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Abstract: In this paper, three kinds of Nagakumara narratives in the
Miilasarvastivada traditions are discerned: 1. valuka (‘gravel’); 2. pravrajya
(‘going-forth’); 3. mithyapranidhana (‘wrong-wish’). The 60" chapter of
the Bodhisattvavadanakalpalata (BAK) titled Nagakumaravadana is identi-
fied as the less known valuka story. By close reading of 11 verses in the
Nagakumaravadana while comparing with the parallel texts in the 55
chapter of the Karmasataka (KS) titled Klu and related passages in the
Miilasarvastivadavinaya Pravrajyavastu (MPV), | argue that the Nagakumara
story in the BAK is textually more akin to KS than MPV. Moreover, | argue
that Ksemendra fully and actively utilized available sources ranging from
KS to Malasarvastivadavinaya-vastus when producing a new tradition of
Buddhist narrative literature, i.e., BAK.

Keywords: Bodhisattvavadanakalpalata, Nagakumaravadana, Karmasata-
ka, Milasarvastivadavinaya Pravrajyavastu

* https://orcid.org/0000-0001-7834-0425. Sincere thanks are due to Prof. Liu
Zhen, Prof. Kiyoshi Okano, Prof. Martin Straube, Prof. Jonathan A. Silk, Dr. Li
Channa and Dr. Péter-Daniel Szant6, as well as the colleagues and friends pres-
ent at the 12'" International Indology Graduate Research Symposium at Vienna
from 22" to 24" in July, 2021.

Published in: Angermeier, Ferstl, Haas, Li (eds.): Puspika, Volume 6: Proceedings of the
12" International Indology Graduate Research Symposium (Vienna, 2021). Heidelberg:
HASP, 2023, pp. 319-362. DOI: https:/doi.org/10.11588/hasp.1133.c15538.

Published under a Creative Commons License (CC BY-SA 4.0).


https://doi.org/10.11588/hasp.1133.c15538
https://creativecommons.org/licenses/by-sa/4.0/
https://orcid.org/0000-0001-7834-0425

:§( 320 Xiaogiang Meng

1. Introduction

As an exemplar of Indo-Tibetan Buddhist belles-lettres,' the Bodhisattvava-
danakalpalata (hereafter, BAK) has long attracted scholars’ attention. Its
author Ksemendra (ca. 990—after 1065) was born and raised in a noble
Brahmin family in Kashmir and was educated in diverse Hindu stud-
ies, and his composition of the BAK had great influence upon mediae-
val Buddhist literature.? For a long time scholars have been investigat-
ing the sources Ksemendra used to compile this anthology of Buddhist
jatakas and avadanas,® and have proved his close relationship with the
Maulasarvastivada traditions despite of a generally heterogeneous situa-
tion regarding textual sources.! This paper offers another case study in-
vestigating the sources Ksemendra used. By focusing on the 60'" chapter
Nagakumaravadana (hereafter, NK), I argue that the Nagakumara story
in BAK is textually more akin to the 55" chapter, Klu, of the Karmasataka
(Tib. Las brgya tham pa, hereafter, KS)’ than to the parallel passages of
the Mulasarvastivadavinaya Pravrajyavastu (hereafter, MPV). Therefore,
Ksemendra possibly employed KS as his textual source when compil-
ing BAK, a hypothesis already forwarded by Okano (2008) and Straube
(2009), and this paper tries to add more evidence. Moreover, apart from
NK, Ksemendra substantially relied upon KS when compiling several
other chapters of BAK, and he seemed to take a more than flexible ap-
proach to recreate a Buddhist narrative based on multiple sources.

1 Van der Kuijp (1996: esp. 401-402); Lin (2011: esp. 11-13).

2 For the latest studies with further references on Ksemendra and his Bodhi-
sattvavadanakalpalata in general, see Formigatti (2019); Straube (2015).

