarity and association between the RS collection and the
Dharmaguptaka school.?%?

yvena bhaya[va] tena uafsakrami] .[u] ? ? ? + +: This phrase is reconstructed as yena
bhayava tena uasakrami (*uasakramita), corresponding to Skt yena bhagavan tena
upasamkrami upasamkramitva. The phrase yena + subject, tena + verb is common in both BHS
and Pali as part of the approach formula, meaning “where... there...” The verb uasakrami
commonly corresponds to BHS upasamkrami, “he approached,” aorist 3rd singular,?®* from upa

+ sam + kram, meaning “to approach, to go” (BHSD s.v. upasamkramati; MW s.v.

201
202

For a detailed comparison, see Allon 2009: 11-2.

Trees recur prominently throughout Buddhist biographical literature. As Donald Lopez notes, major events in the
Buddha’s life repeatedly occur beneath trees: his birth in Lumbini, childhood meditation beneath a jambu tree,
enlightenment beneath the Bodhi tree, and the seven weeks following enlightenment spent beneath successive trees.
Such motifs reflect the religious importance of forests, trees, and local spirits in ancient Indian religious culture. See
Lopez 2025: 111-2.

203 BHSG §32.17.
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upasamkram).?** However, since the subjects here are the two merchants, a plural form would be
expected. Hence, G uasakrami may alternatively correspond to BHS upasamkramensuh, aorist
3rd plural, “they went.”?0

As for the destination of the movement, the object of the yena ... tena ... formula is most
often a person, especially the Blessed One (bhagavan), though in some cases it may also refer to
a place. RS 12 line 11 shows an instance of movement toward a place, (*gosigasalavanadage),
“the Grove of the Cow-Horn Sala-tree Forest.”2% The Pali Vin and AbhiNS parallels of the

present story describe movement toward the Blessed One, whereas DhG Vin refers instead to

“the tree of enlightenment” ({355 5), and Mahi$ Vin to “under the tree” (5515 V). The G

version here presents both place and person: (*b)os(*i)ruksamula yena bhayava tena uasakrami,
“at the foot of (*Bodhi) tree, where the Blessed One was, there they went.”

In the verso line 18, uasa(*kamisu) is used as an equivalent more closely to BHS
upasamkramensuh in aorist 3rd plural form. Paleographically, the aksara after ua/sakrami] in
line 14 may initially appear to support a reading -su. However, closer inspection suggests that it
is instead the vowel u- belonging to the following word, (*uasakramita). G uasakramita appears
consistently throughout the RS collections as an equivalent of Skt upasamkramitva, “having
approached,” a gerund form frequently occurring after the yena... tena... formula and commonly

followed by gestures of reverence toward the Buddha.?

204 The expression appears elsewhere in the RS collections. RS 17 recto line 18: [y]ena aiSpa tise tena uasakrami,
RS 20 line 1: y(*e)na bhayavad(*a) t(*e)na uasakam(*i) (Marino 2017: 152). RS 12 recto line 11: (*yena
gosigasalavanadage) tena uasakrami (Silverlock 2015, 373). All these instances present G uasakrami in the third-
person singular aorist form, equivalent to BHS upasamkrami.

205 BHSG §32.95.

206 Silverlock 2015: 420-2.

207 See RS 17 line 13, RS 17 line 1 (Marino 2017: 152), RS 19 line 17 (Silverlock 2015: 374).
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Line 15. bhaya[va]ta duridei pa[sa]di[o] pasadania Sa[tahidri] [Satamanas].: This is
reconstructed as bhayavata duridei pasadio pasadania satahidri satamanas(*a), corresponding
to Skt bhagavantam diiratah prasadikam prasadaniyam santendriyam santamanasam. “[Having
seen] the Blessed One from a distance, serene, pleasing, with peaceful senses and a tranquil
mind.” These expressions all modify G bhayavata/Skt bhagavantam in the accusative singular.
The governing gerund appears in line 17 as drispana, “having seen” (see below). Thus, before
approaching the Buddha, the merchants first saw him from a distance. The description of the
Buddha extends from line 15 through line 17. This line describes the Buddha as “serene
(pasadio), pleasing (pasadania), whose senses are peaceful (Satahidri), and whose mind is
8

tranquil (Satamanasa),” which also appears in Mvu.2°

Line 16. +++ /// [damasaprata] samasa[prata] paramadamasasamalsalprata: This can

L',.va.‘; be reconstructed as (*utama)damasaprata samasaprata

paramadamasasamasaprata, corresponding to Skt uttama-

Figure 21. Detail of damasaprata before
Samasaprata. damatha-praptam samatha-praptam parama-damatha-

samatha-praptam, “who has attained the highest self-restraint, who has achieved tranquility, and
who has reached the supreme self-restraint and tranquility.” The reading /damasaprata] is based
on the fragment Ac, which belongs to the beginning of line 16. Note that the last aksara sa in

paramadamasa is corrected from sa to sa by adding one stroke to form a leftward footmark.2%

208 Cf. prasadikam prasadaniyam ca $antendrivam $antamanasam (Mvu 111 549-50); prasadiko prasadaniyo
Santendriyo santamanaso (Mvu III 525).

209 For corrections involving a single aksara, the scribe usually rewrites directly over the erroneous sign. In the
present case, the scribe appears to have modified the aksara sa into sa by adding a leftward stroke at the base of the
letter. The underlying aksara sa, however, is itself irregular: the second curved stroke is positioned unusually far
from the first. This may suggest that the scribe initially intended to write da, then altered it to sa by adding an
additional short curved stroke near the end of the aksara, and finally corrected it again to sa. Cf. Glass 2004: 105;
Lee 2009: 45.
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Mark Allon’s initial reconstruction of this line is
(*utamadamasa)Samasaprat(*e) paramadamasasamasaprata.*'® The basis

of his reconstruction is the similar formula found in RS 22!! line 59

(utamadamasasamasaprate) and BL 12 + 14 line 7

Figure 22. Correction
of sa to sa

(utamadamasasamasapratu).?'? In all cases, they are compounds that consist
of four words: utama, damasa, samasa, prate/pratu. The difference with the new reconstruction
here, after the fragment Ac is placed in its appropriate spot in line 16, is in the word prata. In
other words, the beginning of line 16 here reads (*utama)damasaprata samasaprata, with the
repetition of prata in two compounds. These expressions appear in Mvu as follows:
uttama-dama-samatha-praptam parama-dama-samatha-praptam. (Mvu 111 550)
uttama-dama-samatha-parami-prapto. (Mvu 111 525)
The first instance of Mvu has the word in two compounds, while the second instance shows it in
a single compound. The G version has the expression in three compounds: utama-damasa-prata,
samasa-prata, and parama-damasa-samasa-prata. Skt dama, “restraint” (MV s.v. dama),
appears in BHS as damatha, “restraint” (BHSD s.v. damatha), or G damasa. The Chinese
parallels have different expressions.

DhG Vin: BESRVEE - SEMREIE » iz FEH{R (extraordinary appearance, his faculties
were serene, and perfectly restrained).

Mahi$ Vin : ZE0E; > s65IREUE © A =+ KA ZH (exceptionally magnificent, his
faculties were serene, and possessing the thirty-two marks of a great being).

AbhINS: A Z 1l » tHfE#EEE (pleasing and upright, peerless in all the world).

210 Allon 2009: 12.
21 For the initial study of RS 2, see Allon 2024.
212 Allon 2009: 16, n. 22. See also Allon 2001: 154-62.
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DhG Vin seems to be closer to the G version in which BES5£ 5 could correspond to pasadio
and pasadania, ZEFRFUE to Satahidri, and £ _FFHX to utama/parama damasa prata.

Lines 16-17. guto [jidi] ? ? [na] ? ? 2 ? + + +/// ? .ud. /// + + +/// [vi[prasano anega:
This section preserves a simile with multiple possible reconstructions. The small fragment Ri
that has the remnant of “? .ud.” belongs to the beginning of line 17, as confirmed by its
alignment with the recto. The lighter color of this fragment, in contrast to the normally darker
surface of the verso, may result from the peeling away of the outer bark layer at this point. With
this fragment in place, the earlier reconstruction, guto jidi(*dria) na(*ga rada iva acha anavila)
viprasano becomes less likely, since a word containing ud- is now expected in this position.?'3

The sequence guto [jidi] ? ? [na] ? can be safely reconstructed as guto jidi(*dria)
na(*ga). Although the aksaras remain unclear, their visible traces are compatible with this
reading. The phrase corresponds to Skt guptam jitendriyam nagam, “guarded, whose senses are

conquered, a naga,”'*

all in accusative singular referring to the Buddha. The Mvu preserves a
similar expression: gupto nago jitendriyo (111.525). Compare also RS 2 verso line 68: guta
jididrio, and BL 12 + 14 line 8: ghutu vudidhrio,*"> corresponding respectively to P gutta/Skt
gupta and P samvutindriya/Skt jitendriya. The aksaras following naga remain uncertain. In the
infrared image, their shapes resemble nisido (“seated” or “situated”), though other interpretations
remain possible.

The words at the beginning of line 17 before /vi/prasano may tentatively be

reconstructed as (*iva acha udagarada), though the word order may differ. G udagarada is

based on P udakarahado accho (AN 19), where udaka-rahado means “a pool of water.” The

213 See Allon 2009: 12.
2141 preserve the word naga without translation, although in reference to the Buddha, naga here likely means

“elephant” rather than “snake.”
215 Allon 2001: 154.
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available space in the manuscript, however, makes the exact restoration uncertain. Another
possibility is (*iva acha udapatro) corresponding to P udapatto accho (SN'V 125; AN 11l 236),
where uda-patto means “a bowl of water.”?!°

The next words are /viJprasano anega. While viprasano, “serene,” is straightforward,
anega is problematic if interpreted as corresponding to P/Skt aneka (“numerous”), since such a
meaning appears contextually unsuitable. I agree with Allon’s suggestion that anega is likely a
mistake for anavila (=Skt anavila), “translucent”.?!” This interpretation is supported by parallels
in Pali, Sanskrit, and other RS manuscripts. The Pali sources read vippasanno andavilo (AN 19; S
V 125; A 111 236), the Mvu has anavilo viprasanno (I11.525), RS 2 verso line 69 reads viprasana
anavilo, and BL 12 + 14 line 8 preserves achu anavela vip(*ra)s(*a)n(*a). Unless the simile in
the present manuscript is unrelated to water imagery, the reading anega remains difficult to
justify.

The Chinese parallels preserve somewhat different imagery. The AbhiNS compares the

Buddha “like the stars across the space, adorning his body with various marks” CR§U1EEZE, 7>
213 ). Mahi$ Vin describes “a halo of light extending one fathom surrounded him like a
mountain of gold” ([B]>%:—=, 575 L1). DhG Vin presents two similes, “like a tamed elephant
without any wildness, or like water that is clear, still, and free from any impurity” (%01#% 25524
H2E5%, WI/K B EFEA EER%). Hence, the GandharT version here again is closer to the

Dharmaguptaka school with two similes: a restrained ndga and a serene body of water.
drispana: This is the governing verb for the preceding accusatives, corresponding to P

disvana, “having seen,” the gerund of \/dré.218 Another attested gerund form from \/drs’ is drispa,

216 Cf. Allon 2001: 160.
217 Allon 2009: 16, n. 22.
218 Sjlverlock 2015: 268.
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corresponding to Skt drstva (RS 5 lines 10 and 12).2! It undergoes a phonological change from
stv > sp in drispa. G drispana is the variant of drispa in a frozen form.??°

Line 18. uasa ? ? ?: This can be safely reconstructed as uasa(*kramisu), corresponding
to BHS upasamkramensuh, “they approached,” aorist 3rd plural. The break cuts through the
middle of the aksaras. Yet, the infrared image shows su in the last aksara of this word. The
formula of movement is used twice: first, in line 14 above, the merchants go to the Buddha

seated beneath the Bodhi tree, and behold his appearance from afar. Second, in the present line,

they approach the Buddha directly and pay homage to him.

eka(*mata atasu), “they stood to one side.” The G atasu corresponds to P atthasu/BHS
asthasu,*! in the third-person plural aorist verb form of @ + Vsthd, “to stand near.” The RS 19
verso lines 20-21 reads: yena bhayava tena uasakami uasakamita bhayava pada vadita ekamata
atasi ekamata atide.*> Meihuang Lee notes that the first letter @ in G atasi is an a-prefix rather
than the aorist augment.??? Here, since the subject is the two merchants, the plural verb form

asthasu is expected.

The merchants offer food to the Buddha (Lines 18 - 20)

Edition:
[18] ++++[19] ? ? ? [travusa]valia vania bhayavada ma[th]. ? masu[pidi]a ca uaname[s].

id. bh.t. bh. 7 ? + + + [20] ca masupidi[a] [¢]. padigina a[n].[apa uad]. ? ©

219 Glass 2007: 136.

220 Cf. Silverlock 2015: 260-1.

221 BHSG: 236.

222 Lee 2009: 73.

223 Lee 2009: 141. Cf. Silverlock 2015: 271.
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Reconstruction:
[18] (*ekamata) [19] (*atito) travusavalia vania bhayavada math(*a ca) masupidia ca
uanames(*i) id(*a) bh(*a)t(*e) bh(*ayavada matha) [20] ca masupidia c(*a) padigina
an(*u)apa uad(*ae) ©

Translation:
[18] [19] (*Standing to one side), the two merchants, (*Trivusa) and Valia, offered rice cakes
and honey balls to the Blessed One, [saying]: "O venerable! This (*rice cakes) and honey
balls (*is for the Blessed One). [20] May you accept it out of compassion!” ©

Parallels:
ekamanta thita kho tapussabhallika vanija bhagavantam etadavocum— “patigganhatu no,
bhante, bhagava mantharica madhupindikaiica, ya amhaka assa digharatta hitaya
sukhaya”ti. (Vin 1 4)
Standing there, they addressed the Blessed One: "O Venerable, may the Blessed One accept

these rice cakes and honey balls, so that it may be for our enduring benefit and joy."

ekantasthitau trapusabhallikau vanijav idam avocatam: “ihavabhyam bhadanta
bhagavantam uddisya prabhiitam madhu ca manthas ca anitah, tan bhagavan pratigrhnatv
anukampam upadaya iti.” (SbhV 1 123)

Standing there, the two merchants, Trapusa and Bhallika, addressed the Blessed One as
follows: "O Venerable, we have brought here a great quantity of honey and rice cakes for the

Blessed One. May the Blessed One accept these out of compassion."

R AAHES T SFEEEY - 2254952 - | (DhG Vin at T 22 no. 1428, 781¢27-28)

Sy
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At that time, the two men addressed the Blessed One, saying: “We now offer this honey and

grain; please accept it out of compassion.”

Text notes:

Lines 18-19. + + + + ? ? ?: This may be tentatively reconstructed as (*ekamata atito),
“standing on one side.” While (*ekamata) at the end of line 18 is relatively secure, (*atito)
remains problematic. Fragment Zc, which joins the beginning of line 19, preserves only the
lower portions of the aksaras. The third aksara appears to show the base of ta with a possible o-
diacritic, supporting the reading to; however, the form could also be interpreted as ya, with the
upper-right portion lost. Furthermore, a small ink trace survives beneath the presumed ti at the
lower edge of the fragment, though it does not correspond to the alignment of the writing in the
following line. The last two aksaras on fragment Zc read triva, which joins neatly with the first
aksara on the main fragment to form #rivasa, a variant spelling of trivusa.?** The G (*atito) may
represent an irregular or mistaken spelling for (*atita), corresponding to P thita/Skt sthitah,
“standing,” in the plural past passive participle of Vsthd. RS 21 verso line 21 has ekamata atide
in the singular past passive participle form.??’

Line 19. ma[th]. ? masu/pidi]a ca: These words are the food offered by the merchants.

They can be safely reconstructed as math(*a ca) masupidia ca,

corresponding to Skt mantham ca madhupindikam ca. Both matha and

masupidia are in the accusative singular masculine. There is a small

Figure 23. Detail of a dot

between ma and h. dot between ma and tha. It could represent a remnant of ink from the

right arm of #ha, although this is unlikely, since tha is not normally written with a long horizontal

224 Another instance of the spelling #ivasa is in the verso line 8.
225 Lee 2009: 73.
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stroke. More likely, it is a stray ink mark or accidental ink drop made by the scribe before writing
tha.

The food offered by the merchants varies across the extant versions. However, madhu,
“honey,” appears consistently in all versions. The offerings listed in all versions can be

summarized as follows.

Table 8. Food offered in Indic and Chinese texts

Food Indic Text Food Chinese Text
madhu All versions = All versions
mantha Vin, SbhV @5:[[1 (45 é}\l/[esxcept VMS
sarpis Mvu ik Ch SbhV, AbhiNS
tarpana Mvu, Lal FLEE VMS

iksu Lal HiE VMS

mantha should be read as mantha rather than mantha, deriving from the root \math or
Nmanth, “to stir or whirl round,” especially in the sense of churning milk into butter. MW defines
mantha as “mixed beverage (usually parched barley-meal stirred round in milk); a churning-
stick.” PTSD understands mantha as “a churning stick, a sort of rice-cake,” treating it as
equivalent to P satthu/Skt saktu (barley-meal).??® Consequently, mantha may refer either to a
“barley-milk drink” or to a “rice cake,” which are very different; the former is liquid, and the
latter is dry. The semantic ambiguity is reflected in English translations. Ria Kloppenborg
translates mantha as “milk,” noting that it is “more precisely a kind of milk-drink (barley mixed
with milk).”?%” Nicholas Jayawickrama, however, interprets it as “rice cake.”??® John Strong has

“a sweetened rice dish.”?%°

226 Mahavagga commentary mentions that “with mantha and honey-ball means with loose (unbound) flour. Having
mixed with clarified butter, honey, molasses, and the like, and also with compacted (bound) flour” (manthena ca
227 Kloppenborg 1973: 8, 100.

228 Jayawickrama 1990: 107.

229 Strong 2001: 78.
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In the Chinese parallels, the best candidate for the equivalent of mantha is chdo %), a type

of dry food made by roasting rice and wheat, then grinding them into flour. The DDB translates

as “broken dry rice” made from wheat, rice, and other grains (DDB s.v. £)). Yijing translates as
luo jiang chdo [i%4%%0, which is particularly revealing. The first two characters, [uo jiang Big45%,
glossed in the DDB as “churned milk,” refer to a dairy product, while chdo %5 denotes roasted

grain meal. By combining both terms, Yijing appears to register the semantic ambiguity of
mantha and resolves it by including both possible meanings, milk and grain flour, within a single
translation. His rendering suggests uncertainty about the precise referent and also an awareness
that the Indic term encompassed multiple culinary forms not easily mapped onto Chinese
categories. Further, Beal translates it as “wheat,” while in another work, he renders it as

“cakes.”?*" These variations—from mantha as rice cake or barley-milk drink to Chinese chdo %)

as wheat or cakes—highlight the difficulty faced by translators when representing a food that
may not have existed in the same form across regions, may no longer exist, or may exist
differently today.

In light of the Indic lexical evidence, the narrative context of traveling merchants, and the

consistent Chinese rendering of the term as chdo %0, a roasted grain powder, the most plausible

interpretation of mantha in this passage is a dry, portable ration similar to P sattu/saktu. While
some Sanskrit sources use mantha to denote a barley-milk drink, such a liquid preparation is
contextually unlikely here, as it would require immediate consumption and access to fresh milk.
Thus, mantha in this episode should be understood primarily as a form of “roasted grain meal,

barley-meal, or rice cake.”

230 Beal 1884: 47; Beal 1875: 240.
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The food mentioned in the extant versions can be summarized as follows.

Table 9. Summary of the food offered in the extant versions

Food Chinese equivalent | English translation
madhu = honey
mantha % rice cake, roasted grain meal
fis 75 churned milk
sarpis ik clarified butter
tarpana | FBE food, refreshment, milk-porridge
iksu HiF sugar cane

Among these items, madhu and iksu are the most secure identifications, as honey and
sugar cane remained stable across Indic and Chinese traditions. Skt sarpis is likewise relatively
straightforward, related to a dairy product. Skt tarpana, however, is less specific, from a broad
sense of “food” or “refreshment” to “milk porridge,” making the correspondence functional
rather than strictly lexical. The most challenging term is mantha, reflecting the ambiguity of a
food that likely varied across regions and historical periods.

uaname/s].: This can be reconstructed as uanames(*i), corresponding to P upanamesum,
“they offered,” in the third-person plural aorist of upa + Nnam (BHSD s.v. upanamayati). The
ending -si here may reflect a reduced plural ending. Compare uasakrami in the verso lines 14
and 30, which is singular in form but used with the plural subject.?’!