3 For an updated discussion on, as well as a complete bibliography of, the Buddhist
narrative literature in the form of jataka and avadana, see Li (2019: 21n5 and n10).

4 As mentioned in Somendra’s epilogue to BAK, Ksemendra was assisted by a
Buddhist acaryanamed Viryabhadra when compiling BAK, and the latter might
be the informant Ksemendra consulted for the Buddhist narrative sources. Rf.
Formigatti (2019); Straube (2015); Straube (2009: 344-345).

5 The original Indic version of the KS is lost today, and we can only make use of
its Tibetan translation, which already existed in the 8" century AD at the lat-
est. KS has a close relationship with the Sarvastivada school and especially the
Milasarvastivada school. See Feer (1891); Matsumoto (2001); Silk (2008b: 180);
Karashima & Vorobyova-Desyatovskaya (2015: 146-147, 311n231); Straube (2015);
Jamspal & Fischer (2020).
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2. NK and the Nagakumara stories in the
Miulasarvastivada traditions

The NK story in BAK is a typical Buddhist avadana narrating how an
originally non-Buddhist living being grows faith in the Buddha and be-
comes a pious patron giving generous donations, and thereby obtains
the final salvation. It relates that the protagonist Sudhana, a young Naga
(‘serpent’) prince, at first resorts to the Buddha’s refuge for the sake of
a more urgent need, i.e., to pacify the destined calamity that Nagas are
born to suffer from the hot gravel falling on and blazing their bodies.
The story teaches a lesson exactly based on this key plot point that, as
summarized in the opening verse, only the Buddha’s refuge and moral
precepts can save bodies and souls that are endlessly suffering either
from afflictions or from hell fire.® As described in a nutshell in Somen-
dra’s content verse, this story tells how to attain appeasement from the
destined ‘wound’ (vyadha) as for Nagas.

The entire story goes as follows: The Naga king Dhana lives in the sea
with his family, but the daily falling of hot gravel tortures all the Nagas
living there (verses 2-3). One day, his beloved son Sudhana comes to con-
sult him about the origin of this fated misery and an antidote (verses 4-6),
and gets the reply that only Buddhist moral precepts (Siksapada) could save
them from this fate (verses 7-13). Therefore, Sudhana sets out to the Jetavana
Grove in Sravasti where the Buddha abides at that time. Once arrived, he is
deeply struck when beholding the great marks of the Buddha’s appearance,
and immediately pays sincere homage (verses 14-23). Afterwards, the Bud-
dha bestows upon Sudhana the moral precepts and permits him to patronize
the Buddhist communities (verses 24-26). Thereafter, because of his gener-

6 iha kasati Sariram kleSarasir naranam dahati ca paraloke narakah kruravahnih | Sa-
ranagamanapunyapraptisiksapadanam prabhavati na tu dehe duhkhadahah kadacit |
‘Here (in this world), a heap of affliction harms the human body, and in the
other world, the fierce hellish fire burns. However, the burning of sorrow might
never come forth in the bodies of (those who) have the merits to go to (the Bud-
dha’s) refuge and have (the powers) to obtain moral precepts.” All quotations of
the text of the NK in this paper are cited from Meng (2020) unless the source is
stated separately.

7 Das et al. (1888-1918: xxxvi-xxxVvii): nagasantim vyadhac ca yah; gang gis klu ni
zhi bar mdzad.
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ous donations to the Buddhist communities and his meticulous service to
the Buddha during the journey of the Buddhist community to the Kalan-
daka Grove in Rajagrha (verses 27-31), Sudhana is prophesied to be reborn as
a Pratyekabuddha named Supranihita in the future (verse 32).2

The NK was frequently identified by many scholars as the same
story as the 24" chapter of the Divyavadana (hereafter, DIV) ti-
tled Nagakumaravadana and its MPV parallel,’ but in the tradition
of the Mulasarvastivadavinaya, especially and perhaps only in the
Pravrajyavastu, there are three different stories in which a certain
‘Nagakumara’ is a protagonist, and the NK in the BAK only fits the first
one (see table 1).° These stories tell several independent tales, and even
though in MPV these Nagakumara narratives are collated together and
shaped into one sequence of events in the form of the stories of the past
(atitavastu) and the present (pratyutpannavastu), they might have differ-
ent origins since each of them has parallel texts that are either fuller in
content or earlier in date.