Line 20. padigina: This word is equivalent to P patigganha/Skt pratigrhana, “accept,” in
the second-person singular imperative of prati + \grah. The parallel version in SbhV has
patigganhatu, in the third-person singular imperative verb form. The word P patigganha is

attested in several Pali and Sanskrit sources.232

231
232

See also text note on gachami in the verso line 10 above.

Cf. satasahassassa vayam datva karapito maya. tavatthaya mahasetu, patigganha mahamune (Tha Ap 11 344);
sitam unham vihanantam vatatapanivaranam. patigganha imam chattam, phassayissami nibbutim (Tha Ap 11 405);
ettakam yeva te ayu vacanakalo bhavissati; patigganha maya dinne vare dasa varuttame (Cp 79); tatra
bhagavanayusmantam mahamaudgalyayanamamantrayate: pratigrhana mahamaudgalyayana
tathagatasyatyayikapindapatam (Divy 31.5).
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a[n].[apa uad]. ?: This can safely be reconstructed as an(*u)apa uad(*ae),
corresponding to P anukampam upadaya/Skt anukampam upadaya, literally “having taken
compassion [as the reason],” often translated idiomatically as “out of compassion.” This
expression is common in Buddhist literature. The intervocalic ka and pa in anuapa and uadae are
elided.?*?

Hence, the whole reconstructed sentence of lines 18-20 is (*ekamata atito) travusavalia
vania bhayavada math(*a ca) masupidia ca uanames(*i) id(*a) bh(*a)t(*e) bh(*ayavada matha)
ca masupidia c(*a) padigina an(*u)apa uad(*ae), “May you accept this rice cakes and honey
balls for the Blessed One out of compassion.” The SbhV reads tan bhagavan pratigrhnatv
anukampam updaddya iti, in which it uses the imperative third-person singular form of prati +
\grah, with bhagavan as the subject, meaning “may the Blessed One accept them out of
compassion.” The DhG Vin has “[out of] compassion, accept [it]” (ZEF&44~<7), which is
idiomatically closer to the Gandhar1 version.

The mark ®: Unlike the apparently accidental ink trace between ma and tha in line 19,
the mark of a circle with a dot inside in the interlinear
position seems at first sight to serve a deliberate function,

although the exact purpose remains unclear. The mark

occurs precisely at the point where the narrative sequence
Figure 24. Detail of the scribal mark in the diverges from the extant parallels. In the parallel versions,
interlinear position.

immediately after the merchants present their offering, the four directional gods present bowls to

the Buddha so that he may receive the offering. In the present Gandhart version, however, the

bowl episode appears near the end of the manuscript in lines 27-30. The narrative proceeds

233 Silverlock 2015: 230, 238.
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directly from the merchants’ offering to the Buddha’s acceptance, followed by the merchants
taking refuge and the Buddha blessing them.

Several explanations are possible. The mark may have been added after the completion of
the manuscript, during the copying process, or immediately after the preceding word. If added
later, it could suggest that the scribe recognized a disruption in the narrative sequence but was
unable or unwilling to revise the text directly. If inserted during copying, the mark may indicate
awareness of an alternative narrative order, whether from memory or from another exemplar,
while preserving the sequence represented in the present manuscript. At the same time, the
subsequent narrative appears difficult to reconcile internally, since the Buddha reflects on how he
should receive the merchants’ offering only after the offering has already been accepted in the
preceding lines. This inconsistency may point more strongly toward some form of displacement,
conflation, or textual disruption in the transmission of the episode. Nevertheless, the evidence
does not permit a definitive conclusion as to whether the present sequence ultimately reflects

scribal error, inherited textual corruption, or the preservation of a partially conflated recension.

The Buddha accepts the offering and instructs them to take refuge (Lines 20 - 1)

Edition:

trivu[sav].lia vania edad=aya esa [tuspa v].[ni]a budh. §. ? ? 7 ++ + +

Reconstruction:

trivusav(*a)lia vania edad aya esa tuspa v(*a)nia budh(*a) s(*arana gacha dharma ca)

Translation:
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[20] (*It was accepted) by the Blessed One ... [21] out of compassion. Then, the Blessed
One spoke these words to the two merchants, Trivusa and Valia: "O merchant! (*May you
go) to the Buddha (*and Dharma for refuge)!”

Parallels:
tatra bhagavata trapusabhallikayor vanijor antikat pindapatah pratigrhito hitaya praninam
iti; tatra bhagavan trapusabhallikau vanijav idam avocat: etau yuvam vanijau buddham
saranam gacchatam, dharmam saranam gacchatam; yo 'py asau bhavisyaty anagate 'dhvani
samgho nama tam api Saranam gacchatam. (SbhV 1 124)
There, the Blessed One accepted an offering of alms from the merchants Trapusa and
Bhallika for the sake of the welfare of all living beings. Then, the Blessed One spoke thus to
the two merchants, Trapusa and Bhallika: "You two merchants go for refuge to the Buddha;
go for refuge to the Dharma; and go for refuge also to that which will arise in the future,

known as the Samgha."

WEE N SalEF R ~ BFHCE o (DhG Vin at T 22 no. 1428, 782al0)

O merchants! You all should now take refuge in the Buddha and take refuge in the Dharma.”

ZH 0 EE UL ERRG > BHCE | ) (Mahi$ Vin at T 22 no. 1421, 103a27-28)
Having received it, he said to them: "You should take refuge in the Buddha and take refuge in

the Dharma."

Text notes:
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Line 20. /p].[di] ? [a].[si]: This can be reconstructed as p(*a)di(*gae)si, corresponding

234 in the third-person singular aorist of prati + Ngrah. The

to P patiggahesi/BHS pratyagrahesi,
form is attested mostly in the Pali sources, with two occurrences in the Mvu, such as vardhapaye
Jjayena phalani upanamaye Asitanamo; pratyagrahesi raja “svagatam bhagavato” ti ca avoca
(Mvu II 51-2).2%

Line 21. budh. s. ? ? ? + + + +: This is the point at which the Buddha instructs the
merchants to take refuge and may be reconstructed as budh(*a)s(*arana gacha dharma ca). The
legible aksaras show up to sa, while traces of ink are consistent with ra, na, and ga before the
manuscript breaks off. Based on the repetition in verso line 22, and since there is enough space in

the line, the reconstruction (*dharma ca) is expected. The Chinese parallels, DhG Vin and Mahi$

Vin, have a two-refuge formula (EF{{<{f, Ef{(<;%) similar to the present Gandhari version.

The merchants take refuge in the Buddha and Dharma, and become upasakas (Lines 22 - 23)

Edition:
[22] esa vae bhat[e] bhayava Sarana gachama dha[r]ma [ca] uasea me bhate [bh].[y]. 7+ ? ?
MM +++++++++[23] 77?77 sarana gad[o] ida ca [0 vana pad]. ? ? ? ? diana
Sa[ranag].[d].na ya +++++

Reconstruction:
[22] esa vae bhate bhayava sarana gachama dharma ca uasea me bhate bh(*a)y(*ava dharei
ajavagrena yavajiva) [23] (*pranueda) sarana gado ida ca o vana pad(*ama) ? ? ? diana

Sar(*a)n(*a)g(*a)d(*a)naya + + + + +

234 BHSG §32.63.
235 See also Mvu IT 142.
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Translation:
[22] “O venerable! We all go to the Blessed One and to the Dharma for refuge. O venerable!

May (*the Blessed One) accept us as lay followers, from today on, as long as we live,) [23]

(*as long as we breathe), as ones gone to refuge!” Then, the first among ? who had gone to

the refuge ...

Parallels:
“ete maya, bhante, bhagavanta sarana gacchama dhammarica, updasake no bhagava dharetu

ajjatagge panupete sarana gate "’ti. te ca loke pathama upasaka ahesu dvevacika. (Vin 1 4)
"O Venerable, we go to the Blessed One and the Dhamma for refuge. May the Blessed One
accept us as lay followers who have taken refuge from this day forward for as long as life

lasts." Thus, they became the first lay followers in the world to take refuge through the

twofold formula.

etav avam bhadanta buddham saranam gacchavah, dharmam saranam gacchavah, yo ‘py
asau bhavisyaty anagate 'dhvani samgho nama tam api Saranam gacchavah. (SbhV 1 123)
[The two merchants said:] “O Venerable, we two take refuge in the Buddha, and we take

refuge in the Dharma; we also take refuge in that which will arise in the future as the

community known as the Samgha.”

Bz i = 0T REE | WSERAE ~ BOE - ) BREEEPROZ WK 2EE

e — A HE ° (DhG Vin at T 22 no. 1428, 782a10-1)
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They immediately followed the Buddha's instruction, saying: “O Great Virtuous One! We
now take refuge in the Buddha and take refuge in the Dharma.” These were the very first

among lay followers to receive the two refuges, led by these two merchant brothers.

Text notes:

Line 22. esa vae bhat[e] bhayava sarana gachama dha[r]ma [ca]: This is the point at
which the two merchants take refuge in the Buddha and Dharma. This expression is similar to the
recto line 10, but with minor differences. Here, the word gachama is used, corresponding to P
gacchama/Skt gacchamah, in the first-person plural present form. Furthermore, there is only a
twofold refuge, the Buddha and Dharma, in this story, rather than threefold as in the story of
Elapatra and Nala, since the community of monks had yet to be established in this episode of
Trivusa and Valia. This expression agrees closely with the Pali and DhG Vin versions of this
story. The Pali Vin has ete maya, bhante, bhagavanta sarana gacchama dhammarica, which
corresponds closely to the G esa vae bhate bhayava sarana gachama dharma ca. The DhG Vin
reads “O Great Virtuous One (bhadanta)! We now take refuge in the Buddha and take refuge in

the Dharma” (A fE! T SR, BFf(X)%). The SbhV, on the other hand, has an addition of the

future Samgha, yo 'py asau bhavisyaty andgate 'dhvani samgho nama tam api saranam
gacchavah, making the conversion formula into threefold rather than twofold.

There are three types of refuge in the narrative throughout the parallel versions: single
refuge, twofold refuge, and threefold refuge. For the standard threefold refuge, namely refuge to
the Buddha, Dharma, and the future Samgha, it appears in SbhV, CPS, Mvu, and AbhiNS.?*¢ For

the twofold refuge, there are Lal, Mahi$ Vin, DhG Vin, and all the Pali versions. The single

236 In addition to threefold refuge, the merchants also receive the five precepts in T 30 no. 190.
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refuge, merely to the Buddha, happens in VMS. Additionally, in Yijing’s SbhV, the merchants do
not seek refuge.

On the formula for taking refuge, almost all Pali and Sanskrit versions use the standard
formula of something like Skt saranam gacchava/gacchavah/gata in imperative, present, or past
passive participle form of Vgam. The Lal has Saranam prapannah (they come for refuge), using
the root pra + \pad, “to come” (MW s.v. prapanna). Similarly, almost all Chinese versions use

the standard formula gui y7 (7 {(<). PYJ has the expression, “Joining palms, they took refuge.
Together, they offered their very bodies and lives to the Tathagata” (¥ FH fFfF Sz F4

5e).237

Lines 22-23. uasea me bhate [bh].[y]. ? + + + + + + ++ ++ + + + ? + ? Sarana
gad[o]: This phrase can be reconstructed as uasea me bhate bh(*a)y(*ava dharei ajavagrena
yavajiva pranuedo) sarana gado based on the appearance in the recto lines 10-11. The parallel in
the Pali Vin has a similar expression: updsake no bhagava dharetu ajjatagge panupete sarana
gate. The Sanskrit source has upasakam ca mam dharaya adydagrena yavajjivam pranopetam
saranagatam abhiprasannam (SbhV I 141). The Gandhar version agrees closely with the
Sanskrit source, as both preserve three adverbial expressions: “from today on” (adyagrena),
“throughout one’s life” (yavajjivam), and “for as long as breath lasts” (pranopetam).>3® The Pali
parallel lacks yavajjivam, while the Chinese parallels of this story do not preserve these

expressions.?® Yet, a similar refuge formula appears elsewhere, for example:

7T 3, no. 186, 527a24. Although it does not specifically say to whom they take refuge, I understand it to be with
the Buddha from the following sentence, in which they offer their lives to the Buddha.

238 Compare similar expression with RS 20.1: [10] esao bha(*te) gedam(*a) $(*a)r(*a)no gachami dhrarma ja
bhikhu-saga ja uasao me bhi godama dharei aja-v-agrena yava-jiva p(*r)anueda [11] sarana gade. Cf. Marino
2017: 153.

239 Allon notes that the inclusion of yavajjivam and abhiprasannam in the Sanskrit is typical expansion throughout
the Sanskrit sources (Allon 2001: 98).
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e WS HERNARIL TR - RS2 MELEEE - (IE5 Hin K58k
JyEdnaE - (MA 12 at T 1 no. 26, 435a9-11)

The three expressions correspond roughly to the Sanskrit or Pali formulations: &4 H %4

(adyagrena), %5 8w (vavajjivam), 52 i (pranopetam).

Here, again, the word G me is used for the first-person accusative plural form,
corresponding to Skt asman, or perhaps its enclitic form, nah (=P no). However, there is no
phonological or morphological change that can be explained from nah > me. This, again, points
to the confusion and instability between the first-person endings.

The sequence of the two merchants taking refuge differs across the textual traditions. The
refuge in SbhV and CPS occurs before the verse, whereas Mvu and Lal occur after the verse,
near the end of the story, with Lal following the prediction of Buddhahood (vydkarana) of the
merchants. In the Pali versions, they all appear at the end. The Chinese versions also vary:
Yijing’s SbhV and AbhiNS occur before the verse; DhG Vin occurs after the verse; PYJ and
VMS occur at the very end of the story, after the prediction of Buddhahood of the merchants.

[pad]. ?: This may be reconstructed as pad(*ama), corresponding to P pathama/Skt
prathamah, “the first,” in the adverbial form.?*? The first aksara pa is clearly legible, while the
second aksara d(*a) preserves only the right portion of the stroke. The final aksara (*ma) is lost
due to a hole in the bark. The reconstruction is based on the parallel in the Pali Vin and the DhG

Vin. The Vin reads te ca loke pathama upasaka ahesu dvevacika, whereas the DhG Vin has & /%

(BEFEF RS R, BE R A E. The G padama is attested in the RS 12 recto

line 31. The shift from 4 > d is parallel to the change from prati > padi.**' Hence, the rest of the

240 Another attested form is padhama (GD s.v. padhama).
241 Silverlock 2015: 370, 237.
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illegible portions may have been about the two merchants as the first lay followers to take refuge

in the Buddha and Dharma

The Buddha recites a verse of blessing to the merchants (Lines 23 — 25)

Edition:
[23] + [24] [yava] trivasavalia vania [a]mena anumodanena ¢ anamodi yam=atha ? ? [di]
dana ? ? ? ? [25] visa[di] su[hatha] d[iadi] dana ta suha[e] bha[vi]$adi

Reconstruction:
[23] (*bha) [24] yava trivasavalia vania amena anumodanena anamodi yam atha (*dia)di
dana (*tam athae bha) [25] visadi suhatha diadi dana ta suhae bhavisadi

Translation:
[23] [24] (*The Blessed One) expressed approval of the two merchants, Trivasa and Valia,
with this gratification: “The purpose for which a gift is (*given, that will be for the benefit).
[25] A gift is given for the sake of happiness, that will be for happiness.”

Parallels:
atha bhagavams trapusbhallikayor vanijos tad danam anaya abhyanumodanaya
abhyanumodate:
yvadartham diyate danam tadarthaya bhavisyati;
sukhartham diyate danam tat sukhaya bhavisyati. (SbhV 1 124)
Then, the Blessed One expressed his appreciation for the gift from the two merchants,
Trapusa and Bhallika, with this verse of rejoicing:
“The purpose for which a gift is given, that will be for the benefit.

A gift is given for the sake of happiness, that will be for happiness.”
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FUE NBEE. - LB - TR - B

M

Fit FoAfilitigs - WEHAIZR © 5 REEE - % 052¢%% » (DhG Vin at T 22 no. 1428,
782a5-9)

After he had accepted the offering, he spoke to them with words of encouragement to guide
and transform them. He then pronounced this blessing:

“One who performs generosity will certainly attain its benefits; if one gives for the sake of

happiness, one shall certainly attain happiness.”

Text notes:

Line 24. [aJmena: This word corresponds to the Skt anena, the demonstrative pronoun in
the instrumental singular. However, the form G amena is otherwise unattested (see GD s.v. aya).
The expected form is imena. The initial aksara a is written adjacent to a lenticel in the bark at the
point where the horizontal i-diacritic is expected to appear. As a result, no visible trace of the i-
stroke can be detected, even in the infrared image. Hence, I preserve the reading amena.

anumodanena ¢ anamodi: A large knot in the bark appears between anumdanena and
anamodi, and the scribe avoided the knot. G anumdanena corresponds to P/Skt
anumodanena, “with gratification,” in the instrumental singular masculine.

Furthermore, G anamodi corresponds to P/BHS anumodi, “he expressed

Figure 25.
Detail of nu.

approval,” in the third-person singular aorist of anu + Nmud (MW s.v.
anumud).?* Tt is unclear whether the scribe intended to write anu- and ana- interchangeably. In

anumdanena, the first nu is written with a vowel marker whose loop does not fully close, raising

242 BHSG §29.14.
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the possibility that the aksara could alternatively be read as na. If so, both forms may have
originally been written as anamodanena and anamodi respectively.

Lines 24-25. yam=atha ? ? [di] dana ? ? ? ? visa[di] su[hatha] d[iadi] dana ta suha[e]
bha[vi]sadi: This is the verse spoken by the Buddha as a blessing to the merchants’ offering.
Based on the close parallel with the SbhV, this can be safely reconstructed as yam atha (*dia)di
dana (*tam athae bha)visadi suhatha diadi dana ta suhae bhavisadi. The fragment where the last
aksaras visadi in bhavisadi initially appears in the recto prior to the reconstruction. After the
image was corrected, however, it became clear that the fragment had been flipped. Once
reoriented, the readings at this position on both the recto and verso aligned correctly.?*

The G atha corresponds to P attham/Skt artham, “purpose,” in the accusative singular
masculine. The most commonly attested Gandhar forms of this word are atha and artha (GD s.v.
afha). In the present manuscript, the aksara tha is clearly visible, and there is no trace of a
preconsonantal 7. The form atha, corresponding to Skt artha, is also attested in the Gandhart
Dharmapada, verses 265, 266, 282, and 336.2** A similar form appears in the compound suhatha,
equivalent to Skt sukhartham, “for the sake of happiness,” in the accusative singular masculine.
The scribe, therefore, appears to write atha consistently, reflecting a MIA development closer to
P attha than the Skt artha.

The G diadi corresponds to Skt diyate, “is given,” in the third-person singular present
passive form of Vda. The passive suffix -ya is elided, and the ending takes the present tense

active ending -di.>* The elision of ya also occurs in bhavisadi, “it will be,” corresponding to Skt

243 See text notes on the recto line 26 on Sakamuni.
244 See Brough 1962: 767 (§18b).
245 The elision of of intervocalic -y- is not attested in RS scrolls so far. See Lee 2009: 69; Cox 2025: 229-30.
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bhavisyati, in the third-person singular future form of Vbhi. The original sy > § undergoes
palatalization.?4¢

This verse agrees closely with the parallel in SbhV that reads:
yvadartham diyate danam tadarthaya bhavisyati;

sukhartham diyate danam tat sukhdaya bhavisyati.

The purpose for which a gift is given, that will be for the benefit.
A gift is given for the sake of happiness, that will be for happiness

The DhG Vin verse is

Ft BoAiie - WEHAIZE 5 REEEE - RS Z Y

One who performs generosity will certainly attain its benefits; if one gives for the sake of
happiness, one shall certainly attain happiness.

Only the Pali version of this story lacks verses, whereas the Sanskrit and Chinese

parallels have verses of varying lengths and content.?*® The present Gandhar version preserves

only one verse, similar to the SbhV and DhG Vin versions.

The Buddha resorts to meditation (Lines 25 — 27)

Edition:
[25] asa u bhayava trivusa ? ? ? vani ? ? [26] [n]. [a].[n].mo[d].[n].[n]. anamoda[ita] taspid=i
bosimadamul. s.t.a. ? /// + + + [27] lakena ni[sidi] vimutas[uha]pi[di]sabi[di]

Reconstruction:
asa u bhayava trivusa(*valia) vani(*a e) [26] n(*a) (*a)n(*u)ymod(*a)n(*e)n(*a) anamodaita
taspid i bosimadamul(*o) s(*a)t(*a aha ekapa) [27] lakena nisidi vimutasuhapidisabidi

Translation:

246 Cox 2025: 300; Allon 2001: 94; Salomon 2008: 126.

247 The Chinese SbhV is similar to DhG Vin with only a minor difference. Chinese SbhV has W JEELZFI| with the
last two characters reversed.

248 For comparison of different verses from different sources, see Allon 2009: 12-3.
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Then, the Blessed One, to the two merchants, Trivusa and (*Valia), [26] having rejoiced

(*with gratification), at that very foot of the seat of enlightenment, (*for seven days), [27]

seated in a (*single) meditative posture, experiencing the joy and happiness of liberation.
Parallels:

rajayatanamiile sattaha ekapallamkena nisidi vimuttisukhapatisavedi. (Vin 1 3)

Having arrived at the foot of the Rajayatana tree, he sat in a single cross-legged posture for

seven days, experiencing the bliss of liberation.

vimuktipritisukhasamvedi buddho bhagavan saptaham ekaparyamkena atinamayati. (SbhV 1
122)
The Buddha, the Blessed One, experienced the joy and bliss of liberation while remaining in

a single meditative posture for seven days.

BUPASEERM NS IIERAL - CHAS) » ZfFRR%E - (DhG Vin at T 22 no. 1428, 781c12-3)
He sat cross-legged beneath the Bodhi tree, remaining motionless for seven days while

experiencing the bliss of liberation.

MIFHESILBE - EHE ASEEDE - ~2HED - B2 B T alE - alE
L {B&EERAL - AEEH o ZfEHR%E - (Mahi$ Vin at T 22 no. 1421, 103b7-8)
When the Blessed One had finished reciting this verse, he further preached various aspects of

the sublime Dharma to the merchants. Having instructed, benefited, and gladdened them, he

went beneath another tree to eat the grain and honey. After eating, he sat again in the lotus
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position and entered meditative concentration for seven days, experiencing the bliss of

liberation.

Text notes:

Line 25. asa u: This is equivalent to P atha kho/Skt atha khalu (see GD s.v. kho for a
different form of khalu). The top portion of asa was originally flipped on the recto before the
reconstruction.

Line 26. bosimadamul.: The last aksara shows the half top of /a with the half bottom of
the aksara break off in the manuscript. After the bottom fragment is placed in its correct position,
it shows the o-diacritic. Thus, the reconstruction is bosimadamul(*o), corresponding to P/Skt
bodhimandamiile, in the locative singular neuter. The term bodhimanda mostly occurs in the
Jataka and Buddhavamsa in Pali sources, but it appears in many Sanskrit sources. G bodhimada
appears in the Bajaur Collection.?* P/Skt manda means the “best part,” and in the case of
bodhimanda, it means the “essence of enlightenment” or the “best place of enlightenment”
(PTSD, BHSD s.v. manda). Idiomatically, this term can be translated as “the seat of
enlightenment,” referring to a certain spot where the Buddha realized the ultimate truth.?° In the
verso line 14, it mentions (*b)os(*i)ruksamula, as the place where the Buddha sits.

s.t.a. ?: This may tentatively be reconstructed as s(*a)t(*aaha), corresponding to P
sattaham/Skt saptaham, “for seven days,” in the accusative singular neuter, but used adverbially.
The aksara s(*a) is written with its lower stroke curled upward in a manner resembling the u-
diacritic. It is unclear whether the reading should be interpreted as su or merely as sa with a

flourish to the footmark. The attested Gandhart spelling of sapt@ham is normally sataha (GD s.v.

249 BC 4 recto line 17, see Schlosser 2022: 169-70.
230 For the specific meaning in the GandharT Mahayana siitra, see Schlosser 2022: 170.
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sataha). There is one instance, however, in the Gandhart Bhadrakalpika-sttra that reads sataasiti
(=Skt saptasiti), “eighty-seven.”?! Although this is a different compound, it exhibits a
comparable sandhi development. By contrast, G sataaha does not undergo sandhi between sapta
and dhan but maintains the word division.

A similar expression appears in the Pali source as follows.

atha kho bhagava bodhirukkhamiile sattaham ekapallankena nisidi
vimuttisukhapatisamvedi (Vin 1 1).

Then, the Blessed One sat at the foot of the tree of awakening for seven days in a single
posture, experiencing the bliss of liberation.

The expression sattaham followed by ekapallarnkena nisidi is expected in the present
context. It remains unclear whether any word originally followed s(*a)t(*aaha), since the
manuscript breaks off at this point, and the area appears to coincide with a knot in the bark.

Line 27. vimutas[uha]pi/di]sabi[di]: This phrase is equivalent to Skt vimukta-sukha-
priti-samvedi, “experiencing the joy and happiness of liberation,” in the nominative singular
masculine compound referring to the Blessed One mentioned in the verso line 25. The final
member of the compound, sabidi, corresponds to Skt samvedr, “experiencing,” derived from
samvedin (BHSD s.v. samvedin). While the interchange of v and b is a common phonological
feature in Gandhar, the alteration of i and e is frequently attested as an orthographic
phenomenon.?? The Pali parallel has vimutti-sukha-patisavedr, whereas SbhV has vimukti-priti-
sukha-samvedi. Hence, the Gandhari version agrees more closely with the SbhV than with the
Pali Vin.

All the parallels place this expression at the beginning, except for the Mahi$§ Vin , which

also preserves it both at the beginning and again at the end. However, only the SbhV and DhG

231 Baums et al 2016: 233.
252 Glass 2007: 111-2; Silverlock 2015: 220, 239.
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Vin explicitly mention the Bodhi tree, whereas the other parallels refer to another tree or to

another unspecified tree.?3

The Buddha thinks of how the previous Buddhas received food (Lines 27-28)

Edition:
[27] asa bhayava ? 7 ? ? .u ? ? ? [28] ? [v]usa[va]liana matha ca masu[pid].a ca pa[d].getse
Reconstruction:
[27] asa bhayava(*da eda ahusi kasa) [28] (*tri)vusavaliana matha ca masupid(*i)a ca
pad(*i)getse
Translation:
[27] Then, (*this occurred to) the Blessed One: “(*How) [28] will I receive the rice cake and
honey balls of Trivusa and Valia?”
Parallels:
atha kho bhagavato etadahosi— “na kho tathdagata hatthesu patigganhanti. kimhi nu kho aha
patigganheyya mantharica madhupindikarica”ti? (Vin 1 4)
Then this thought occurred to the Blessed One: "Tathagatas do not receive offerings directly

into their hands. In what, then, should I receive this rice cake and honey ball?"

atha bhagavata etad abhavat: na mama pratiriipam syad yad aham panau pindapatam
pratigrhniyam, tadyatha anyatirthikah, yanv aham samanvahareyam kutra pirvakaih

samyaksambuddhaih pindapatah pratigrhito hitaya praninam iti. (SbhV 1 123)

233 Cf Allon 2009: 11-2.
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Then the following thought occurred to the Blessed One: "It would not be fitting for me to
accept alms with my hands, as do the non-Buddhist ascetics. Instead, I should reflect upon
how the previous perfectly awakened Buddhas accepted almsfood for the benefit of sentient

beings?"

I EEFARES T S AFRER - ELIgs= 2 ? ;) (DhG Vinat T 22 no.
1428, 781¢c28-9)
Then the Blessed One thought to himself: “Since these two are now offering me honey and

rice cake, what kind of vessel should I use to receive it?”

Text notes:

The middle portion of line 27, beginning with asa bhayava, is likely intended to connect
with the middle of the verso line 20 following the scribal mark ®. Between sabidi and asa, there
is an obstructed space that may have contained another connecting mark corresponding to the
previous one, although this cannot be established with certainty, since it may simply represent
the end of the i-diacritic of the aksara di.

Line 28. pa/d].getse: This can be reconstructed as pad(*i)getse, corresponding to Skt
pratigrahisye, “l will receive,” in the first-person singular future form in the
middle ending of prati + Ngrah. The conjunct fse is attested elsewhere in RS
collections, as well as in the Bajaur and British Library collections.?>* In the

hand of the RS scribe, however, there is often little distinction between the

Figure 26. Detail of
tse.

254 See Melzer 2020: 13; Salomon 2008: 94.
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conjuncts fsa and spa.?>® Nevertheless, the present context favors the reading pad(*i)getse rather
than pad(*i)gespe.

The Pali, Sanskrit, and Chinese DhG Vin parallels preserve a similar passage in which the
Buddha reflects on how he should receive the merchants’ offering. The Pali Vin reads: kimhi nu
kho aham patigganheyya manthanica madhupindikarnca, while the DhG Vin has: “With what kind

of vessel should I receive it?” (& LA 2557 27). The SbhV reads: yanv aham samanvahareyam

kutra purvakaih samyaksambuddhaih pindapatah pratigrhito hitaya praninam. The Pali employs
the first-person singular optative form patigganheyya, similar in sense to the DhG Vin version

(& ... 2). The Gandhari version, by contrast, uses a first-person singular future form.

Nevertheless, all three versions share the underlying idea that it would be inappropriate for the
Buddha to receive the offering directly with his hands. The Mahi$ Vin differs slightly in
presenting the Buddha as already aware that a bowl is required.?>¢

The placement of the episode concerning the Buddha’s reflection on how he should
receive the merchants’ offering differs significantly in the present Gandhari version from the
extant parallels. Whereas the other versions place the episode before the Buddha’s acceptance of
the merchants’ offering, the present manuscript introduces the reflection only after the offering
has already been accepted and the Buddha has resorted to meditation. Thus, the sequence may
reflect some form of displacement, conflation, or textual disruption in the transmission of the
episode. In this regard, the interlinear scribal mark © discuseed above may be connected to this
displacement, since it occurs precisely at the point where the narrative sequence diverges from

the extant parallels.

255 Salomon 2008: 362.
236 For discussion of the differing interpretations and narrative developments preserved in the Chinese Vinaya
parallels, see Bareau 1963: 116-20.
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The concern regarding the proper manner of receiving alms appears to reflect broader
Indian ascetic conventions surrounding bowls, utensils, and food reception. Brahmanical ascetic
regulations likewise discuss acceptable begging vessels and modes of receiving food, including
eating from the hand, leaf containers, wooden bowls, clay bowls, or gourds. The narrative
emphasis on the Buddha’s need for a bowl before formally accepting the merchants’ offering
may therefore reflect broader renunciant ideals concerning ascetic discipline and mendicant
identity, while also perhaps reflecting an emerging Buddhist tendency to define distinctive norms

of mendicant conduct in relation to other ascetic traditions.?’

The four directional each provides the Buddha with a stone bowl (Lines 28 - 30)

Edition:

Reconstruction:

[28] asa ca(*tvaro maharaya bhaya) [29] vada cedasa yeva c(*e)dasa parivitarke ania ca

Translation:
[28] Then, (*the Four Great Kings) [29] having known the thoughts (*of the Blessed One)
with (*their very own) minds, the four (*stone) bowls, here ... [30] At the foot of a tree, they
approached the Blessed One.

Parallels:

257 See Olivelle 2005: 148-51, especially the prescriptions regarding ascetic bowls, begging practices, and receiving
food by hand, leaf-cone, or bowl. See also Olivelle 1999, especially Apastamba 1.3.25-4.12; Gautama 17.1-38;
Baudhayana 2.18.4-27; Vasistha 14.1-48, on food regulations, utensils, and ascetic conduct.
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atha kho cattaro mahdardjano bhagavato cetasa cetoparivitakkamarniaya catuddisa cattaro
selamaye patte bhagavato upanamesu— “idha, bhante, bhagava patigganhatu mantharica
madhupindikarica’’ti. patiggahesi bhagava paccagghe selamaye patte mantharica
madhupindikarica, patiggahetva paribhufiji. (Vin 1 4)

Then the Four Great Kings, having known the Blessed One's thought with their own minds,
presented four bowls made of stones from the four directions to the Blessed One, saying: "O
Venerable, may the Blessed One accept the gruel and honey in these." The Blessed One
accepted the fresh stone bowls along with the gruel and honey balls, and after receiving

them, he ate.

atha catvaro maharaja bhagavatah pdtrena patrakaryam utpannam iti viditva anyatamasmat
pasanaparvatac catvari Sailamayani patrany amanusyakrtany amanusyanisthitany acchani
Sucini nispratigandhany adaya, yena bhagavams tenopasamkrantah. (SbhV 1 123)

Then the Four Great Kings, having understood that a need for a bowl had arisen for the
Blessed One, took four stone bowls from a certain rocky mountain. These bowls, fashioned
by non-humans and finished by non-human hands, were translucent, pure, and devoid of any

odor. Having brought them, they approached the Blessed One.

BEPUREIAELA > JffEFTE > 2N - FEANN—A% > £ HHE > 55 TN
A E AEPE - | (DhG Vin at T 22 no. 1428, 782a2-4)

At that moment, the Four Heavenly Kings, who were standing nearby, knew the Buddha’s

thoughts. They went to the four directions, and each took a stone bowl to present to the
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Blessed One, saying: “May you use these bowls to receive the merchants’ offering of grain

and honey.”

WWREREE  SHN—EHATFAH > DFEHE > A5 T EESRERELS > 28 A
Jii | | (Mahi$ Vin at T 22 no. 1421, 103a23-5)

The Four Heavenly Kings, perceiving the Buddha's intention, each took a stone bowl—
spontaneously produced, fragrant, and pure—and offered them to the Blessed One, saying:
"We pray that you compassionately accept these vessels from us and receive the merchants'

offering."

Text notes:

where the four directional gods appear. So, this phrase is reconstructed as ca(*tvaro maharaya),
corresponding to P cattaro maharajano/Skt catvaro maharaja/Ch V4K, “Four Great Kings,”
in the nominative plural masculine. The phrase is attested mainly in the inscription (GD s.v.
maharaya).**®

Lines 28-29. (*bhaya)vada cedasa [yeva c].dasa pari[viJtarke a[fia]: This can be
reconstructed as (*bhaya)vada cedasa yeva c(*e)dasa parivitarke arnia, equivalent to P bhagavato
cetasd eva cetoparivitakkam aniidya/Skt bhagavatah cetasd eva cetasah parvitarkam ajiaya.
The phrase is similar to the Pali Vin bhagavato cetasa cetoparivitakkamaniiaya, “having known

the Blessed One's thought with their own minds.” The three consecutive aksaras yeva ce are

difficult to read in the manuscript. The aksara ye may originally have been written as sa. Above

258 See also Salomon 2022a: 274.
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the base aksara ya, there is a long vertical stroke, possibly intended as an e-diacritic. The
following aksara va overlaps with the next aksara ce and does not resemble the scribe’s usual
form of va, appearing instead closer to ya/sa. The aksara ce has several irregular strokes; notably,
the middle portion of ca has an additional downward rightward stroke, possibly resulting from
repeated corrections. However, despite the paleographical difficulties, the reading yeva c(*e)dasa
remains comparatively secure on contextual grounds. Alternatively, the supposed yeva may
represent two erroneous aksaras subsequently crossed out by the scribe. The repetition of cedasa
cedasa is also attested in RS 12 lines 59—60, which Silverlock interprets either as a “dittographic
error” or as a form of “emphasis.”?> If the reading of yeva as P/Skt eva is correct, then repetition
here is more likely emphatic rather than erroneous, meaning “with their very own minds.”?%

G arnia corresponds to P anridya/Skt ajiiaya, “having known,” in the gerund form of @ +
\jiia. In most Gandhari manuscripts, a/ia more commonly corresponds to Skt anya, “another”
(GD s.v. amria). In the present case, the initial a- represents the prefix a- attached to the root 7ia
(=Skt \jiia). A comparable formation appears in afianino, corresponding to Skt ajiianisu, “among

the unwise,” where the initial a- instead represents the negative prefix a- attached to the same

root, 26!

Figure 28. Detail of Figure 27. Detail of the
correction from sa overlapping va and ce.
to ye.

259 Silverlock 2015: 545, 554.
260 Cf. BHSD s.v. parivitarka.
261 Butcher 2020: 234-5
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catvari [Se] ? patra: This can be safely reconstructed as catvari se(*la)patra,
corresponding to Skt catvari sailapatrani, “four stone bowls,” in the accusative plural neuter.
The compound selapatra is a tatpurusa compound in which sela modifies patra. The Pali Vin
has cattaro selamaye patte, while the SbhV reads catvari sailamayani patrani, both meaning
“four bowls made of stones.” The expected verb should denote an action such as “to bring” or
“to present.” The Pali Vin has upanamesu, “they presented;” while the SbhV reads adaya,

“having taken,” and both DhG Vin and Mahi$ Vin use gu H{, “to bring.” The story in the verso

ends with the four directional gods approaching the Buddha, who is staying under a tree.
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Chapter 6: Conclusion

The narratives in RS 24 preserve a rare witness to the circulation of early Buddhist
biographical narratives in Gandhari. Although fragmentary, the manuscript provides important
evidence of the popularity of the two narratives, as attested by their wide circulation across
Vinaya, sttras, and commentaries. The Gandhari versions of the Elapatra and Nala story and the
Trivusa and Valia narrative reveal both shared narrative foundations and significant variations
across traditions.

The study has argued that these narratives are best understood not as fixed components of
a fully standardized Buddha biography, but as relatively independent narrative units that
circulated in different genres. In several Vinaya traditions, especially in miscellaneous sections
preceding the establishment of formal monastic regulations, these episodes appear in connection
with ordination and the formation of Sangha. Later biographical siitras reorganized many of the
same materials into increasingly continuous and expanded accounts of the Buddha’s life. The
evidence from RS 24 suggests that such processes of compilation and stabilization were still
fluid during the period of the Gandharan manuscripts.

Although RS 24 shows close affinities with the Dharmaguptaka Vinaya, important
differences remain. In particular, the story of Trivusa and Valia in the Dharmaguptaka Vinaya
continues with an extended account concerning the establishment of relics, a feature also
preserved in the Mahavastu and the * Abhiniskramanasiitra, but absent from the extant Gandhari
version. In the parallel versions, the episode of the four directional gods offering bowls to the
Buddha appears in the middle of the narrative sequence, after which the Buddha receives the
offering and withdraws for meditation. In RS 24, however, the bowl episode appears at the end

of the extant manuscript and is marked at its expected position by scribal symbols whose exact
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function remains uncertain. This may suggest that the bowl episode has been displaced from its
original position, in which case the Gandhari version may have concluded with the Buddha
withdrawing to meditation without continuing to the relic narrative. Nevertheless, because of the
fragmentary condition of the manuscript, the possibility that the story originally continued
further cannot be excluded. Even if the extant Gandhari version ended at this point, the shorter
and less systematized form of the narrative preserved in RS 24 may reflect an earlier stage prior
to the expanded biographical compilations represented in later traditions. The story of Elapatra
and Nala preserved on the recto, by contrast, agrees closely with the Dharmaguptaka Vinaya in
terms of narrative arrangement and several textual details.