In the table below I summarize their general plots with three key-
words: 1. valuka (‘gravel’); 2. pravrajya (‘going-forth’); and 3. mithya-

8 For the latest critical edition of the Sanskrit text (based on the earliest Sanskrit
manuscripts) and Tibetan translation (Derge 4155, Peking 5655) of the NK as
well as the English and Chinese translations, see Meng (2020). For the introduc-
tion to the newly discovered Sanskrit manuscripts, see Liu (2019). The Sanskrit-
Tibetan edition of the NK by Bhattacharya (1939: 137-151, 295-303) mostly re-
peated the text of the editio princeps of Das et al. (1888-1918). For a summary of
the main plots of NK as well as a complete Japanese translation of the whole
story, see Hikita (2007: 125-132).

9 Cowell & Neil (1886: 344-346); Vaidya (1999: 213-214); Hiraoka (2007: 1-50, 61);
Vogel & Wille (2014: 147-211); Rotman (2017: 157-161, 386-388); Miller (2018: §§
4.312-329). For the study on the relationship between DIV and Mulasarvastivada-
vinaya, see Panglung (1981: xv-xvii); Hiraoka (1998: 419-420, 426, 431); Straube
(2015); Sirisawad (2019: 34). According to Sirisawad (2019: 40-42n65), in the earli-
est manuscript (ca. 11" century) of DIV there seems to be no Nagakumaravadana
attested yet, thus we have no idea about its nature and the relation to the NK.

10 It seems that only Panglung (1981: 8, 10) distinguished three kinds of Nagakumara
stories in MPV and equated the NK of BAK with its parallel passage of the Tibetan
version of the MPV. Ware (1938) translated the first and second kinds of Nagakumara
narrative based on Tibetan and Chinese texts but overlooked the parallel texts in
NK and KS. Hikita (2007: 125) has already noticed that NK is very different from the
24" chapter of DIV in content, but he does not write further on this issue.
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pranidhana (‘wrong-wish’), and give their loci classici attested in MPV,
DIV and BAK, as well as other parallel texts. As seen in table 1, the
three kinds of Nagakumara narratives are: 1) valuka, which tells the
story of a Naga who resorts to the Buddha to be rescued from the hot-
gravel torture; 2) pravrajya, by which it is regulated that the so-called
phantom creature (nirmita, sprul pa, ‘an animal able to transform itself
into a human being’) is not allowed to go forth as a Buddhist monk;" 3)
mithyapranidhana, which relates the story of a young monk who makes
an unwholesome wish to be reborn as a Naga for revenge.

Nagakumara [ BAK MPV DIV | Other Sources
Stories Skt. Tib. Chin.
Nagakumara 1§ 60 |— Eimer — |T749 [XVII]
valuka 1983, ii, 565c6—8 (?)'% KS
pp. 247,17- § 55, Derge 340 ha
249.3 189a5-193b5;
RM*
Nagakumara 2 |— Vogel & Eimer 1983, —  |Pali Vin. i, 86.36-
pravrajya Wille 2014, |ii, pp. 249.4- 88.3; T749 [XVII]
pp.201-205 |255.15 565c6-566a9 (?)!4;
T1435 [XXIII]
154a27-b16
Nagakumara 3 |— Vogel & Eimer 1983, |T1444 § 24 |T208 [IV] 533c19-
mithyaprani- Wille 2014, [ii, pp. 302.1~ |[XXIII] 534a7 (?)
dhana pp.162-165, [306.25 1037c23~
175-179 1038b27

Table 1: Nagakumara stories in the Milasarvastivada traditions'

11
12
13

Vogel & Wille (2014: 98n13).
Rf. fn.21.

Ratnamalavadana: BNF N° 104-105 (ff. 269a1.2-272b1.4), Filliozat (1941: 74-75);
Cambridge Ms. Add. 1615 (f. 7r1-6), (Formigatti and Cuneo: https://cudl.lib.cam.
ac.uk/view/MS-ADD-01615/1, last access: 28.09.2022); Tokyo University No. 34
(Matsunami New No. 027) (f. 215b4-7), Matsunami (1965: 12). This story is not
yet collected in the critical edition of the Ratnamalavadana, cf. Takahata (1954).

Rf. fn. 21.
As for the Sanskrit and Tibetan versions of the MPV, I use the critical editions

by Vogel & Wille (2014) and Eimer (1983) respectively, and here in the table I give
the locus classicus of the text in their editions. As for the Chinese Tripitaka, I use

14
15


https://cudl.lib.cam.ac.uk/view/MS-ADD-01615/1
https://cudl.lib.cam.ac.uk/view/MS-ADD-01615/1
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As we can see, only the Tibetan version of the MPV contains all three
Nagakumara narratives, and furthermore arranges them into one coher-
ent sequence of events with the insertion of two other episodes which
are about: 1) a group of six disciples (sadvargika) and 2) Samgharaksita.'
And, as Vogel & Wille (2014: 98) have mentioned, the Nagakumara nar-
ratives are taken to be the ‘frame story’ for the Samgharaksita'” story
in MPV, with the 1% and 2" Nagakumara Stories to be the story of the
present, while the 3 the story of the past.’® However, the Sanskrit ver-
sion (Or. 11878A, British Library) of the MPV only contains the third
mithyapranidhana story, which is parallel to the 24" chapter of DIV, the
Chinese version (T 1444) of MPV and an episode of a Chinese avadana-
anthology (T 208)."” In a Turfan Sanskrit fragment (SHT 1030) we could
locate the 2™ of the Nagakumara narratives of the MPV. And there is
also a Kuc¢a Sanskrit fragment (Pelliot Sanskrit: Numéro Rouge 12.2)
which records the same story yet belonging to the Sarvastivada tradi-
tion.” It seems that the 2™ pravrajya narrative is thematically more rel-
evant to the Pravrajyavastu context by which the phantom creature is

the Taisho Shinshii Daizokyo K IEH & K JEAR. As for the Pali Buddhist text, [ use
the editions of Pali Text Society.

16 Panglung (1981: 8-10). The insertion of two episodes happens to be the chapters
23 and 25 of DIV. The Sanskrit manuscript Or. 11878A of MPV is incomplete, as
‘[t]he whole former part of the Nagakumaravadana and roughly the first quar-
ter of the Samgharaksitavadana have been lost in the original Sanskrit’ (Vogel
& Wille 2014: 98), therefore we do not have the 1** and 2™ of the Nagakumara
stories in Sanskrit. Moreover, the Chinese translation of MPV (T 1444) available
today is also incomplete, and the part lost is rather close to its Sanskrit counter-
part, i.e., the 1** and 2" of the Nagakumara narratives as well as the former part
of Samgharaksitavadana, except that the Chinese text is a little bit fuller than
the Sanskrit fragment. Cf. Kishino (2013: 15n38).

17 For the latest critical edition of the Sanskrit text (based on the earliest Sanskrit
manuscripts) and Tibetan translation (Derge 4155, Peking 5655) of the Samghara-
ksitavadana as well as the English and Chinese translations, see Meng (2020).

18 Cf. Panglung (1981: 8); Eimer (1983: i, 30). However, Vogel & Wille (2014: 98, 153)
do not distinguish between the 2™ and the 1* of the Nagakumara stories.

19 To my knowledge, it seems that no scholar of DIV has equated the chapter 24
Nagakumaravadana of DIV to the story 10 of B EEHEEENMT (Zhongjing zhuan za
piyu, T 208).