Much remains uncertain. The fragmentary condition of the manuscript limits
reconstruction in several places, and questions concerning sectarian affiliation and textual history
cannot always be resolved with certainty. Even so, RS 24 preserves valuable evidence for the
study of early Buddhist biographical narratives in Gandhara, found prior to the emergence of the

more extensive and systematized Buddha biographies known in later Buddhist literature.
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Appendix 1: The Parallels of the Story of Elapatra and Nala (RS 24 recto)
Pali Parallel: Dhp-a III 230-6

kiccho manussapatilabhoti imam dhammadesanam sattha baranasiyam upanissaya
sattasirisakarukkhamiile viharanto erakapattam nama nagarajam arabbha kathesi.

so kira pubbe kassapabuddhasasane daharabhikkhu hutva gamgaya navam abhiruyha
gacchanto ekasmim erakagumbe erakapattam gahetva navaya vegasa gacchamanayapi na
murici, erakapattam chijjitva gatam. so “appamattakam etan’’ti apattim adesetva visati
vassasahassani arainiiie samanadhammam katvapi maranakale erakapattena givaya gahito viya
apattim desetukamopi ariiam bhikkhum apassamano “aparisuddham me silan ”ti
uppannavippatisaro tato cavitva ekarukkhadonikanavappamano nagaraja hutva nibbatti,
erakapattotvevassa namam ahosi. so nibbattakkhaneyeva attabhavam oloketva “ettakam nama
kalam samanadhammam katva ahetukayoniyam manditkabhakkhatthane nibbattomhi”ti
vippatisari ahosi.

so aparabhdge ekam dhitaram labhitva majjhe gamgaya udakapitthe mahantam phalam
ukkhipitva dhitaram tasmim thapetvd naccapetva gayapesi. evam kirassa ahosi — “addha aham
idha imind upayena buddhe uppanne tassa uppannabhdavam sunissami’’ti. yo me gitassa
patigitam aharati, tassa mahantena nagabhavanena saddhim dhitaram dassamiti
anvaddhamdsam uposathadivase tam dhitaram phane thapesi. sd tattha thitd naccanti —

“kimsu adhippati raja, kimsu raja rajjissaro.

kathamsu virajo hoti, katham baloti vuccati”ti. —

imam gitam gayati. sakalajambudipavasino “nagamanavikam ganhissama ti gantva
attano attano pannabalena patigitam katva gayanti. sa tam patikkhipati. tassa anvaddhamasam
phane thatva evam gayantiyava ekam buddhantaram vitivattam. atha amhakam sattha loke
uppajjitva ekadivasam paccisakale lokam volokento erakapattam adim katva uttaramanavam
nama attano nanajalassa anto pavittham disva “kim nu kho bhavissati”’ti avajjento “ajja
erakapattassa dhitaram phane thapetva naccapanadivaso, ayam uttaramanavo maya dinnam
patigitam ganhantova sotapanno hutva tam adaya nagardjassa santikam gamissati. so tam sutva
‘buddho uppanno ti iatva mama santikam dagamissati, aham tasmim agate mahdasamdagame
gatham kathessami, gathapariyosane caturasitiya panasahassanam dhammabhisamayo
bhavissati”’ti addasa. so tattha gantva baranasito avidiire satta sirisakarukkhd atthi, tesu ekassa
miile nisidi. jambudipavasino gitapatigitam addaya sannipatimsu. sattha avidiire thane
gacchantam uttaramanavam disva “ehi, uttara’’ti aha. “kim, bhante’ti? “ito tava ehi”’ti. atha
nam agantva vanditva nisinnam aha “kaham gacchasi”ti? “erakapattassa dhitu
gayanatthanan’ti. ‘‘janasi pana gitapatigitan ’ti? “‘janami, bhante’ti. “vadehi tava nan’’ti? atha
nam attano janananiyameneva vadantam ‘‘na uttaram etam patigitam, aham te patigitam
dassami, adaya nam gamissasi’ti. “sadhu, bhante’’ti. atha nam sattha, uttara, tvam
nagamanavikaya gitakale —

“chadvaradhippati rdja, rajjamano rajjissaro.

arajjam virajo hoti, rajjam baloti vuccati”’ti. —

imam patigitam gayeyyasiti aha.

manavikaya gitassa attho — kimsu adhippati rajati kim adhippati raja nama hoti? kimsu
raja rajjissaroti katham pana raja rajjissaro nama hoti? kathamsu virajo hotiti katham nu kho so
raja virajo nama hotiti?
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patigitassa pana attho — chadvaradhippati rajati yo channam dvaranam adhippati,
ekadvarepi ripadihi anabhibhiito, ayam raja nama. rajjamano rajjissaroti yo pana tesu
arammanesu rajjati, so rajjamano rajjissaro nama. arajjanti arajjamano pana virajo nama hoti.
rajjanti rajjamano baloti vuccatiti.

evamassa sattha patigitam datva, uttara, taya imasmim gite gayite imassa gitassa imam
patigitam gayissati —

“kenassu vuyhati balo, katham nudati pandito.

yogakkhemi katham hoti, tam me akkhdhi pucchito "’ti.

athassa tvam idam patigitam gayeyyasi —

“oghena vuyhati balo, yoga nudati pandito.

sabbayogavisamyutto, yogakkhemiti vuccatiti.

tassattho — “kamoghddind catubbidhena oghena balo vuyhati, tam ogham pandito
sammappadhanasamkhdtena yogena nudati. so sabbehi kamayogadihi visamyutto yogakkhemi
nama vuccati’'ti.

uttaro imam patigitam ganhantova sotapattiphale patitthahi. so sotapanno hutva tam
gatham adaya gantva, “ambho, maya gitapatigitam ahatam, okasam me detha’ti vatva
nirantaram thitassa mahdjanassa jannund akkamanto agamasi. nagamanavika pitu phane thatva
naccamand ‘“‘kimsu adhippati vraja’ti gitam gayati? uttaro “chadvaradhippati rdja’ti patigitam
gayi. puna nagamanavika “kenassu vuyhati’'ti tassa gitam gayati? athassa patigitam gayanto
uttaro “oghena vuyhati”’ti imam gathamaha. nagaraja tam sutvava buddhassa uppannabhavam
natva “maya ekam buddhantaram evaripam padam nama na sutapubbam, uppanno vata, bho,
loke buddho ’’'ti tutthamanaso namgutthena udakam pahari, mahaviciyo utthahimsu, ubho tirani
bhijjimsu. ito cito ca usabhamatte thane manussa udake nimujjimsu. so ettakam mahdajanam
phane thapetva ukkhipitva thale patitthapesi. so uttaram upasamkamitva “kaham, sami,
sattha’’ti pucchi. “ekasmim rukkhamiile nisinno, mahdaraja’ti. so “ehi, sami, gacchama’ti
uttarena saddhim agamadsi. mahdjanopi tena saddhimyeva gato. nagaraja gantva
chabbannaramsinam antaram pavisitva sattharam vanditva rodamano atthasi. atha nam sattha
aha — “kim idam, maharaja’ti? “aham, bhante, tumhadisassa buddhassa savako hutva visati
vassasahassani samanadhammam akdasim, sopi mam samanadhammo niddharetum nasakkhi.
appamattakam erakapattachindanamattam nissaya ahetukapatisandhim gahetva urena
parisakkanatthane nibbattosmi, ekam buddhantaram neva manussattam labhami, na
saddhammassavanam, na tumhadisassa buddhassa dassanan’’ti sattha tassa katham sutva,
“maharaja, manussattam nama dullabhameva, tatha saddhammassavanam, tatha buddhuppado,
idam kicchena kasirena labbhati’’ti vatva dhammam desento imam gathamaha —

“kiccho manussapatilabho, kiccham maccana jivitam.

kiccham saddhammassavanam, kiccho buddhanamuppado ti.

tassattho — mahantena hi vayamena mahantena kusalena laddhatta manussattapatilabho
nama kiccho dullabho. nirantaram kasikammadini katva jivitavuttim ghatanatopi
parittatthayitayapi maccanam jivitam kiccham. anekesupi kappesu dhammadesakassa
puggalassa dullabhataya saddhammassavanampi kiccham. mahantena vayamena abhiniharassa
samijjhanato samiddhabhiniharassa ca anekehipi kappakotisahassehi dullabhuppadato
buddhanam uppadopi kicchoyeva, ativiya dullabhoti.

desanavasane caturasitiya panasahassanam dhammdabhisamayo ahosi. nagarajapi
tamdivasam sotapattiphalam labheyya, tiracchanagatattd pana nalattha. so yesu
patisandhigahanatacajahanavissatthaniddokkamanasajatiyamethunasevanacutisamkhdtesu
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paiicasu thanesu nagasarirameva gahetva kilamanti, tesu akilamanabhavam patva
manavaripeneva vicaritum labhatiti.

The Teacher, while staying near Baranasi at the foot of a seven-leaf Sirisa tree, spoke this
teaching regarding the ndga king named Erakapatta.

It is said that in the past, during the dispensation of Kassapa Buddha, having become a
young monk, having boarded a boat on the Ganges, he was traveling along. In a thicket of eraka,
having grasped an eraka leaf, even while the boat was moving swiftly, he did not let go. Having
torn the eraka leaf, he went away. Having not confessed the offense, he [thought]: “This is a
minor matter,” even having practiced the ascetic life in the forest for twenty thousand years. At
the moment of death, [it is] as if seized by the throat by that eraka leaf. Although wishing to
confess the offense, not seeing another monk, [he died] with remorse arisen, [thinking]: “My
morality is impure.” Having passed away from there, he was reborn as a naga king, having the
size of a canoe made from a single tree trunk. His name was Erakapatta. Immediately at the
moment of rebirth, having looked at himself, he became remorseful, [thinking]: “Having
practiced the ascetic life for such an amount of time, I have been reborn in a causeless womb, in
a place whose foods are frogs.”

Later, he had a daughter. He would raise a great hood in the middle of the Ganges on the
surface of the water, place his daughter upon it, and have her dance and sing. He thought to
himself, "Surely, by this means, when a Buddha appears in the world, I shall hear of his arising."
Every fortnight, on the uposatha day, he placed his daughter on his hood and she, while dancing
there, would sing:

"Who is the king who is a supreme lord? Who is a king who is a master of passion?

How does one become free from dust? And who is called a fool?"

She sang this song, and people from all over Jambudvipa, hoping to win the ndaga
maiden, would come and sing counter-verses composed by their own wisdom. However, she
rejected them all. In this manner, she sang on his hood every fortnight for the duration of an
entire interval between Buddhas. Then our Teacher, having appeared in the world, was surveying
the world one day at dawn. Starting with Erakapatta, he saw a young man named Uttara who had
entered the net of his knowledge. Reflecting on what would happen, he saw: "Today is the day
Erakapatta's daughter dances on his hood. This young man Uttara, upon receiving the counter-
verse from me, will become a stream-enterer and go to the naga king. Hearing it, the naga will
know a Buddha has arisen and come to me. When he arrives, I will speak a verse in that great
assembly, and at the conclusion, eighty-four thousand beings will achieve the realization of the
Truth." The people of Jambudipa gathered with their counter-verses. The Teacher, seeing Uttara
passing nearby, said, "Come, Uttara." "What is it, O Venerable?" "Come here for a moment."
When he approached, paid respects, and sat down, the Buddha asked, "Where are you going?"
"To the place where Erakapatta's daughter sings." "Do you know the counter-verse?" "I know it,
O Venerable." "Then tell it to me." When he spoke it according to his own understanding, the
Buddha said, "Uttara, that is not the correct answer. I will give you the counter-verse; take it and
go." "Very well, O Venerable!" Then the Teacher said, "Uttara, when the naga maiden sings, you
should sing this response:

'"The king who rules the six gates is the supreme lord; the one who is attached is the

master of passion.

The one unattached is free from dust; the one who clings is called a fool."

He said, "Sing this response."
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The meaning of the maiden's song is: "What kind of king is the supreme lord? What kind
of king is the master of passion? How is one free from dust? How is one called a fool?"

The meaning of the response is: "The king of the six doors" refers to one who is the
master of the six sense-doors, who is not overcome by forms and other objects even at a single
door; he is truly a king. "The master of passion" is one who delights in those sense-objects. He
who does not delight in them is "free from dust." He who delights in them is called a "fool."
After the Teacher gave him this response, he said, “Uttara, when she sings this song, you shall
sing this response to it:

‘By what is the fool carried away, and how does the wise man cast it off?

How does one become a person who is secure from bondage? Answer me this, as you are

questioned.’

Then you should sing this reply to her:

“The fool is carried away by the flood, but the wise man casts it off through application.

One who is detached from all bonds is called free from bondage.’

The meaning is: the fool is swept away by the fourfold flood, such as the flood of sensual
desire. The wise man casts off that flood through the application of the right efforts. Being free
from all attachments like sensual desire, he is called free from bondage.”

Just as Uttara was receiving this response, he was established in the fruit of stream-entry.
Having become a stream-enterer, he took that verse and went back. He announced, “O Friends, I
have brought the response to the song! Give me space!” and then proceeded to walk over the
knees of the crowd standing closely together. The daughter of the ndga king, standing on her
father’s hood and dancing, sang the song: “Who is the sovereign king?”” Uttara sang back the
response: “The king who rules the six gates.” Then the ndga maiden sang the song: “By what is
one carried away?” Singing the reply to her, Uttara spoke this verse: “One is carried away by the
flood.” As soon as the naga king heard this, he knew that a Buddha had appeared. Thinking, “In
a whole interval between Buddhas, I have never before heard such a word; indeed, a Buddha has
arisen in the world!” his heart was filled with joy. He struck the water with his tail, causing great
waves to rise and breaking both banks. In that place, people were submerged in the water for the
distance of an usabha. He placed that vast multitude of people on his hood, lifted them up, and
set them on dry land. He approached Uttara and asked, “Master, where is the Teacher?” “He is
sitting at the foot of a certain tree, O Great King.” “Come, Master, let us go,” he said, and went
along with Uttara. The great crowd followed him as well. The ndga king went and entered the
aura of the six-colored rays, prostrated before the Teacher, and stood there weeping. Then the
Teacher said to him, “What is this, O Great King?” “O Venerable, having been a disciple of a
Buddha like you, I practiced the ascetic path for twenty thousand years, yet even that practice
was unable to deliver me. Because of a slight matter, merely snapping a blade of eraka grass, I
took a rootless rebirth and was born in this state where I must crawl on my belly. For an entire
buddhantara, I have neither obtained a human birth, nor heard the True Dharma, nor seen a
Buddha like you.” Hearing his words, the Teacher said, “O Great King, it is indeed rare to obtain
human birth; likewise, hearing the True Dharma and the arising of a Buddha are rare. These are
attained only with great difficulty and hardship.”

He then taught the Dharma by speaking this verse:

“Hard is it to acquire birth as a human; rare is the life of mortals.

Hard is the opportunity to hear the True Dharma, and rare is the arising of the Buddhas.”

The meaning is: because it is acquired through great exertion and great merit, obtaining
human status is difficult and rare. Even as they maintain their livelihood through constant work
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like farming, the life of mortals is difficult due to its brief duration. Because a person who
teaches the Dharma is rare even across many eons, hearing the True Dharma is also hard. And
because it is accomplished through great effort in making the initial vow and because it happens
only after many hundreds of thousands of tens of millions of eons, the arising of Buddhas is also
difficult and exceedingly rare.

At the conclusion of the teaching, eighty-four thousand living beings attained the
realization of the Truth. The naga king might also have attained the fruit of stream-entry that day,
but he could not because of his birth as an animal. However, having reached a state of relief from
the suffering of the naga body in the five circumstances where they must assume their serpent
form: at birth, when shedding their skin, when sleeping, when mating with their own kind, and at
death. He was able to wander at will in the form of a young man.
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Chinese Parallels

DhG Vin (S: fen I VU531E) fascicle 32 translated by Buddhayasas ({#fZH[ %) in collaboration
with Zha Fonian (“£{#:&) in 408 CE (T 22 no. 1428, 791a6-792c¢15).
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At that time, the Blessed One was traveling through the country of Varanasi. Then, the
naga king Elapatra emerged from his palace within the waters of the Ganges River. Holding a
golden bowl filled with silver grain and a silver bowl filled with golden grain, and accompanied
by a multitude of ndga maidens, he spoke these verses on the eighth, fourteenth, and fifteenth
days of the month:

"Who is the most excellent among kings? How are the defiled and defilement equal?

How does one attain the state of being stainless? Who is it that is called a fool?

Who is swept away by the current? By attaining what is one called wise? How does one

not drift with the flow, and is called liberation?"

The ndga king said: “If there is anyone who can proclaim and explain the meaning of this
verse, I shall present them with golden bowls filled with silver grains and silver bowls filled with
golden grains, as well as the accompanying ndga maidens; I will give them everything. I seek the
Tathagata, the Perfectly Awakened One.” At that time, a great crowd gathered. Some people went
to see the golden bowls with silver grains and the silver bowls with golden grains, while others
went to see the ndga maidens. There were also those who came wishing to analyze the meaning
of the verse with the ndga king.

At that time, there was a brahmin named Narada who lived near the city of Varanasi. He
had few defilements, sharp faculties, and was profoundly wise and intelligent. Narada left the
city of Varanast and went to the ndaga king’s dwelling. Having arrived, he said to the ndaga king:
“Speak your verse now, for I wish to explain its meaning to you in detail.” Then, the ndga-king
Elapatra addressed Narada with this verse:

"Who is the most excellent among kings? How are the defiled and defilement equal?

How does one attain the state of being stainless? Who is it that is called a fool?

Who is swept away by the current? By attaining what is one called wise? How does one

not drift with the flow, and is called liberation?"

The ndga king said: “If there is anyone who can proclaim and explain the meaning of this
verse, I shall present them with golden bowls filled with silver grains and silver bowls filled with
golden grains, as well as the accompanying ndga maidens; I will give them everything. I seek the
Tathagata, the Perfectly Awakened One.”

Then the brahmin Narada said to the naga-king Elapatra: "Wait for a moment, O naga-
king! After seven days have passed, I shall explain the meaning of this verse in detail." At that
time, the brahmin Narada memorized this verse until he was proficient in it and returned to the
city of Varanasi. He then thought to himself: "Who among the sramanas and brahmanas here
possesses great talent and virtue? I should go and ask them about this verse." He thought further:
"This Purana-kasyapa is a senior among the multitude and a teacher to many; he is respected by
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the masses, his fame is heard far and wide, his knowledge is vast as the ocean, and he receives
many offerings. Should I go to him now to ask about the meaning of this verse?" Then the
brahmin Narada went to the place where Kasyapa was and recited this verse to him. When
Kasyapa heard the verse, he truly did not understand it; he immediately knit his brows and glared
angrily, his voice became harsh, the veins in his neck bulged, and he was filled with burning
indignation, unable to answer. Narada then left him and thought: "Where else should I go now to
find a $ramana or brahmana to ask about the meaning of this verse?" While on the road, he
thought again: "Maskari Gosaliputra, Ajita Kesakambala, Kakuda Katyayana, Safijaya
Vairatiputra, and the Nirgrantha Jiiatiputra —these are all leaders within their communities and
teachers of men. They are respected by the masses, their fame is heard far and wide, their
knowledge is vast as the ocean, and they receive many offerings. I should go to them now and
ask the meaning of this verse."

At that time, the brahmin Narada went to the places where Maskar1, Nirgrantha
Jhatiputra, and the others were staying, and he addressed them with this verse. Upon hearing it,
they truly did not understand its meaning. They knit their brows and glared angrily, their voice
became harsh, the veins in his neck bulged, and they were filled with burning indignation, unable
to answer. Seeing this, he abandoned them and departed. He then thought to himself: "Where
else can | seek out sramanas or brahmanas to ask about the meaning of this verse?" He reflected:
"This Great Sramana Gautama serves as the leader of a great assembly; he is respected by the
multitudes and his fame has spread far and wide. His knowledge is vast like the ocean and he
receives offerings from many people. I should go to him now and ask about the meaning of this
verse."

Then he thought again: "Other sramanas and brahmanas who are seniors, having
renounced the world long ago and trained for a long time, were still unable to comprehend the
meaning of this verse. How then could this Sramana Gautama, who is still young and has only
recently left home, be able to understand it?" Yet he thought once more: "Though he is young, he
should not be despised. There are those who leave home at an early age to practice the path and
attain arhatship, gaining spiritual powers and mastery. I shall go to that Sramana now and inquire
about the meaning of this verse."

Then the brahmin Narada left the city of Varanast and went to the Seers' Deer Park.
Having arrived, he raised his hands to exchange greetings with the Tathagata and sat to one side.
He said to the Blessed One: "I wish to ask a question. If the Sramana Gautama allows it, I shall
inquire." The Buddha replied: "O Brahmmin, you may ask whatever you wish." At that moment,
Narada thought again: "I have seen those other sramanas and brahmanas; none showed me a
pleasant countenance, none provided me an explanation, nor did they tell me to ask whatever I
liked. What I see now is truly extraordinary." Then the brahmin [Narada] addressed the Buddha
with the verse:

"Who is the most excellent among kings? How are the defiled and defilement equal?

How does one attain the state of being stainless? Who is it that is called a fool?

Who is swept away by the current? By attaining what is one called wise? How does one

not drift with the flow, and is called liberation?"

Then, the Blessed One replied to the brahmin Narada with the verse:

"The sixth king is the most supreme. The defiled are equal to defilement; one who is

undefiled is without stain. The defiled are called fools.

Fools are swept away by the torrents; those able to extinguish them are the wise. Able to

abandon all torrents, among the gods and in the world,
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They do not associate with the torrents and are not deluded by death. Able to make

mindfulness their master, they attain liberation from all torrents."

At that time, Narada, having heard these verses from the Tathagata and having skillfully
chanted and recited them, immediately rose from his seat, bowed at the Blessed One’s feet,
circumambulated him three times, and departed, returning to the city of Varanasi. Seven days
later, the naga-king Elapatra emerged from his ndga palace, bringing many naga maidens and
carrying a golden bowl filled with silver grain and a silver bowl filled with golden grain. He then
recited these verses:

"Who is the most excellent among kings? How are the defiled and defilement equal?

How does one attain the state of being stainless? Who is it that is called a fool?

Who is swept away by the current? By attaining what is one called wise? How does one

not drift with the flow, and is called liberation?"

He declared that if anyone could expound the meaning of these verses, he would give
them the golden bowl filled with silver grain, the silver bowl filled with golden grain, and all the
ndga maidens he brought, as he sought the utmost, completely perfect enlightenment. At that
time, a great crowd had gathered. Some were looking at the golden bowl filled with silver grain,
others at the silver bowl filled with golden grain, others at the ndga maidens, and some wished to
hear the brahmin Narada explain the meaning of the verses.

Then the brahmin Narada went out from the city of Varanasi to the palace of the naga-
king Elapatra and said to the naga king: "Recite each of the verses in question one by one, and I
shall distinguish and explain their meaning for you." The Naga King then recited these verses to
Narada:

"Who is the most excellent among kings? How are the defiled and defilement equal?

How does one attain the state of being stainless? Who is it that is called a fool?

Who is swept away by the current? By attaining what is one called wise? How does one

not drift with the flow, and is called liberation?"