20 Vogel & Wille (2014: 201-205, 206-211).
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forbidden to become a Buddhist monk, since we could also attest the
same tale type in the Pali Vinaya text, in the Chinese translation of
Sarvastivadavinaya 1 #f13 (Shisonglii, T 1435), and also in 5 A 45 A 78
& (Foshuo yinyuan senghu jing, T 749), which is another Chinese trans-
lation of Nagakumaravadana and Samgharaksitavadana.** As for the 1%
Nagakumara narrative, it is less frequently found among the existing
Buddhist literature than the other two stories, because we can only at-
test the complete version of the story in BAK (with its descendent ver-
sion in RM)* and in KS, and even in the Tibetan MPV this tale is par-
tially translated: here the first half of the 1% valuka narrative is taken
as the introductory background for the 2™ pravrajya narrative. Thus, it
seems that in Tibetan MPV the 1* Nagakumara narrative breaks up half
way and switches to the 2™ suddenly. And after comparing the openings
of the 2" Nagakumara narrative in Tibetan MPV, Pali Vinaya, T 749 and
T 1435, we have reasonable doubts on the origin of the 1* in the Tibetan
MPV (Cf. Appendix 1).

Anyway, the NK in the BAK only represents the 1** Nagakumara sto-
ry instead of stories 2 or 3, and the KS, which is the fullest version of
the 1% valuka narrative, together with the abridged version in Tibetan
MPV, might be its literary source, which I will prove in the next section.
However, given the fact that Ksemendra actively employed the MPV as
the source for some chapters of BAK,”® and when writing the 67 chap-
ter Samgharaksitavadana he closely followed the Samgharaksita story in
MPV which is located exactly in the same section as with all types of
Nagakumara narratives,® it is quite puzzling that he chose this valuka

21 Pali Vin. i: 86.36-88.3; Horner (1962: 110-112); Vogel (1926: 187-189); Warren (1953:
401-402). As for whether T 749 is cognate with MPV as belonging to the Mula-
sarvastivada traditions, it seems that Ware (1938) and Vogel & Wille (2014) both
skip the question and take it for granted to use the T 749 for reference, but a simple
glance of the text of Samgharaksitavadana and partly of the Nagakumara stories
in T 749 and Tibetan MPV would make it clear that T 749 is quite different from
Tibetan MPV, and therefore it might belong to a different Buddhist school.

22 As for the relationship between BAK and the Avadanamala genre in Nepal, see
Okano (2005).

23 For example, chapter 19 Sariputrapravrajyavadana and chapter 82 Narakapiirvi-
kavadana. Rf. Okano (2013: 162-186); Panglung (1981: 5-6, 10-11).

24 Cf. Meng (2020: 92-129).
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version to write his only version of Nagakumara story instead of other
options. Why did he not choose the mithyapranidhana story which seems
more prevalent in the Buddhist literary world, more dramatic in story-
plots, and more instructive in Buddhist ethics? Could it be possible that
Ksemendra actually did not have access to the full volumes of MPV, but
instead only had certain stories derived from MPV available to him as
separate texts?” This might be a question no one could answer now, but
anyway, Ksemendra composed his NK based on the 1** valuka story, and
in the following section I will compare his recomposed version with the
possible source texts, the 55" chapter, Klu, of the KS and the incomplete
version preserved in Tibetan MPV, so as to scrutinize the textual rela-
tion of NK, KS and MPV, as well as to better understand Ksemendra’s
approach to representing his sources.

3. A comparative analysis of NK, KS and Tibetan MPV
3.1 Verse 2

dhananama samudrante nago ’bhud bahubandhavah |
phanaratnojjvalalokakalitapurvavasarah | 2%

‘Once in the sea there was a Naga named Dhana living with
many kinsmen. The splendid light of the gems on his serpent-
hood impelled an unprecedented daybreak.”

25 This leads me to a hypothesis precedent scholars have formulated that the orig-
inal MPV Sanskrit manuscripts were already fragmental even during Yijing’s
period. Regarding the NK story here, I guess that Tibetan translators (and also
Ksemendra) perhaps also faced a fragmental MPV Sanskrit text, so much so that
they had to make up a new opening to the 2" pravrajya story when realizing
that this part was lost in manuscripts. And Ksemendra also had to resort to KS
for his sources. But this relates to a more important question of the origin of
MPV, which is beyond the scope of this paper.

26 2a dhananama] ABC1C2ET(=Ed.): tad yathabhat R | “ante] AC1IC2ERT(=Ed.):
°ate B. 2b nago’bhud bahubandhavah] ABC1C2ET(=Ed.): nago dhanabhidhapura
R. 2¢ phana’] ABR(=Ed.): phana A(a. ¢)CIC2ET | °ojjvala’] A(ojjv{{ajlla’)(=V):
°ojvala® BC1C2ERT(=Ed.). 2d °kalitaparvavasarah] ABC1(’k{i}alita’)C2ER: °ka li
ta pt rbba ba sarah T.

27 rgya mtsho’i mthar ni nor zhes pa’i | klu ni gnyen mang ldan pa byung |
gdengs ka’i rin cen rab “bar gyis | snang bas sngon med nyin mor byas |
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This is the second verse of the NK, which begins the whole story. It
is clear that only in KS*® we could locate the parallel sentence ‘a naga
king called *Vasu lived in the great ocean’ (rgya mtsho chen po’i nang
na klu’i rgyal po dbyig ces bya ba zhig gnas te),”’ yet Tibetan MPV simply
starts describing Nagas® hot-gravel disaster directly without a detailed
background.*” Here in the NK we learn that the Naga family live ‘in the
sea’ (samudrante; rgya mtsho’i mthar), which is corroborated by KS.3' And

2a mthar ni]: mtha’ ni CD. 2¢ rin cen] 8Eap: rin chen f | gyis]: gyi CD. 2d nyin mor
byas] 8Eap, cf. de]J.: nyin mo byas f.

28 Derge ha 189a5-bl: klu zhes bya ba ni | gleng gzhi mnyan du yod pa na bzhugs te |
de’i tshe rgya mtsho chen po’i nang na klu'i rgyal po dbyig ces bya ba zhig
gnas te | des klu’i thabs zlar bab pa las chung ma blangs nas | de de dang lhan cig
rtse zhing dga’ la dga’ mgur spyod do || de nas phyi zhig na bu khye’u zhig btsas
te de’i btsas ston rgyas par byas nas | bu ’di’i ming ji skad gdags zhes ming ’dogs
par byed de | bu °di dbyig gi bu yin pas na | ’di’i ming dbyig bzangs zhes gdags so
zhes zer ro|| de nas bu dbyig bzangs ‘o ma dang zho dang mar dang zhun mar dang
mar gyi nying gu rnams kyis bskyed bsrings nas | de cher skyes te 'gro nus par gyur
to. ‘When the Blessed One was in Sravasti, a naga king called *Vasu (dbyig)
lived in the great ocean. When the time came for him to marry he took a
naga wife, and they enjoyed themselves and coupled. One day she gave birth
to a child, and at the elaborate feast celebrating his birth they asked, “What
name should we give this child?” And they named him, saying, “Since this is
*Vasu’s child, his name will be *Vasubhadra (dbyig bzang).” Young *Vasubhadra
was reared on milk, yogurt, butter, ghee, and milk solids, and he grew up, and
learned to get around’ (tr. Jamspal and Fischer 2020: § 4.112, bold script and
modified by Xiaogiang Meng).

29 While Jamspal and Fischer (2020) reconstructed the name dbyig as *Vasu, the
French translation of KS by Léon Feer (1891: 228-229) reconstructed it as *Nidhi;
and the son’s name dbyig bzang here is reconstructed as *Vasubhadra, but Feer
reconstructed it as *Bhadranidhi. In NK the names are Dhana (nor) and Sudhana
(nor bzang) respectively.