Then Narada replied to the naga king with these verses:

"The sixth king is the most supreme. The defiled are equal to defilement; one who is

undefiled is without stain. The defiled are called fools.

Fools are swept away by the torrents; those able to extinguish them are the wise. Able to

abandon all torrents, among the gods and in the world,

They do not associate with the torrents and are not deluded by death. Able to make

mindfulness their master, they attain liberation from all torrents."

Then, the naga-king Elapatra asked: “How is it, O Brahmin, did this wisdom originate
from within yourself, or did you hear it from a §ramana or a brahmana?” [Narada] replied: “O
naga king! I do not possess such wisdom myself. Now, there is the ascetic Gautama, a son of the
Sakyas, who left home to practice the path and has achieved utmost, completely perfect
enlightenment. It was from him that I heard these words.” Then the ndga king thought to
himself: “Has the Sakyamuni, the Tathagata, the Worthy One, the Perfectly Awakened One, truly
appeared in the world? Has he indeed appeared in the world?” He then asked Narada: “Where is
the Tathagata residing today?”” [He] answered: “He is currently staying nearby at the Seers’ Deer
Park.” The naga king then said to Narada: “Let us go together to the Seers’ Deer Park to pay our
respects to the Tathagata, the Worthy One, the Perfectly Awakened One!”

Then, Narada and the ndaga king, surrounded by a retinue of eighty-four thousand, went
to the Seers’ Deer Park. Upon reaching the place where the Blessed One was, they bowed their
heads at the feet of the Blessed One and stood to one side. Narada and the others exchanged
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greetings and sat to one side. Among the eighty-four thousand beings, some bowed at the feet of
the Tathagata and remained standing to one side. Some raised their joined hands in greeting and
then sat to one side. Some announced their own names and clans to the Tathagata and then sat to
one side. Some folded their hands, gazing at the Tathagata, and then sat to one side. Some
remained silent, without talking, and sat to one side. After the eighty-four thousand beings had
sat down, the Blessed One gradually expounded the excellent teaching to them, encouraging
them and causing them to rejoice. The teaching consists of giving, morality, and ways of being
reborn in the heavens; rebuking the impurity of sensual desires; praising renunciation as
happiness.

At that time, Narada and eighty-four thousand beings, right there in their seats, became
free of all dust and defilement, attaining the purity of Dharma-eye, seeing the Dharma, and
attaining the Dharma. They perfected all teachings and realized the fruits [of the path].

[They] addressed the Buddha, saying: "From this day forth, we take refuge in the Buddha, the
Dharma, and the Sangha. May the Blessed One accept us as lay followers. For as long as we live,
we will not kill, up to the consumption of intoxicants."

At that time, the naga-king Elapatra wept with grief and was unable to control himself,
and then he leaped with happiness. Narada then addressed the ndga king, saying: "Are you
weeping now because you do not want to lose the golden bowls filled with silver grain, the silver
bowls filled with golden grain, and the naga maidens?" The naga king replied: "I am not
weeping because of any of these things. O Narada, you should know! You may now take the
golden bowls filled with silver grain and the silver bowls filled with golden grain; you should
accept them without distress. If you need a ksatriya woman, a brahmana woman, a vaisya
woman, or a sitdra woman from within the city of Varanast, I shall urge them to be given to you.
Why is that? O Narada! You are unable to consort with ndga maidens." Narada answered the
ndga king: "I have no need for golden bowls filled with silver grain or silver bowls filled with
golden grain, nor do I have any need for naga maidens. I now wish to practice holy conduct
under the Tathagata."

At that time, the brahmin Narada, after seeing and attaining the Dharma, completing all
Dharma, and knowing that he had already realized the fruition, spoke to the Buddha, saying:
“Please, O Blessed One! I now want to go forth and practice the holy conduct under the
Tathagatha.” The Buddha said: "Come, O monk! Cultivate the holy practices within my teaching
to bring an end to the source of suffering, and this shall be known as receiving full ordination."
Having examined this once more as previously witnessed, the mind was liberated from all
defilements, and the wisdom of unobstructed liberation arose. At that time, there were one
hundred and eleven arhats in the world, and the Buddha was the one hundred and twelfth.

Then, the Blessed One addressed the naga king, saying: "For what reason do you weep
with grief and was unable to control himself?" Then the naga king addressed the Buddha, saying:
"O Blessed One! I recall that in the past, during the time of Kasyapa Buddha, while I was
cultivating holy practices, I violated the precepts by damaging the leaves of an elapatra tree,
[thinking:] “What kind of retribution will result from this?”” O Blessed One! Due to the karmic
retribution of this deed, I was born among the long-lived naga. Only after the Tathagata
enters parinirvana and the Dharma has completely disappeared will I finally be able to transform
this naga body. I have lost the benefits of both sides and am unable to cultivate pure practices.
For this reason, I am weeping and cannot restrain my grief."

Then, the Blessed One further questioned the naga king: "For what reason are you so full
of joy?" The ndga king addressed the Buddha, saying: "I myself heard from the Kasyapa
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Buddha, who told me: 'In the future, the Sakyamuni Buddha will appear in the world as a
Tathagata, an Arhat, and a Perfectly Awakened One.' What I see today is truly not different [from
those words]. I thought to myself: 'This is unprecedented! That which is seen by the wisdom of
the Tathagata is in accordance with reality and incomparable.' For this reason, I leaped with
happiness and am unable to control myself."

The Buddha told the ndga king: “You should now take refuge in the Buddha, the Dharma,
and the Samgha.” [He] replied: “So be it! [ now take refuge in the Buddha, the Dharma, and the
Samgha.” This was the first time an animal received the three refuges, led by the naga-king
Elapatra.
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The fortuneteller Asita knew that the Bodhisattva would attain Buddhahood and turn the
wheel of the Dharma in the Seer’s Deer Park, in the kingdom of Varanasi. He then thought:
"After I pass away, among my disciples, the young brahmin Nala shall be my successor. All the
offerings I receive will then belong to him. He will surely become attached to them and will no
longer remember that the Buddha is to appear in the world. I should now build a house for him
near the Deer Park and instruct him to mindfully repeat three times every day: 'The Buddha is
appearing in the world! When he appears, you must cultivate holy practices under him!"" After
thinking this, he built the house and instructed him as planned. Not long after, Asita passed away.
Nala indeed received the offerings and his mind became deeply attached to them, so that he no
longer remembered that the Buddha was due to appear.

At that time, the naga-king Elapattra thought: "In the past, Kasyapa Buddha gave me a
prediction, saying: 'In the future, after hundreds of thousands of millions of years have passed,
Sakyamuni Buddha will appear in the world. That Buddha will then predict when you shall be
liberated from this naga body.' That time must now have arrived; I should go to see the Buddha."
Because he wished to see the Buddha, the ndga king stood in the waters of the Ganges on the six
uposadha days. Using a golden bowl filled with silver grain and a silver bowl filled with golden
grain, and having further adorned two maidens, he spoke this verse:

"Who is the most excellent among kings? How are the defiled and defilement equal?

How does one attain the state of being stainless? Who is it that is called a fool?

Who is swept away by the current? By attaining what is one called wise? How does one

not drift with the flow, and is called liberation?"
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After the naga king spoke this verse, he thought: "If there is someone who can explain
this verse, he is a Buddha! If he has heard it from a Buddha, he will surely show me where the
Buddha stays. Among all other sramanas, brahmans, devas, Maras, or Brahmas in all the worlds,
I see no one else capable of explaining this verse." Having thought this, he proclaimed: "If
anyone can explain this verse, | shall give them these gold and silver bowls filled with gold and
silver grain, as well as these two maidens."

At that time, many other $ramanas, brahmanas, elders, and householders vied with one
another to explain the meaning of the verse for the naga king. Although the ndga king recited it
for them, none were able to understand it. At that time, there was a young brahmin named Nala
who was universally revered and honored by the people of the kingdom of Magadha. Everyone
said, "This young man possesses great wisdom and insight; he will surely be able to explain it!"
They then went together to invite him. The young brahmin thought to himself, "I am the one
whom the entire country looks up to. If I say I am unable to do this, I will be rejected by the
people. Although I do not yet understand it, I must employ some skillful means to preserve my
reputation!" He then told the crowd, "All of you come with me to the naga's dwelling, and I shall
explain it!" Thereupon, the crowd accompanied the young brahmin, surrounding him with great
respect. When they arrived at the ndga s place, he said to the naga, "Speak your verse, and I shall
expound upon it!" The naga then recited the verse. The young brahmin said, "This is very easy to
understand! I shall return in seven days to explain it." He then memorized the verse and first
went to question the other Sramanas, brahmanas, Ptrana Kasyapa, and the other six teachers.
None of them could understand it; instead, they all responded with deceitful anger and verbal
abuse, all claiming, "This is meaningless!"—wishing thereby to conceal the shortcoming of their
own lack of understanding.

The young brahmin reflected again, "My teacher told me in the past that a Buddha would
appear in the world and that one should cultivate holy practices under him. Now the sramana
Gautama is in the Deer Park; he must surely be able to explain it. I shall go and ask him." Then
he thought again, "These six teachers are old and possess vast experience, yet even they could
not understand it! How could the sramana Gautama, who is so young and has only recently
renounced the secular life, be able to understand it?" But he reconsidered, "Light and darkness
exist by their own nature; one cannot judge them based on who came first or last! Although
Gautama is young, he must not be taken lightly!" Having thought this, he went to the Buddha's
location, bowed his head to the Buddha's feet, and stood to one side. He then recited the naga
king's verse to question the Buddha. The Buddha immediately explained it to him:

"The sixth king is the most supreme; the defiled one is identical to the defilement. Being

undefiled, one is without stain; the one who is defiled is called a fool.

Fools are swept away by the current; the one able to extinguish it is the wise.

By abandoning the flow and not flowing again, this is what is called liberation."

Once the young brahmin had heard the verse, he realized deep within that this was indeed
the Buddha. He memorized, practiced, and upheld the teaching. On the seventh day, he went to
the dwelling of the ndaga. At that time, eighty-four thousand people had gathered on both banks
of the Ganges, wishing to hear the young brahmin explain the meaning of the verse. The young
brahmin spoke again to the naga, saying, "Recite your previous verse." The naga king then
recited it, and the young brahmin immediately responded with the verse spoken by the Buddha,
explaining its significance. Upon hearing this verse, the naga king leaped with joy and thought to
himself, "A Buddha has appeared in the world! I have now effectively attained a vision of the
Buddha! Why is this so? Because I do not see any other sramana, brahmana, deity, Mara,
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Brahma, or anyone in all the worlds who is capable of explaining this meaning." Having thought
this, he asked the young brahmin, "Tell me the truth! From whom did you hear this verse you
have spoken? I do not see any other §ramanas, brahmanas, or anyone in all the worlds who is
able to speak such a verse. It could only be a Buddha, or someone who heard it from a Buddha!"
The young brahmin replied, "I tell you truly, a Buddha has indeed appeared in the world, and I
heard it from him!" Filled with delight, the naga king asked, "Where is the Buddha now? I wish
to see him!" The young brahmin knelt with his right knee on the ground and, extending his right
hand toward the Buddha's location, said, "The Buddha is currently over there!" The ndga king
was even more overjoyed. Three times he proclaimed: "Homage to the Tathagata, the Arhat, the
Completely Perfect Awakened One!" He then said to the young brahmin, "Please escort me to the
Buddha’s presence so that I may pay my respects to the Blessed One!" The young brahmin
replied, "Alright!"

The ndga king then resumed his original form, his body growing immense and his eyes
becoming as large as alms bowls. His breathing sounded like thunder, and light like flames
emerged from his mouth. He traveled against the current through the water, followed by eighty-
four thousand attendants. Having reached the shore, he then manifested as a wheel-turning sage
king and went up the bank to visit the Buddha. From a distance, he beheld the Blessed One,
whose appearance was exceptionally magnificent, like a mountain of gold. The naga king was
filled with joy, and his reverence was boundless. Seeing the naga king, the Buddha addressed
him by name: "Come, O naga-king Elapatra!" Hearing this, the naga king felt even greater joy
and respect, thinking, "The Blessed One knows my name; the Sugata recognizes my name!" He
came forward and bowed at the Buddha's feet, then withdrew to stand at one side. He recited his
original verse to question the Buddha, and the Buddha responded by reciting the verse previously
received by the young brahmin. Upon hearing it, the naga king was first overcome with great
joy, but then he wept with sorrow.

The Buddha asked the naga king: "Why is it that you fluctuate so suddenly between joy
and sorrow?" He replied: "O Blessed One! I remember that in the past, under the Kasyapa
Buddha, I purified my conduct through holy practices. Later on, I took the stem of a purple
flower, went to the Buddha, and asked him: ‘O Blessed One! If a monk destroys such vegetation,
what kind of transgression does he incur?' The Buddha answered me: 'Because of such causes
and conditions, one might even fall into the most painful of hells!" Hearing these words, I lacked
faith and respect. I then intentionally pierced the leaf of an Ela tree, thinking to myself: 'Let us
see what kind of karmic retribution results from this.' In the end, I did not abandon that view, nor
did I repent for my fault. After my life ended, I was born in this life among the long-lived nagas.
Because of this karma, I am named the Elapatra ndga. Once I had received this body, I went
again to that Buddha and asked: "When shall I be liberated from this naga body?' The Buddha
replied: 'In the future, after hundreds of millions of years have passed, the Buddha Sakyamuni
will appear in the world. That Buddha shall prophesy the time of your liberation!' Now that I
have met the Blessed One, I have conceived a rare state of mind and have come to realize that
the words of the Buddhas are never false; therefore, I smile with joy. Yet, I also reflect on how 1
formerly defied the Buddha's teaching and how I am now unable to receive the Buddha's pure
precepts; for this reason, I weep in sorrow."

He further addressed the Buddha: "I pray that you prophesy when I shall be liberated
from this naga body!" The Buddha replied: "In the future, after hundreds of millions of years
have passed, the Buddha Maitreya will appear in the world. At that time, you will gain liberation
from your ndga body. You will renounce the secular life and receive the precepts, extensively
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cultivate holy practices, and reach the very source where all suffering is exhausted!" The Buddha
then administered the three refuges to the ndga, making him a lay devotee. Further, he
expounded a variety of wonderful teachings for eighty-four thousand people, instructing,
teaching, benefiting, and delighting them, namely: the discourse on giving up to the joy of
renunciation. When they had all become joy, he further taught them the truth consistently
proclaimed by all Buddhas: suffering, its origin, its cessation, and the path. Eighty-four thousand
people, right there in their seats, became distant from dust and separated from defilement,
attained the purity of Dharma-eye, saw the Dharma, and attained the fruits [of realization].
Having perceived the Dharma and attained the fruit [of realization, they] took refuge in the Three
[Jewels], and subsequently received the five precepts.

Then, the naga king addressed the young brahmin, saying: "Why do you now have a need
for this ndga maiden? Naga maidens are often full of wrath and might cause mutual harm with
their poisonous fire! Whatever gold, silver, or precious treasures you require, I shall provide
them all to you!"

[Nala] replied: "Stop, Stop! O ndga king! I have no need for the ndga maiden, nor do |
require gold or silver. I have heard the final verse spoken by the Buddha and have attained
freedom from the desires of the desire realm." After the Buddha had finished teaching the
Dharma, he addressed the naga king, saying: "You may now return to your abode." The naga
king accepted this instruction, paid his respects by prostrating, and departed.

After the naga king had left, the young brahmin prostrated at the feet of the Buddha and
spoke to the Buddha, saying: “O Blessed One, may you grant me to go forth and receive full
ordination!” The Buddha said: "Come, O monk!" Then, the appearance of the alms bowl in his
hand, as previously described. Not long after his renunciation, through diligent and untiring
practice, he attained the state of an Arhat. At that time, there were sixty-two arhats in the world.
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ADhiINS (Fé6 bénxing ji jing {#A1THE4X) fascicle 37-38 translated by Jiianagupta (Shéna Juéduo
FEHRIE 2%) between 587-591 CE (T 30 no. 190, 825a18-831b9).
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At that time, in the land of South India in Jambudvipa, there was a kingdom called
Avanti. In that kingdom, there was a village named Monkey Food. Within that village lived a
very wealthy brahmin of the Mahakatyayana clan. His household possessed abundant wealth and
jewels, male and female slaves, the six kinds of livestock, and various grains such as wheat,
beans, and sesame. His houses, gardens, and groves were so opulent that they were no different
from the palace of the heavenly king Vai$ravana. That brahmana was intelligent and wise; he had
memorized and upheld the three Vedas and was extensively learned in all matters. He knew the
ten names of a single object, and was well-versed in grammar and lexicography. He was
proficient in all affairs of the past, the treatises of the five sciences, and the knowledge of full
and half-phrases. He could distinguish the worldly sciences of prophecy and was fully endowed
with the knowledge of the sixty kinds of marks of a great man, having mastered them all through
recitation. He served as the state preceptor to King Radiant Splendor. At that time, the firstborn
son of this state preceptor and great brahmin took leave of his family to travel to other countries
for study. Never feeling satisfied with his knowledge, he sought out masters in various places
until he had fully mastered the different treatises. Once his skills were perfected, he returned
home. Having greeted his father, he said: "Excellent, Father! I have now mastered various fields
of study. Please assemble a great crowd for me, as I wish to recite the Vedas and demonstrate my
skills." Hearing this, the father was delighted and gathered the people. Seeing the assembly, the
son stood before them and recited all the Vedas and demonstrated his arts without concealing
anything. The great assembly then together honored that son of the state preceptor, and promoted
him to the head seat, while his father made offerings of various precious jewels to him.

The state preceptor then had a second son named Narada (translated in the Sui language
as "Not Shouting"). The father said to his second son: "Narada! You should now leave home and
go to another country to study and recite the Vedas, just as your elder brother did." However,
when Narada’s elder brother had been reciting all the Vedas, Narada had already memorized and
grasped everything upon a single hearing.

At that time, once Narada had heard these words, he immediately said to his father:
“Excellent, Father! I have already mastered all the Vedas as well as the mantras and similar arts.
Father, you should now assemble a great crowd for me, so that I may recite the Vedas and
demonstrate my skills before the multitude.” Having heard his son speak in this way, the father
was filled with a sense of wonder. He immediately gathered the people, and once the great
assembly had met, he arranged everything in order. Then, Narada stood before the crowd and
recited the Vedas and all the various treatises. Upon hearing him, the members of the assembly
each rejoiced in their hearts and praised him, saying: “Excellent, excellent! This boy of great
wisdom is truly gifted at reciting and practicing the many Vedic treatises!” His father then took
various treasures and riches to make offerings to him. At that time, the eldest brother heard that
his younger brother had mastered all the treatises. His heart was filled with distress, and he
thought to himself: “For countless years, | have traveled through many lands, exhausting my
mind and body to study and memorize various incantations and treatises before finally being able
to uphold them. How is it that this Narada, having only just heard them, could in such a short
time master and uphold them so perfectly? While he is still a youth, he has already achieved such
things; if he grows up, he will surely become the state preceptor. For this reason, [ must find a
way to eliminate him. If I do so, I will gain great benefit; if I do not, he will eventually usurp my
position.” Then, the father realized what was in his eldest son’s heart and knew that he was
secretly harboring evil intentions toward Narada. Having perceived this, he reflected: “This
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young child of mine is wise and dear to me; [ must not let his life be taken by his brother.” After
thinking this, he decided: “I must use some skillful means to ensure that the brother does not find
out his whereabouts.”

At that time, in the south, there was a city called Ujjain. Not far from this city was Mount
Vindhya, where an elderly seer named Asita resided. That seer had mastered all the Vedas and
various treatises; he had attained the four absorptions and possessed the five superknowledges.
He was the maternal uncle of the youth Narada. Then, the great brahmin who served as the state
preceptor, together with his wife, took their son Narada to that mountain. They entrusted him to
the seer Asita to become his disciple. Once Asita had accepted Narada, he instructed and guided
him. Before long, Narada succeeded in his practice, attaining the four absorptions and the five
superknowledges. At that time, the brahmin seer Asita took his disciple Narada and left the
mountain for the city of Varanasi. Outside the city, they constructed a thatched hut and lived
there. Six times throughout the day and night, Asita would give this instruction, proclaiming in a
loud voice: "Excellent, excellent, Narada! The Buddha has now appeared in the world!" (He
announced this three times). "You should go to him, shave your head to renounce the secular life,
and cultivate holy conduct. This will surely bring you great benefit and immense joy throughout
the long night. Having benefited yourself, you should then benefit others."

Then, after the aged seer Asita had spoken these words and finished instructing his
disciple Narada, he passed away not long after. Following the death of the seer Asita, all the
worldly gains, benefits, and fame that had belonged to that brahmin seer Asita were inherited by
his disciple Narada. Because Narada received such abundant worldly profit and renown, his heart
became filled with greedy attachment. Lacking right mindfulness, he no longer aspired to seek
the path to supreme excellence, nor did he believe in the existence of the Buddha, the Dharma, or
the Samgha.

At that time, in the ocean, there was a king named the naga king Elapatra (translated in
the Sui language as Patchouli Leaf). Having received a ndga body, he felt a deep sense of weary
disgust and sought liberation, taking no pleasure in the foul and corrupt thoughts of that state. He
then reflected: "In the past, the Blessed One, the Tathagata Kasyapa, the tathagata, arhat, and
completely perfect awakened one, personally bestowed this prophecy upon me: 'O Great Naga
King! From this time forward, after several years, several hundred years, several thousand years,
several hundred thousand years, and several hundred thousand million billion years have passed,
a Buddha shall appear in the world named Sakyamuni, the tathagata, arhat, and completely
perfect awakened one.' Now that such immeasurable, boundless millions and billions of years
have already gone by, has that Buddha, the Tathagata Sakyamuni, appeared in the world or not?"
At that time, there was another ndga king named Samkha (called "Conch" in the Sui language).
In his naga palace, a vast multitude of naga would constantly assemble. At that meeting place,
hundreds of thousands of ndga kings gathered like clouds, and the naga-king Elapatra was also
present in that palace. At that moment, a yaksa king named Jinqi, who was a close friend of the
naga king Elapatra, was also sitting within that great assembly of nagas.

[parts of the text are abbreviated]

At that time, the assembly of naga kings thought to themselves: "On the eighth,
fourteenth, and fifteenth days of the month, or on the twenty-third, twenty-ninth, and thirtieth
days, we should take fine golden bowls filled with silver grains and silver bowls filled with
golden grains. We shall take this daughter of the nagas, adorn her body, and decorate her with
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various exquisite necklaces. Then, departing from this naga palace, we will place her on the bank
of the Ganges River, setting her upon the open ground. We shall then speak these two verses to
show everyone:
‘In what does sovereignty reside? Why is a defiled attachment called stained? How does
one attain purity? And how is one called a fool?
Why does a foolish person become deluded? Who is called a wise person? Why is the
separation after a union designated as the exhaustion of causes and conditions?’

[Parts of the text are omitted]

At that time, after the ndga king had spoken these verses, he addressed the entire world,
saying: “If there is anyone who can understand and recite these verses, we shall immediately take
these gold and silver bowls filled with grain and this naga maiden to offer as a gift. We will
regard that person just as we would the Buddha. If someone has heard these verses from another
and comes to explain them to me, I shall likewise grant them these gifts.”

At that time, the ndga-kings Samkha and Elapattra, desiring to see the Blessed One,
longing for him, and reflecting upon him, would regularly, on the eighth, fourteenth, and
fifteenth days of both the bright and dark fortnights, take fine golden bowls filled with silver
grain and silver bowls filled with golden grain, together with that ndga maiden adorned with
various ornaments, and bring them to the banks of the Ganges River, placing them upon the dry
land.

[Parts of the text are omitted]

At that time, the young seer Narada dwelt within the kingdom of Magadha, acting as a
guide for the people. The men and women of that land revered, supported, praised, and sang the
glories of the seer Narada. They said to one another, "This young brahmin, having realized the
truth for himself, teaches others so they may realize it too; having seen it for himself, he instructs
others so they may see it as well." Then, the people living within the kingdom of Magadha
thought to themselves, "Since this young and holy seer Narada has realized and seen the truth
himself and teaches others to do the same, we should consider our situation. We heard these two
verses from those two naga kings, but no one has been able to recite them or provide an answer.
We ought to go to the young seer Narada and, upon arriving, explain the matter to him." Having
made this resolution, the brahmins and householders of Magadha went to the place where the
young seer Narada was staying. Upon their arrival, they addressed him together, saying, "Noble
one, if you would be so kind as to listen: On the banks of the Ganges, there are two ndga kings,
one named Samkha and the other named Elapatra. Regularly, on the sixth days of the bright and
dark fortnights of the moon, they emerge from the waters of the Ganges onto dry land. They
bring gold and silver bowls filled with grain, and bring along a maiden, offering them to whoever
can explain the meaning of their verses. They recite these two verses, which say: ‘In what does
sovereignty reside?' and up to the ‘exhaustion of causes and conditions."'

At that time, the young seer Narada thought to himself: "I am currently regarded as a
revered teacher by the people of this kingdom of Magadha. All these people make offerings to
me, honoring, serving, and looking up to me with respect. Furthermore, they believe that I
possess personal knowledge and vision, and that I am capable of teaching others in turn. If I were
now to say before these people that I do not understand the meaning of these two verses, they
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would revile and humiliate me. All my profit, fame, and offerings would diminish, and I would
lose everything." After having this thought, he addressed the brahmans and great householders of
the kingdom of Magadha, saying: "Let us go together at once to the place of the two naga kings
and ask them to recite the two verses, so that we may seek out their meaning."

At that time, the young seer Narada, surrounded by the elders, common people, and
brahmins of Magadha, was honored as their foremost leader as they approached the two ndgas.
Having arrived, he addressed them, saying: "O two great naga kings! Please recite the two verses
for us. Once I have heard them, I shall contemplate and grasp their profound meaning." Then the
two naga kings, Samkha and his companion, recited the two verses for the seer, saying: “In what
does sovereignty reside, up to the exhaustion of causes and conditions.” At that moment, the
young seer Narada spoke to the two ndgas in this way: "I have now received these two verses
from you. From this day forth, after seven days have passed, I shall return to you to explain the
meaning of these verses." The two nagas replied to the young seer Narada: "We shall do as you,
O Noble One, have instructed." Then Narada, having received the verses from the two naga
kings, returned to his original place. Meanwhile, all the people of Magadha, Kosala, Kuru, and
Paficala heard the report that the young seer Narada had received two verses from the ndga kings
Samkha and Elapatra, and that he would return after seven days to explain their significance.
Consequently, those people gathered like clouds, arriving in various conveyances, elephant
carriages, horse-drawn chariots, and ox carts, while others came on foot.

At that time, on both banks of the Ganges River, eighty-four thousand beings had
gathered in a great assembly, all wishing to hear the seer Narada and the two ndga kings explain
the verses. In the city of Varanasi, there resided the six teachers who each claimed for
themselves: "I am a worthy one." These were Piirana Kasyapa, Maskar1 Gos$aliputra, Ajita
Kesakambala, Pakudha Katyayana, Safijaya Vairatiputra, and Nirgrantha Jhatiputra. Then, the
young seer Narada went toward those six teachers to ask about the meaning of the verses.
Having arrived, he inquired about the significance of these two verses. However, those six
teachers were unable to understand the point of the verses. Instead, their ill will only increased,
and they became angry at the seer. They questioned Narada in return, saying: "What is the
meaning of these two verses?"

At that time, the Blessed One had recently attained supreme awakening and was dwelling
in the Deer Park, also known as the Grove of the Ancient Seers, near the city of Varanasi. The
young seer Narada then reflected within his own mind: "This $ramana is staying in the Deer Park
of Varanasi, in the grove where the ancient seers once lived. I should go to him now and ask
about the meaning of these two verses." However, he reconsidered: "Other §ramanas and elder
brahmins of great virtue, who are worthy to be teachers to all kings and have long since
renounced the world—such as Ptirana Kasyapa and even Nirgrantha Jiatiputra—could not
understand the meaning of these two verses when I approached them. How much less could such
a young §ramana, who was born not long ago and has only recently entered the monastic life? If I
ask him the meaning of these two verses, how could he possibly answer?" Yet he reflected
further: "One should not lightly dismiss a young §ramana or brahmin. Why is this? For among
such young §ramanas or brahmins, there may be those who are exceptionally intelligent and
possess sharp wisdom. I should simply go to this great Sramana and ask him the significance of
these verses."

At that time, the young seer Narada went to the Buddha. Upon reaching the Buddha’s
presence, they looked upon each other. After exchanging friendly greetings, pleasantries, and
various polite words of conversation, he sat down to one side. Having seated himself, the young
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ascetic Narada addressed the Buddha, saying: “O Great Virtuous One! O Ascetic Gautama! I
wish to ask the Worthy One about a certain matter. I do not know if the Worthy One will grant
me permission?” Then the Buddha said to the young brahmin: “O young brahmin, ask whatever
you wish, and I shall explain it for you.” Having received the Buddha’s permission, the young
ascetic Narada then spoke in verse, questioning the Buddha:

“In what does sovereignty reside? Why is a defiled attachment called stained? How does

one attain purity? And how is one called a fool?

Why does a foolish person become deluded? Who is called a wise person? Why is the

separation after a union designated as the exhaustion of causes and conditions?’

At that time, the Blessed One, having heard these words, replied to the young brahmin
Narada with these verses:

“Because of sovereignty over the sixth, the king's defilement is called defiled. Though

there is no inherent defilement, defilement arises; for this reason, one is called a fool.

Because of drowning in the great waters, it is called the exhaustion of skillful means.

When all such means are exhausted, one is called wise.”

At that time, the young seer Narada, having heard these verses from the Buddha, attained
a clarity of mind and heart. He was filled with immense joy, which surged through his entire
being so intensely that it surpassed all description.

Upon hearing this, he hurried immediately to the locations of the two great Naga kings,
Samkha and Elapattra. Having reached the presence of these two great ndga kings, he said to
them: “O naga kings! Speak your questions to me.” Then the two naga kings, in accordance with
his request, questioned the young seer Narada in two verses: “In what does sovereignty reside,
up to the exhaustion of causes and conditions?”” At that time, the young seer Narada replied to the
naga kings with two verses in return: “Because of sovereignty over the sixth, up to one is called
wise.”

When the naga king Elapatra heard these verses, he reflected and thought to himself: "I
have now found the Unexcelled Blessed One; I have now found the Sublime Sugata. [ now know
that the Blessed One has appeared; I know that the Sugata, the Great Sage and Blessed One, has
been born for my sake, has appeared in the world for my sake, and has attained awakening for
my sake" (proclaiming this twice). Having thought this, the two great ndga kings, Elapatra and
his companion, said to the young brahmin Narada: "O virtuous young brahmin! Tell us truly. Is
this the product of your own sagely mind and rhetorical power, or did you understand this
meaning by hearing it from another? O young seer! We truly do not see anyone in this world or
in the heavens, whether they be sramanas or brahmanas, gods or humans, who would have the
personal eloquence to penetrate these two verses or be able to explain them on their own; such a
thing is impossible. This is true for everyone except the Tathagata, the Unexcelled Blessed One,
or a sramana of the Buddha from whom one might hear them and then be able to explain them."

At that time, the young sage Narada immediately addressed the two ndga kings, Elapatra,
with a verse:

"As the naga king suggests, this eloquence is not my own. The Great Sage, the Blessed
One, has already appeared in the world. He whose body is adorned and perfected with all the
marks of excellence, he alone is capable of such eloquent speech."

Then, the ndga king Elapatra replied to the young sage Narada with a verse:

"The Great Sage says these are the words of a Buddha; did you hear them while reclining
in a dream? If you truly received them clearly face-to-face, I pray that you, O Kind One, would
now extol them once more."



212

Then, the young sage Narada, based on what he had witnessed, answered the ndga king
with another verse:

"The Great Hero who possesses sovereignty over celestials and humans is now dwelling
within the Deer Park of Varanasi. Having already turned the unsurpassed wheel of the Dharma,
He is like a lion roaring in the Victor's Wood."

At that time, the naga king Elapatra further addressed the young seer Narada in verse,

saying:

“The Blessed Buddha, whom you have just mentioned is one of whom I have not heard

for a long time, but now hear spoken of. Having heard this, let us go together with you to

behold that wondrous manifestation, which is inconceivable.

Though I saw him in the past, I now have the chance to behold again. The various

primary and secondary marks of the Perfectly Awakened Tathagata, only today has he

reappeared in this world; he is as difficult to encounter as the udumbara flower.

Only after a vast passage of time does such a one arise, pure like the moon suspended in

the sky, with a body adorned and fully endowed with all the physical marks, attaining the

most supreme and peerless awakening.

Through long ages and distant eras, his voice was not heard, but now it rings clear like

the resonance of Brahma. If any sentient beings are able to hear it, they shall follow the

Buddha and enter the gateway to liberation.

At that time, after the ndga king Elapatra had praised the Blessed Buddha in verse, he
again spoke to the sage Narada, saying: “O sage Narada! You spoke of a ‘Buddha’!” Then the
young brahmin sage Narada replied to the naga king: “Indeed, I spoke of a Buddha” (The
Sanskrit text records a second inquiry and a second response). The ndaga king spoke once more:
“O sage Narada! One who roars in such a way is exceedingly rare to find appearing in this world;
that is to say, the Buddha, the Blessed One. O sage Narada! Where is that Arhat, that completely
perfect awakened one, currently residing?”” At that moment, the young brahmin sage Narada
adjusted his robes, bared his right shoulder, and joined his palms with ten fingers pressed
together. Facing the direction where the Buddha stayed, he indicated it to the naga king, saying:
“O ndaga king! If you wish to know, that Buddha, the Tathagata, the Arhat, the completely perfect
awakened one, is currently in such a place.” Once the naga king Elapatra learned of the
Buddha’s location, he immediately adjusted his cloth, bared his right shoulder, and knelt with his
right knee on the ground. Facing the place where the Buddha was, he joined his palms and three
times proclaimed: “Homage to the Blessed One, the Tathagata, the Arhat, the completely perfect
awakened one!” (He said this three times).

Then the naga king Elapatra said to the young sage Narada: “O young brahmin sage! Let
us go together to the place of the Blesed One, the Tathagata, the Arhat, the completely perfect
awakened one, to pay our respects and make offerings.”

Narada replied to the naga king: “Excellent, O ndga king! Let us go together!”

At that time, the two great naga kings, Elapatra and Samkha, together with an
immeasurable multitude of other naga followers, the young sage Narada and eighty-four
thousand other sentient beings, all desired to go to the place where the Buddha was.

Then, the ndga king Elapatra thought to himself: “If I were to go and see the Buddha in a
transformed physical shape, it would not be virtuous of me. I ought to go and see the Blessed
One in my actual retribution body.”

Thereupon, the naga king Elapatra returned to his naga palace. Wishing to see the
Buddha in his actual retribution form, he set out from the city of Taksasila in northern India
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toward the kingdom of Varanasi, a distance of more than three hundred and sixty yojanas. When
the ndga king emerged to see the Buddha, his head had already reached the presence of the
Buddha, the Blessed One, while his tail still remained within his own palace.

That dragon’s head was shaped like a boat carved from a single tree; its neck was like an
elephant's trunk spraying water; its eyes and ears were like the bronze bowls of the Kosala
kingdom; and from its mouth issued flames of light, like flashes of lightning emerging from
heavy clouds. Its breath made a sound like the rumbling of thunder, producing a clattering gada-
gada noise. All eighty-four thousand beings of that multitude followed Elapatra as he traveled.

When Elapatra saw the Tathagata from afar—exceedingly upright, with radiant marks of
extraordinary splendor, as majestic and brilliant as the stars decorating the empty sky—he
rejoiced in his heart. Having beheld the Buddha, he drew near to him, giving rise to a pure mind
of correct faith. Filled with exuberant joy, he advanced toward the Buddha’s presence.

At that time, the Blessed One, seeing from afar that the ndga king Elapatra was gradually
approaching, addressed him: “Welcome, welcome, ndga king Elapatra! It has been a long time
since we last met. Is your body at ease? Are you free from illness and distress? Are your many
relatives and kinsmen likewise healthy and without ailment?”

Then the naga king Elapatra thought to himself: “The Blessed One already knows my
name.” Because of this, his reverence for the Tathagata increased even more; he attained a pure
mind and felt great joy and deep affection. Thereupon, Elapatra concealed his original form and
transformed himself into a young man. Approaching the Blessed One, he bowed his head to the
Buddha’s feet and then stepped back to stand to one side. Having done so, he personally recited
those two verses and questioned the Buddha once again:

[Parts of the text are omitted]

At that time, once the Blessed One had finished reciting these verses, the young seer
Narada immediately became free from the dharmas of desire. Then, the ndga king Elapatra,
having gazed upon the Buddha and heard the Dharma, looked up at the Blessed One’s
countenance with profound reverence. Overwhelmed by a mixture of sorrow and joy, his tears
fell like rain.

At that time, the Blessed One addressed the great naga-king Elapatra, saying: “O great
naga king! Why have you suddenly gazed upon my face, and why do you now laugh and then
grieve, with tears falling in this way?”” After he had spoken these words, the ndga Elapatra
replied to the Buddha: “Tathagata, Blessed One! I recall that in the distant past, a Buddha
appeared in the world named Kasyapa, a Tathagata, Arhat, and completely perfect awakened one.
At that time, I practiced the holy conduct within the teachings of that Buddha as a renunciant. O
Blessed One! In those days, I saw a certain blade of grass called ela. I then cut that grass with my
hand, took it up, and went to where the Buddha Kasyapa was staying. Having arrived there, I
asked that Buddha: ‘O Blessed One, if a monk cuts such grass as this, what kind of karmic
retribution will he receive?’ Then that Blessed One replied to me: ‘O monk, you should know! If
a person intentionally cuts this grass, that person will fall into the Firm Hell.” O Blessed One!
When I heard these words from the Buddha Kasyapa, the Tathagata, Arhat, and completely
perfect awakened one, I did not believe them in my heart; I did not perceive his words as rare or
wondrous. Because I did not accept the words of that Buddha and did not receive the Tathagata’s
instruction, I thought to myself: ‘“What possible retribution could there be for simply cutting this
ela grass?’ Such was the thought I formed. O Blessed One! At that time, although I had
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committed that prayascittika offense, I did not believe there was a retribution for it. Furthermore,
I was unable to abandon this mistaken view. When my life ended, I was consequently reborn
among the long-lived nagas. For this reason, [ was given the name Elapatra at that time.

At that time, I returned to where the Buddha Kasyapa was and asked him: ‘O Great Sage,
Blessed One! At what time shall I be liberated from this wretched form of an evil naga? When
will I be able to regain a human body?’ Having spoken these words, I remained silent. Then, that
Buddha Kasyapa, the Tathagata, Arhat, completely perfect awakened one, addressed me, saying:
‘O great naga king! You should know now: after some years, some hundreds of years, some
thousands of years, indeed, after some hundreds of thousands of millions of years, a Buddha
shall arise in the world. That Buddha's name will be Sékyamuni, the Tathagata, Arhat,
completely perfect awakened one. That Buddha Sakyamuni will then prophesy when you shall
regain a human body.” O Blessed One! At that time, I thought to myself: ‘Because I disobeyed
and lacked faith in the teachings and precepts explained by the Buddha Kasyapa, I received this
naga body. Though I have now encountered the Blessed One through a tiny bit of virtuous
karma, I am still unable to maintain the precepts.” O Blessed One! Because I perceived my own
transgressions in this way, I reproached myself, and tears fell from my eyes like rain, covering
my face. Yet, seeing the Blessed One, I felt joy; that is why I smiled for this very reason. I
thought: ‘How extraordinary! How unprecedented! Such is the Dharma that the Buddhas, the
Blessed Ones, can act in this way, never speaking with a double tongue.’ Just as the Tathagata
Kasyapa, the Blessed One, gave me the prophecy: ‘O great naga king! After some years, even up
to millions of years, a Tathagata will later appear in the world.’ It is exactly as that Buddha said,
without any difference. O Blessed One! For this reason, I now ask the Buddha, the Blessed One,
once more: When will I be able to escape this ndga body? And at what time will I be able to
regain a human body?”

Then, the Blessed One addressed the great naga king Elapatra, saying: “O great naga
king! From this time forth, after many years have passed, even as many as the hundreds of
millions of years mentioned before, there will later be a Buddha who appears in the world named
Maitreya, the Tathagata, Arhat, completely perfect awakened one. At that time, you shall obtain a
human body. Then, that Blessed One will grant you ordination to leave the household life; you
will cultivate the chaste path of holy life and reach the end of all suffering.”

Then, the Blessed One further expounded the Dharma for Elapatra to make him rejoice,
and he instructed him with these words of exhortation: “Come, naga king! Take refuge in the
Buddha, the Dharma, and the Samgha! Uphold the five precepts, and you shall obtain long-
lasting benefit and great peace and happiness.”

After the naga Elapatra heard these words from the Buddha, he addressed the Buddha,
saying: “According to the Blessed One’s teaching, I now take refuge in the Triple Gem of the
Buddha, Dharma, and Samgha, and I shall uphold the five precepts.”

At that time, the Blessed One again instructed Elapatra, saying: “O great ndga king! You
should now know the proper time.” Then Elapatra spoke to the young brahmin Narada: “Come,
young brahmin! However much gold, silver, or precious jewels you require, ask of me as you
wish, and I shall give them to you. But you have no use for this ndga girl. Why is this? Because a
single breath from this naga girl’s mouth can turn the people of the world into ash and dust.”

Then Narada replied to the naga king: “O great ndga king! I have no use for gold, silver,
or precious jewels, nor do I have any need for the daughter of a naga king. Why is this? Now
that I have heard these verses from the Buddha, I have developed a sense of aversion toward all
sensual desires.”
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At that time, Elapatra, the ndga king, bowed his head to the Buddha's feet,
circumambulated him three times, took leave of the Buddha and returned.

Then the Blessed One addressed the assembly of eighty-four thousand, among whom
Narada was the foremost leader. He taught them in proper sequence, namely instructions on the
practice of giving and the observance of precepts to attain rebirth in the heavenly realms. He also
spoke of the many faults and perils within sensual desires to inspire a sense of renunciation,
leading toward the exhaustion of all taints. Furthermore, he taught the way of renunciation,
praising its virtues and assisting them in attaining liberation. The Blessed One knew that within
that great assembly, with Narada as their leader, each person had generated a heart of joy, a heart
of great soaring exultation, and a heart of gentle flexibility, thereby attaining an unobstructed
mind.

At that time, the Blessed One’s teachings brought joy to others by revealing the true and
essential goal, which is the four noble truths: suffering, its origin, its cessation, and the path.
Through various skillful means, the Blessed One explained and revealed, instructed and
established, and analyzed and propagated these truths for those training in the practice. He
taught: “Such is the suffering of birth; such is the origin of suffering; such is the cessation of
suffering; and such is the attainment of the path.” By means of these four noble truths and
through various causes and conditions, the Blessed One revealed, expounded, and taught the
practice. And those beings, right there in their seats, became free from all dust, exhausted the
realm of afflictions, and amidst all phenomena, attained the eye of pure wisdom. Whatever is
subject to origination was entirely extinguished, and they attained insight accordant with reality.

Just as a clean cloth, free from grime or black wool, easily takes on various colors when
dyed, in exactly the same way, the great assembly, including Narada and the others, remained in
their places and distanced themselves from afflictions. Having exhausted all causes of suffering,
they realized all phenomena and established themselves in fearlessness. Having crossed over the
web of doubt, they no longer followed the words of others but understood the Blessed One’s
teaching. Thereupon, they took refuge in the Triple Gem, the Buddha, the Dharma, and the
Samgha, and undertook the five precepts.

At that time, those eighty-four thousand people in the assembly rose from their seats,
prostrated at the Buddha’s feet, circumambulated him three times, and took their leave to return
to their homes.

Then the young seer Narada, having already seen, attained, realized, and entered into all
phenomena, had crossed beyond all doubts and delusions. No longer caught in the web of
uncertainty, he had attained fearlessness and did not depend on the words of others.
Understanding the subtle and profound nature of the Blessed One’s teaching, he rose from his
seat, prostrated at the Buddha’s feet, and addressed the Buddha, saying: “O Blessed One, may
you grant me to go forth and receive full ordination.”

At that moment, the Buddha said to the young brahmin: “Come, O monk! Enter into my
teaching and practice the holy life to bring an end to all suffering and reach the further shore.”

At that time, the elder immediately underwent the renunciation of worldly life and
became fully endowed with the moral precepts. Then, that elder monk Narada, having already
left the household life and perfected the completion of the full precepts, before much time had
passed, would walk alone and sit alone, abandoning the clamor of the masses. Guarding his body
and speech with caution, never once falling into negligence, he was diligent and courageous
because he was free from indolence. In a short while, this son of a good family, for the sake of
the supreme holy life for which he had renounced the world, advanced to the other shore. Clearly
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perceiving all phenomena and personally realizing all spiritual powers, having attained such
realization, he knew it for himself; through his own vision and self-awakening, he then
proclaimed these words:

“Birth and death are exhausted; the holy life is established; what needs to be done has

been done; there will be no further rebirths. Such was already understood.”

Thus, that elder became an Arhat, possessing a mind perfectly liberated and being
perfectly liberated through wisdom.

[The rest of the text is omitted]
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MSV-KV (Génbén shuo yigié youbu pinaiyé za shi FEAEG— VA 5 ERZS SR ) fascicle 21
translated by Yijing (%) in 710 CE (T 24 no. 1451, 303a6-305a17).
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Furthermore, one should be aware of the causes and conditions regarding the ndga-king
Elapatra. Formerly, within the celestial palace of Tusita Heaven, there were written words of a
dialogue spoken by the Buddha, expressed in these verses:

"Where is a king considered supreme? Who is stained by defilements and clings to them?

Who is stained even where no defilement exists? What is defined as a fool?

Where does the fool find sorrow? Where does the wise man find joy? Who says that the

separation of the union is happiness?"

If the Blessed Buddha were not to appear in the world, no one would be capable of
receiving the meaning of these verses, nor would anyone understand them. However, when a
Buddha manifests, there are those who can uphold them and comprehend their significance. At
one time, the Great Yaksa King Vaisravana of the north had cause to visit the Tusita Heaven.
Seeing these inquisitive verses, he was struck by their rarity; he memorized the text although he
could not grasp its meaning, and upon returning to his own palace, he had them inscribed on a
tablet. At that time, in the kingdom of Taksasila, there lived an ancient ndga king named
Elapatra. Through the long night of samsdra, he had yearned for the time when he might witness
the Blessed One appearing in the world.

At that time, the naga king had a close friend, a yaksa named Jin Guang. Having traveled
to the abode of Vaisravana in the north, he saw these written verses on a wooden board. He
immediately committed them to memory, yet he was unable to understand their meaning. This
yaksa then carried them to the kingdom of Taksasila and addressed the naga-king Elapatra,
saying: “My dear friend, these are the words of the Buddha. Their profound meaning is such that
no one can understand them. You should record these dharma verses and take a golden casket
filled with gold. Travel throughout all the kingdoms, villages, and cities, and proclaim these
words: ‘If there is anyone capable of explaining the meaning of these verses, I shall offer them
this golden casket.” If you find a place where no one is able to understand them, then you should
say: ‘There are no people here; this place does not deserve the name of a city.” After making this
proclamation, proceed once more to another place.”

Having heard this, the naga king respectfully received the verses. He then transformed
his body into the form of a young brahmin and, carrying a golden casket, traveled throughout
various kingdoms, cities, and villages. Eventually, he arrived at the kingdom of Varanasi. Ata
four-way crossroads within that city, he proclaimed these words: "All those currently residing in
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this city, as well as the merchants and travelers who have come from the four directions, listen to
what I say!" He then recited the following verse: "I bring these investigative verses; if anyone is
able to explain them, I shall present this golden casket to them as an offering." Consequently,
hundreds of thousands of people gathered like clouds. Among them were some who were learned
and erudite yet felt a sense of arrogance, while others, upon hearing the words, were filled with
longing and wonder at their extraordinary nature; nevertheless, no one was able to provide an
explanation. The naga king proclaimed: “Since there are no wise people in Varanasi, it is not a
city.”

At that time, the various brahmins and householders addressed the young brahmin,
saying: "Do not proclaim that this is not a city! In our city, there is a person of superior wisdom
who dwells in a forest hermitage. Just wait until he arrives; he will certainly explain the meaning
of this." He asked: "What is his name?" They answered: "His name is Narada." [The ndga king
said:] "If that is the case, I shall wait for the time being." Then Narada, while in his quiet forest
retreat, received word and arrived. At that moment, a manifested naga stood before him and said:
"Great Sage! I have come here bringing these verses of inquiry. If someone can explain them, I
shall offer this golden casket as a gift." When Narada heard this, he committed them to memory
and said to the young brahmin: "I shall explain them for you." The youth asked: "When?" He
replied: "In twelve years." The youth said: "Great Sage! That is far too long." Narada then said:
"In six years." The youth answered: "Still too long." He then suggested: "Three years, one year,
six months, three months, one month, half a month, or even seven days." The youth said: "Great
Sage! I shall wait seven days." The manifested naga responded: "As you wish, Great Sage! |
shall remain here in sincere devotion."

At that time, Narada was an old friend of the five monks. He went to them and said: "A
certain young brahmin came to me carrying this verse and a golden casket, saying: 'If anyone can
explain this verse, I shall offer them this golden casket.' However, the words of this verse are few
while its meanings are manys; it is incredibly profound and difficult to comprehend. What should
be done now?" The monks replied: "Narada! You should go to the Buddha's place to inquire
about it." Narada asked: "O virtuous ones! Has a Buddha appeared in the world?" They
answered: "He has appeared." He asked: "Where does he abide?" They replied: "In the Deer Park
at Rsipatana." Upon hearing this, he was filled with great joy. He hurried immediately to the
place of the Blessed One and saw the thirty-two marks of a great man clearly manifest on his
body, along with the eighty subsidiary signs which adorned him with brilliant splendor. A halo
extending one fathom served as his radiant ornament, its brightness surpassing a thousand suns,
his form like a mountain of jewels. His physical characteristics were extraordinarily wonderful,
and his mind was exceedingly tranquil. Having practiced meditative concentration for twelve
years, he now finally beheld the Buddha in person and gave rise to a rare state of mind. It was as
if a childless man had suddenly gained a son, or a poor person had discovered a great precious
treasury, or a crown prince had succeeded to the throne, or a sentient being who had long
gathered wholesome roots finally beheld a Buddha for the first time. The profound joy in
Narada's heart was just like this. Gradually approaching the Buddha, he prostrated at both feet
and then withdrew to sit on one side.

The Blessed One, knowing the differences in their intentions, latent dispositions, and
innate capacities, expounded the Dharma of the Four Noble Truths according to their specific
needs so that they might reach understanding. Having heard this essential Dharma, they used the
diamond wisdom-scepter to shatter the mountain of the twenty views of self and attained the fruit
of a stream-enterer. Having realized the truth, they bowed their heads to the Buddha's feet and
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addressed him: "O Blessed One! I wish to renounce secular life within the Buddha's excellent
teaching and discipline to become a monk and steadfastly cultivate holy practices." The Buddha
replied: "You previously promised to explain the meaning of the verses to the young brahmin.
You should first go to him and explain them, and only then may you renounce the householder's
life." [Narada] said to the Buddha: "Although I have attained the knowledge and vision, I still do
not understand how to expound the meaning of those verses. Since I lack rhetorical skill, what
benefit would there be in going?" The Buddha said: "You may go there and speak these words:
'Recite for me the verses you are questioning.' Once he has spoken them, you should answer him
in this way:"

The sixth king is the supreme. Attachment arises in places of defilement; where there is

no defilement, they create it. Such a person is called a fool.

A fool grieves over this, while the wise rejoices in it. Being able to part from the objects

of affection is called happiness.

If they respond by saying, "I am unable to understand," then speak this verse once more:

"If one hears sublime words, having understood them, practices superior concentration; if

one hears the non-definitive meaning, that person is acting out of negligence."

If, upon hearing this verse, they further remark:

"You are now speaking the words of the Buddha, but I am not yet acquainted with their

meaning. My deluded mind cannot comprehend them; please quickly dispel my doubts."

When these words are spoken, you should pinch a leaf with your fingernails in front of
him. If he then asks, "Has the Blessed One appeared in the world?" answer them, "He has
appeared." If he asks, "In what place?" reply, "In the Deer Park."

Narada, having received the Buddha's instructions, went to the young brahmin and said:
"You may now recite the verse." The young brahmin replied with the verse and explained the
matter in full, even reporting that the Buddha was staying in the Deer Park.

At that time, Elapatra thought to himself: "If I manifest my original naga form before
Narada, he will surely despise me. If I go to the Blessed One in the form of a brahmin, since
there are great brahmins in this city of Varanasi who are masters of the texts of the three types of
knowledge and the four treatises of knowledge, should they see me in the guise of a young
brahmin, they would collectively mock and criticize me. They would say, 'The brahmins are born
of a noble lineage; why should they humble themselves by approaching Gautama?" He then
considered further: "If I go to the Blessed One in my original naga form, ndga have many
enemies, and I fear there might be obstacles. I should now go to the Blessed One in the form of a
wheel-turning king." Immediately, through supernormal power, he transformed into a wheel-
turning sage king. The seven treasures led the way, accompanied by an escort of ninety-nine
kotis of military banners. He was surrounded by a thousand sons in a crescent formation, each
adorned with various precious jewels. Furthermore, there were countless varieties of non-
Buddhist mendicants and brahmins, a multitude of hundreds of thousands of people serving as
his retinue. Above the king's head, they held five hundred parasols. With a brilliant majesty like
that of the sun and moon, he proceeded toward the location of the Blessed One.

At that time, the Blessed One was teaching the Dharma before a vast assembly of
hundreds of thousands. Then, the members of that great multitude glimpsed from afar a wheel-
turning king, surrounded by an immeasurable army of hundreds of thousands. Feeling a sense of
extraordinary wonder, they remarked to one another: “Where could this wheel-turning king have
come from? Such a sight has never been witnessed in this world. Could it be a Great Brahma
King who has come to make offerings?”” Among those present, some felt a sense of attraction
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and, giving rise to craving and attachment toward the king’s form, each harbored various
thoughts. The king approached the place where the Buddha was, paid homage by bowing at his
feet, and then withdrew to sit on one side. At that moment, the Blessed One addressed him,
saying: "You foolish man! During the time of Kasyapa Buddha, you received the Buddha's
precepts but were unable to maintain them. Having consequently broken the precepts, you were
reborn in this inferior form of a long-lived naga. Why do you now again give rise to a deceitful
mind to delude my followers? You must now return to your original form." The naga king
replied to the Buddha: "O Blessed One! In this ndga body, I have many enemies and much
malice; I fear that other beings may mutually bring me harm."

At that time, the Blessed One addressed Vajrapani, saying: “You should protect this naga
king and ensure he is not harmed or troubled.” Having received the Buddha's instructions,
Vajrapani began to guard him, following closely behind. The ndga king then rose from his seat
and went to a secluded place where he resumed his original form. His body possessed seven
heads and was of immeasurable length and breadth. His head rested at the city of Varanasi, while
his tail reached the kingdom of Taksasila, a distance of two hundred yojanas. Due to his past
unwholesome karma, a large Ela tree grew upon each of his heads. When these trees were shaken
by the wind, pus and blood would flow from them, defiling his physical frame with a repulsive
and foul-smelling stench. Various insects, flies, and maggots constantly swarmed over his body,
biting and feeding on him day and night. The sight was so loathsome and shameful that others
could not bear to look upon it.

At that time, the naga king approached the Blessed One in his original form. He
prostrated at the Buddha's feet and then withdrew to stand to one side. When the great assembly
beheld the naga’s body, it was so terrifying and fearsome that even those who had abandoned
desire felt dread, let alone those who had not. The coarse and rough scales were all completely
split and cracked; sores had festered and were oozing pus of various strange colors. The body
was lumpy and uneven, and its form was so massive that it was impossible not to be struck with
terror. Everyone addressed the Buddha, saying, "What kind of creature is this that has come
before the Blessed One?" Then the Blessed One addressed the assembly: "This is the very same
being who previously appeared as a wheel-turning king. You all felt delight and attachment
toward that glory of the cycle of birth and death; however, this is his true form, while the other
was a transformation. Because of past evil karma, he now undergoes this bitter retribution."
Having heard the Buddha's explanation, the people were all filled with sorrow and remained
silent. Then the naga king spoke: "I only pray that the Blessed One will grant me a prophecy: on
what day shall I finally be able to cast off this dragon body?"

The Buddha told the naga king: “In the future, when the human lifespan reaches eighty
thousand years, a Buddha named Maitreya will appear in the world. He will be fully endowed
with the ten epithets and will grant you a prediction of future enlightenment, at which time you
shall be freed from this ndga body.” At that moment, the naga king wept bitterly in the presence
of the Buddha. From the eyes of his many heads, tears fell all at once, forming fourteen rivers
that surged and rushed forth with a frightening force. The Buddha spoke to him again, saying:
“You must restrain yourself! Do not wail so greatly; if your flood of tears does not cease, it will
cause the kingdom to be destroyed.” The naga addressed the Buddha: “In my fundamental heart,
I would not harm even a tiny life, how much less would I damage a whole country?”” Having
spoken these words, he prostrated at the Buddha’s feet and suddenly vanished. At that time, the
great assembly was filled with doubt and addressed the Buddha: “What evil karma did this naga
commit in his past lives? Trees grow from his head, and his body oozes pus and blood, as
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described in detail above.” The Buddha told the great assembly: “If you wish to understand the
causes and conditions from past lives that led to this naga’s retributive body of suffering, know
that he created it himself and must experience it himself; no one else can undergo it in his place.”

As explained extensively above, a verse says:

"Even if a hundred eons pass, the karma one has created does not perish; when the causes

and conditions meet, one must personally experience the retribution.

O monks! You should listen with a single-minded focus to what I say. Long ago, during
the Bhadrakalpa when the human lifespan was twenty thousand years, a Buddha appeared in the
world named Kasyapa. He was fully endowed with the ten epithets and resided in the Deer Park
at Varanasi. At that time, this ndga had renounced the secular life to practice within the Buddha's
teaching. He was well-versed in the Tripitaka and practiced the methods of meditation. In a quiet
place, he would walk in meditation beneath an Ela tree to encourage his own progress. Once, a
leaf from the Ela tree struck his forehead, but he endured it. Later, at one time when his mind
was weary from concentration, he rose from meditation to practice mindful walking. When a leaf
struck his forehead again, he felt extreme pain. Stirred to wrath, he used both hands to tear off
the leaves, threw them to the ground, and spoke in this way: "What fault did the Buddha Kasyapa
see in an insentient object that he should establish a training rule and cause me to suffer such
hardship?' Because of that fierce and poisonous mind of ill will, he violated the precepts. After
his life reached its end, he fell into the form of this ndga. A massive Ela tree grew from the top of
his head; bloody pus flows out, and many insects, flies, and maggots bite and eat him. It is
exceptionally foul-smelling. What do you think, O monks, that monk who was well-versed in the
Tripitaka and practiced meditation, yet destroyed the Ela leaves, could he be another person? He
is this very ndga. O monks, you should understand that dark karma results in dark retribution,
white karma results in white retribution, and mixed karma results in mixed retribution.
Therefore, you must abandon dark and mixed actions and cultivate purely white karma." Up to
the verse as before.

Then, the seer Narada approached the Blessed One, bowed his head to the Buddha's feet,
withdrew to sit to one side, and addressed the Buddha, saying: “O Blessed One! I have
completed what was previously promised. I wish to renounce the secular life and train within the
Tathagata’s excellent Dharma and Vinaya.”

The Buddha said: “Come, O monk! I permit you to renounce the secular life and cultivate
holy conduct.” Once these words were spoken, their hair and beards fell away of their own
accord, appearing as though they had been shaved seven days prior. Dharma robes draped their
bodies, and alms bowls were in their hands. Their deportment was as disciplined and serene as
that of monks who had practiced for a hundred years. A verse says:

"The Blessed One said, ‘Come,' and the hair vanished as robes clothed the body; the

faculties immediately attained tranquility, as all was fulfilled according to the Buddha’s

intention."

[The rest of the text is omitted]
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Appendix 2: The Parallels of the Story of Trivusa and Valia (RS 24 verso)?%
Pali Parallel: Vin I 34

atha kho bhagava sattahassa accayena tamhda samadhimha vutthahitva mucalindamiila
yena rajayatana tenupasamkami, upasamkamitva rajayatanamiile sattaha ekapallamkena nisidi
vimuttisukhapatisavedi.

tena kho pana samayena tapussa bhallika vanija ukkald ta desa
addhanamaggappatipanna honti. atha kho tapussabhallikana vanijana natisalohita devata
tapussabhallike vanije etadavoca— “aya, marisa, bhagava rajayatanamiile viharati
pathamabhisambuddho, gacchatha ta bhagavanta manthena ca madhupindikaya ca
patimanetha, ta vo bhavissati digharatta hitaya sukhdaya’ti.

atha kho tapussabhallika vanija manthanica madhupindikarica adaya yena bhagava
tenupasamkamisu, upasamkamitva bhagavanta abhivadetva ekamanta atthasu. ekamanta thita
kho tapussabhallika vanija bhagavanta etadavocu— “patigganhatu no, bhante, bhagava
mantharica madhupindikaiica, ya amhdka assa digharatta hitaya sukhaya ti.

atha kho bhagavato etadahosi— “na kho tathagata hatthesu patigganhanti. kimhi nu kho
aha patigganheyya mantharica madhupindikarica ’ti?

atha kho cattaro mahdardjano bhagavato cetasa cetoparivitakkamaniiaya catuddisa
cattaro selamaye patte bhagavato upanamesu— “idha, bhante, bhagava patigganhdatu
mantharica madhupindikarica’’ti. patiggahesi bhagava paccagghe selamaye patte mantharica
madhupindikarica, patiggahetva paribhuiiji.

atha kho tapussabhallika vanija bhagavanta onitapattapani viditva bhagavato padesu
sirasa nipatitva bhagavanta etadavocu—potthakesu natthi “ete maya, bhante, bhagavanta
sarana gacchama dhammarica, upasake no bhagava dharetu ajjatagge panupete sarana gateti.
te ca loke pathama updasaka ahesu dvevacika.

Then, after seven days had passed, the Blessed One arose from that state of concentration
and departed from the foot of the Mucalinda tree toward the Rajayatana tree. Having arrived at
the foot of the Rajayatana tree, he sat in a single cross-legged posture for seven days,
experiencing the bliss of liberation.

At that time, two merchants named Tapussa and Bhallika were traveling along the main
road from Ukkala toward that region. Then, a deity who was a blood relative of the merchants
Tapussa and Bhallika spoke to them, saying: "Sirs, the Blessed One is staying at the foot of the
Rajayatana tree, having just achieved full awakening. Go and offer the Blessed One a rice cake
and a honey ball; that will lead to your long-term welfare and happiness."

Then, the merchants Tapussa and Bhallika took the rice cake and honey balls and
approached the Blessed One. Having approached and paid their respects, they stood to one side.
Standing there, they addressed the Blessed One: "O Venerable, may the Blessed One accept these
rice cakes and honey balls, so that it may be for our enduring benefit and joy."

Then this thought occurred to the Blessed One: "Tathdgatas do not receive offerings
directly into their hands. In what, then, should I receive this rice cake and honey ball?"

Then the Four Great Kings, having known the Blessed One's thought with their own
minds, presented four bowls made of stones from the four directions to the Blessed One, saying:
"O Venerable, may the Blessed One accept the rice cake and honey ball here." The Blessed One

262 Parts that appear in Gandhari version are in bold.
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accepted the precious stone bowls along with the rice cake and honey ball; having accepted
them, he ate.

Then, the merchants Tapussa and Bhallika, having seen the Blessed One had finished his
meal and removed his hand from the bowl, they prostrated themselves at his feet and said: "O
Venerable, we go to the Blessed One and the Dhamma for refuge. May the Blessed One accept
us as lay followers who have taken refuge from this day forward for as long as life lasts."

Thus, they became the first lay followers in the world to take refuge through the two-fold

formula.
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Sanskrit Parallel;: SbhV 1 122—124.

vimuktipritisukhasamvedi buddho bhagavan saptaham ekaparyamkena atinamayati; na
cainam kascit pindakena pratipadayati; tena khalu samayena trapusabhallikau vanijau
paricamatraih Sakatasataih sardham anuvyavaharamanau, tasminn eva marge adhvapratipannav
abhiitam, atha trapusabhallikayor vanijor anyatamayah puranamitramdatyajnatisalohitayah
devatayah etad abhavat:

ayam buddho bhagavan urubilvayam viharati nadya nairanjandyas tire bodhimiile
acirabhisambuddho vimuktipritisukhapratisamvedi saptaham ekaparyamkenatinamayati; na
cainam kasit pindakena pratipadayati; tam trapusabhallikau vanijau tatprathamatah
pratipadayetam, tat syat trapusabhallikayor vanijor dirgharatram arthdya hitdya sukhdaya; yanv
aham svayam evautsukyam apadayeya yaduta bhagavatah pindapatapradanasya hetor iti; atha
sa devatd sarvam karvatakam udarenavabhdasena spharitva trapusabhallikau vanijav idam
avocat:

vanijau vanijau ayam buddho bhagavan uribilvayam viharati nadya nairanjandyas tire
bodhimiile acirabhisambuddho vimuktipritisukhapratisamvedi; saptaham
ekaparyamkenatinamayati; nainam kascit pindakena pratipadayati; tam yuvam tatprathamatah
pindakena pratipadayatam, tad yuvayor bhavisyati dirgharatram arthaya hitaya sukhaya,
ityuktva sd devata tatraivantarhita;

atha trapusabhallikayor vanijor etad abhavat: na batavaro buddho bhavisyati; navaram
dharmdakhyanam; yatredanim devata api tasya bhagavata autsukyam apadyante yaduta
pindapatapratipadanahetoh; iti viditva prabhiitam madhu ca manthas ca adaya yena bhagavams
tenopasamkrantau, upasamkramya bhagavatah padau Sirasa vanditva ekante 'sthatam,
ekantasthitau trapusabhallikau vanijav idam avocatam: ihavabhyam bhadanta bhagavantam
uddisya prabhiitam madhu ca manthas ca anitah,; tan bhagavan pratigrhnatv anukampam
upadaya iti;

atha bhagavata etad abhavat: na mama pratiriipam syad yad aham panau pindapatam
pratigrhniyam, tadyatha anyatirthikah, yanv aham samanvahareyam kutra pirvakaih
samyaksambuddhaih pindapatah pratigrhito hitaya praninam iti;

devata bhagavata arocayanti: patre bhadanta purvakaih samyaksambuddhaih
pindapdtah pratigrhito hitaya praninam iti; bhagavato 'pi samanvahrtya jianadarsanam
pravartate patre pirvakaih samyaksambuddhaih pindapatah pratigrhito hitaya praninam iti;

tatra bhagavatah patrena patrakaryam utpannam; atha catvaro maharaja bhagavatah
patrena patrakaryam utpannam iti viditva anyatamasmat pasanaparvatdac catvari Sailamayani
patrany amanusyakrtany amanusyanisthitany acchani Sucini nispratigandhany adaya, yena
bhagavams tenopasamkrantah; upasamkramya bhagavatah padau sirasa vanditva ekante
tasthuh; ekantasthitas catvaro mahdaraja bhagavantam idam avocan: iha asmabhir bhadanta
bhagavatah patrena patrakaryam utpannam viditva anyatamamat pasanaparvatdac catvari
Sailamayani patrany amanusyakrtany amanusyanisthitani acchani sucini nispratigandhani
anitani; tani bhagavan pratigrhnatv anukampam upadaya iti;

atha bhagavata etad abhavat: saced aham ekasya mahardjasyantikad ekam patram
pratigrahisyami, trayanam bhavisyati cetaso 'nyathatvam, saced dvayor, dvayor bhavisyati
cetaso 'myathatvam, sacet trayanam ekasya bhavisyati cetaso myathatvam; yanv aham caturnam
maharajanam antikac catvari patrani pratigrhya ekam patram adhimucyeyam iti; atha
bhagavams caturnam maharajanam antikac catvari patrani pratigrhya ekam patram
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adhimuktavan iti; tatra bhagavata trapusabhallikayor vanijor antikat pindapatah pratigrhito
hitaya praninam iti;

tatra bhagavan trapusabhallikau vanijav idam avocat: etau yuvam vanijau buddham
saranam gacchatam, dharmam saranam gacchatam; yo 'py asau bhavisyaty anagate 'dhvani
samgho nama tam api Saranam gacchatam, etav avam bhadanta buddham saranam gacchavah,
dharmam Saranam gacchavah, yo 'py asau bhavisyaty andgate 'dhvani samgho nama tam api
Saranam gacchavah;

atha bhagavams trapusbhallikayor vanijos tad danam anaya abhyanumodanayd
abhyanumodate

yadartham diyate danam tadarthaya bhavisyati /

sukhartham diyate danam tat sukhaya bhavisyati //

sukho vipakah punyanam abhiprayah ca siddhyati /

ksipram ca paramam santim nirvrtim cadhigacchati //

parato ye upasarga devata marakayikah /

na saknuvanty antarayam krtapunyasya kartu vai //

saced hi sa vydayamate aryaprajiiaya tyagavan /

duhkhasyantakriyayai sparso bhavati vipasyatah //

atha trapusabhallikau vanijau bhagavato bhasitam abhinandya anumodya bhagavatah
pddau Sirasa vanditva bhagavato 'ntikat prakrantau.

The Buddha, the Blessed One, experienced the joy and bliss of liberation while remaining
in a single meditative posture for seven days; during this time, no one provided him with any
almsfood. At that time, the two merchants Trapusa and Bhallika, who were traveling for trade
with approximately five hundred wagons, had set out upon that very same road. Then it occurred
to a certain deity, who had been an old friend, companion, relative, and blood-relation of the two
merchants Trapusa and Bhallika:

“The Buddha, the Blessed One, is staying at Uruvilva on the bank of the river Nairafijana
at the foot of the Bodhi tree. Having recently attained full enlightenment, he is experiencing the
joy and bliss of liberation, spending seven days in a single meditative posture. No one has yet
offered him any almsfood. If the two merchants, Trapusa and Bhallika, were to be the first to
offer him food, it would lead to their long-term welfare, benefit, and happiness. Therefore, I shall
personally take an interest in ensuring that an offering of alms is made to the Blessed One.” Then
that deity, having suffused the entire caravan with a magnificent light, spoke thus to the two
merchants, Trapusa and Bhallika:

"Merchants, merchants! This Buddha, the Blessed One, is staying at Uruvilva on the bank
of the river Nairafijana at the foot of the Bodhi tree. Having recently attained complete
enlightenment, he is experiencing the joy and bliss of liberation. He has passed seven days in a
single meditative posture, and yet no one has presented him with any alms-food. You two should
first present him with an offering of alms. That will lead to your long-term welfare, benefit, and
happiness." Having spoken these words, the deity vanished on the spot.

Then the thought occurred to the two merchants, Trapusa and Bhallika: "Ah, this Buddha
will surely be no ordinary being, nor will his teaching of the Dharma be common! For now, even
the deities are showing such great fervor for that Blessed One, specifically for the sake of
providing him with alms." Having understood this, the two merchants Trapusa and Bhallika took
a great quantity of honey and rice cake and approached the Blessed One. After approaching him
and bowing their heads to the feet of the Blessed One, they stood to one side. Standing there, the
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two merchants, Trapusa and Bhallika, addressed the Blessed One as follows: "O Venerable, we
have brought here a great quantity of honey and rice cake for the Blessed One. May the Blessed
One accept these out of compassion."

Then the following thought occurred to the Blessed One: "It would not be fitting for me
to accept alms with my hands, as do the non-Buddhist ascetics. Instead, I should reflect upon
how the previous perfectly awakened Buddhas accepted almsfood for the benefit of sentient
beings?"

The deities announced to the Blessed One: "O Venerable, the previous perfectly and
completely awakened Buddhas accepted alms in a bowl for the sake of benefiting living beings."
As the Blessed One also turned his attention toward this, his knowledge and vision arose: "The
previous perfectly and completely awakened Buddhas accepted alms in a bowl for the sake of
benefiting living beings."

Then, the Blessed One came to have a need for an alms bowl. Then the Four Great Kings,
having understood that a need for a bowl had arisen for the Blessed One, took four stone bowls
from a certain rocky mountain. These bowls, fashioned by non-humans and finished by non-
human hands, were translucent, pure, and devoid of any odor. Carrying them, the kings
approached the Blessed One. Upon arrival, they bowed their heads at the feet of the Blessed One
and stood to one side. Standing there, the Four Great Kings addressed the Blessed One as
follows: "O Venerable, having recognized here that a need for a bowl has arisen for the Blessed
One, we have brought four stone bowls from a certain rocky mountain. These bowls were
fashioned by non-human beings and finished by non-human beings; they are transparent, pure,
and odorless. May the Blessed One please accept them out of compassion."

Then this thought occurred to the Blessed One: "If I accept a single bowl from just one
Great King, the other three will be displeased. If I accept from two, then two will be displeased.
If I accept from three, then one will be displeased. What if I were to accept four bowls from the
four Great Kings and then resolve them into one single bowl?" Then the Blessed One, having
accepted four bowls from the four Great Kings, resolved them into a single bowl. There, the
Blessed One accepted an offering of alms from the merchants Trapusa and Bhallika for the sake
of the welfare of all living beings.

Then, the Blessed One spoke thus to the two merchants, Trapusa and Bhallika: "You two
merchants go for refuge to the Buddha; go for refuge to the Dharma; and go for refuge also to
that which will arise in the future, known as the Samgha." [The two merchants said:] “O
Venerable, we two take refuge in the Buddha, and we take refuge in the Dharma; we also take
refuge in that which will arise in the future as the community known as the Samgha.”

Then the Blessed One expressed his appreciation for the gift from the two merchants,
Trapusa and Bhallika, with this verse of rejoicing:

“The purpose for which a gift is given, that will be for the benefit.

A gift is given for the sake of happiness, that will be for happiness

The ripening of merit is joyful, and one's aspirations are fulfilled.

One swiftly attains supreme peace and reaches total liberation.

Whatever external afflictions arise from the divine hosts of Mara,

They are unable to create an obstacle for one who has cultivated merit.

For if a generous person strives with noble wisdom,

Then, for that discerning one, there is the touch of the end of suffering.
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Then the two merchants, Trapusa and Bhallika, having rejoiced and delighted in the
words of the Blessed One, bowed their heads at his feet and departed from the presence of the
Blessed One.
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Chinese Parallels

DhG Vin (S: fen I VU531E) fascicle 31 translated by Buddhayasas ({#fZH[ %) in collaboration
with Zht Fénian (Z5#2%) in 408 CE (T 22 no. 1428, 781c11-785¢27).
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At that time, the Blessed One, in that very place, exhausted all taints and eliminated every
affliction. He sat cross-legged beneath the Bodhi tree, remaining motionless for seven days while
experiencing the bliss of liberation. Then, the Blessed One, after seven days had passed, arose
from his state of concentration. Throughout those seven days, he had not eaten.

At that moment, two brothers who were merchants—one named Gourd and the other
named Bhallika—were passing not far from the Bodhi tree, leading five hundred wagons laden
with treasures.

Then, a tree deity who had profound faith in the Buddha and was an old acquaintance of
these two merchants wished to lead them to salvation. The deity went to where the merchants
were and said to them: " Do you all not know? The Buddha Sakyamuni, the Tathagata, the
Perfectly Awakened One, has perfected all dharmas within these seven days. For seven days, he
has not eaten. You should offer honey and grain to the Tathagata; this will bring you benefit,
goodness, tranquility, and happiness through the long night."

The two brothers were delighted to hear the tree deity’s words. They took the honey and
grain and went to the tree of enlightenment. From a distance, they saw the Tathagata’s
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extraordinary appearance; his faculties were serene and perfectly disciplined, like a tamed
elephant without any wildness, or like water that is clear, still, and free from any impurity. Upon
seeing him, they were filled with joy. They approached the Tathagata, bowed their heads at the
Buddha’s feet, and stood to one side.

At that time, the two men addressed the Blessed One, saying: “We now offer this honey
and grain; please accept it out of compassion.”

Then the Blessed One thought to himself: “Since these two are now offering me honey
and rice cake, what kind of vessel should I use to receive it?”” He further reflected: “How did the
past Buddhas, the Tathagatas, the Truly Authentic Ones, the Perfectly Awakened Ones, receive
their food? The Buddhas and Blessed Ones do not receive food directly with their hands.”

At that moment, the Four Heavenly Kings, who were standing nearby, knew the Buddha’s
thoughts. They went to the four directions, and each took a stone bowl to present to the Blessed
One, saying: “May you use these bowls to receive the merchants’ offering of grain and honey.”
Out of compassion, the Blessed One accepted the Four Heavenly Kings' bowls and joined them
into a single bowl to receive the merchants' food.

After he had accepted the offering, he spoke to them with words of encouragement to
guide and transform them. He then pronounced this blessing:

“One who performs generosity will certainly attain its benefits; if one gives for the sake

of happiness, one shall certainly attain happiness.

O merchants! You all should now take refuge in the Buddha and take refuge in the
Dharma.”

They immediately followed the Buddha's instruction, saying: “O Great Virtuous One! We
now take refuge in the Buddha and take refuge in the Dharma.” These were the very first among
lay followers to receive the two refuges, led by these two merchant brothers.

[Section on relic establishment is omitted]

At that time, the two merchant brothers arose from their seats and returned.
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Mahi$ Vin (Mishasé bu héxt wii fen In 585/ VIEEFIE 7157 1F) fascicle 15 translated by
Buddhajiva ({fif{1) in collaboration with Zhi Daoshéng (= 754:) between 423-424 CE (T 22
no. 1421, 103a8-b10)
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At that time, the Blessed One's body was afflicted by a wind disorder. The deity of Mount
Mo Xiu Luo then took a He Li Le fruit and offered it to the Buddha, saying: "May the Buddha
consume this to eliminate the wind ailment!" The Buddha accepted and ate it, and the disorder
was immediately cured. He then sat in the lotus posture and experienced the bliss of liberation
for seven days. After those seven days had passed, he arose from his meditative absorption and
wandered in the world.

At that time, there were five hundred merchants traveling with five hundred wagons.
Among them were two great men: the first named Li Wei and the second named Bo Li. Their
former virtuous friend had died and become a benevolent deity, constantly followed and
protected the merchants. The deity thought: "The Buddha has recently attained the Great Way,
yet no one has offered him food. I shall now cause these two men to offer him a meal, so that
they may obtain lasting peace through the long night of existence!"

Immediately, using the supernatural powers, the deity caused the wagons and oxen to
stumble. Everyone was filled with fear and sought the help of the gods in the four directions. The
deity then spoke from the air, saying: "Do not be afraid! Do not be afraid! The Blessed Buddha
has just attained the Great Way. After sitting in silence for seven days, he arose from meditation
to travel and is now sitting beneath that tree. No one has yet offered him food. If you present him
with grain and honey, you shall obtain lasting peace!"

The group was filled with joy. They mixed the grain and honey together and went to the
tree. From a distance, they beheld the Blessed One; his appearance was exceptionally
magnificent, and his faculties were serene and composed. He possessed the thirty-two marks of a
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great being, and a halo of light extending one fathom surrounded him like a mountain of gold.
They stepped forward, prostrated at the Buddha's feet, and offered the grain and honey.

The Blessed One thought to himself: "The Buddhas of the past all used bowls to receive
offerings, and the Buddhas of the future will do the same. I, too, should now use a bowl to accept
this gift." The Four Heavenly Kings, perceiving the Buddha's intention, each took a stone bowl—
spontaneously produced, fragrant, and pure—and offered them to the Blessed One, saying: "We
pray that you compassionately accept these vessels from us and receive the merchants' offering."
The Buddha then thought: "If T accept the bowl from only one king, it will displease the others."
He then accepted all four bowls, stacked them in his left hand, and pressed them with his right
hand, merging them into a single bowl to receive the offering. Having received it, he said to
them: "You should take refuge in the Buddha and take refuge in the Dharma." They thus received
the two refuges; the two merchants were the first among humans to take them. He then spoke a
verse of blessing and invocation for them:

"May you, the two-leg [beings] be at peace, and the four-leg [beings] be at peace, too.

May you find peace as you depart, and find peace upon your return.

Just as there is hope in tilling the field, and hope in sowing the seed, so too, as you now

hope in crossing the sea, the fruit you obtain shall be just like that."

When the Blessed One had finished reciting this verse, he further preached various
aspects of the sublime Dharma to the merchants. Having instructed, benefited, and gladdened
them, he went beneath another tree to eat the grain and honey. After eating, he sat again in the
lotus position and entered meditative concentration for seven days, experiencing the bliss of
liberation.



234

Appendix 3: Kharosthi script as written in RS 24°%

Basic Signs

~.

Uu

Q
Q

Vowels
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2 21 v21

v27
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1
jn
juN
-

=
=
N

1
<
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<
N
8]
<
N
>

o

130

=

v29

10
1
<
Y
@

Q
byl
1

—
=
=
<
N
¥

.
1
N
>

9

: I
rl9
) I 23 10 v20
: 3 5 6 6 r4 23 r4 r7 rl7
t- l_.
5 2 r4 v1é

263 The convention uses “r-number” and “v-number” to refer to recto/verso and line number. For instance, r4 and v27
mean recto line 4 and verso line 27, respectively.
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rl5

6

~

\

o
s '
rll
.vll
-v24
-v24
6
.r23

e

! 24
. v24
. rl9
. v9
. 5
l v9

5

vl

6

.;'v14 .V22
I rl3 l v9
rl7

.rlS

IV21

o2

. v27
rl3 v14 I rl3
. r2

.r6 .v16 .V19lV2° .r24
|
.v27
.rlO

.rlO.Vl9 lr5lr5
-r4.r9 Iré'rlo

dh- I
v21
! rl7
v
rl0

rls

v9

v22

r7
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a i u e 0
S- l
121 rl3 116
" 16
§_
. rl7 v20 24
17
h_ .
123 127 120 121
Conjunct Consonants
kra ksa ksu gre dva dhra
\
vIig8 !r14 r17 .r9 rll .V23 r10
! 122 v14 121
pra bra bhra rke rtha rpa
. 16 rl7 . 121 . 13
v16
rma rvi sta tra
- r10 3 r5 v29
tri tse
. v8 v28

Scribal mark

. v19 -V20
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