30 Eimer (1983: ii, 247.17-18): sangs rgyas bcom lan das mnyan yod na rgyal byed kyi
tshal mgon med zas sbyin gyi kun dga’ rab na bzhugs so. ‘While the Blessed Bud-
dha was staying at Jetavana, Anathapindada’s Park near Sravasti..” (tr. Miller
2018: § 4.113).

31 While ante could be rendered as ‘within, inside’ (PW s.v. anta, BHSD s.v. ante), |
don’t know whether Ksemendra took it this way, or simply rendered the whole
compound samudrante as ‘the end of sea’, i.e., sea-shore, but if he did follow the
KS as his source, he might be less likely to employ an obscure wording like
ante here. But Tibetan translation here mthar could be interpreted as inner part
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further comparison shows that in the NK there are no cliché details as
seen in KS, such as Dhana’s marriage as well as the birth and naming
ceremony of their son Sudhana, but instead other details are added, such
as the ‘the gems on his serpent-hood’ (phanaratna; gdengs ka’i rin cen)
here. Ksemendra’s approach to represent his sources is always a topic at-
tracting scholars, since he could sometimes closely follow or even copy
his sources, but other times he deleted details according to his own pref-
erence or added details out of somewhere.*” Here the phanaratna detail
can also be found in the 53" chapter Subhasitagavesyavadana of BAK,*
and it might be his own poetic embellishment he added immediately
when rephrasing this plot. **

3.2 Verses 3-4

papataharnisam tasya bhavane taptavaluka |
yayangesu bhujanganam tivratapavyathabhavat | 3
kadacit sudhano nama putrah papraccha tam priyah |
sukumarah prakrtyaiva valukaparipiditah | 4%

(WTS sv. mtha’), so we supposed that the Tibetan translators (therefore, also
Ksemendra?) understood ante this way. Also, cf. samudre ’smin; rgya mtsho ’di
na in the verse 6 below.

32 E.g. Liiders (1930/1940: 44/637); Straube (2006: 32, 35-36); Silk (2008a: 138, 172—
175).

33 wvyalah phanaratnarucim dadhanah kruram tamah krodhamayam vahanti; gdengs
ka’i rin chen mdzes ’dzin sbrul rnams ni | gdug pa’i mun pa khro ba’i rang bzhin
“dzin. ‘Schlangen, die mit den Juwelen in ihren Hauben Glanz verbreiten, haben
eine bosartige, aus Zorn bestehende Finsternis in sich.’ (ed. & tr. Straube 2009:
158-159, 277).

34 This cliché description of Nagas’ gems can also be attested in the 5% chapter
of Madhyamasvayambhiipurana with a similar wording, such as tatra nagadhi-
paraktastaksakakhyah sukantiman | samujjvalanmaharatnam Srimatphano vi-
bhusitah (verse 7); tatra nagopalalakhyo pitavarnno mahakrtih | divyaratnapra-
bhojvalasrimatphanavibhusitah (verse 43). Cf. https://cudllib.cam.ac.uk/view/
MS-ADD-01469/236 [accessed 22 June 2021]. Sincere thanks are due to Dr. Felix
Otter for reminding me of and providing the text.

35 3b taptavaluka] ACIC2ERT(=Ed.): saptavaluka B. 3¢ bhujanganam]
ABCI1C2ER(=Ed.): bhu jam ga ma nam T. 3d tivratapavyatha’] ABC1C2ERT(ti bra
ta pa bya tham)(=Ed.): tivratavyatha® V | °abhavat] BC2R(=Ed.): *abhavata AC1T.
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‘Hot gravel fell in his residence day and night, thus severe tor-
ment kept torturing the bodies of the serpents. Once his be-
loved son whose name was Sudhana, tender by nature (yet)
suffered from the gravel (from youth), asked him.” *

Verses 3 and 4 introduce the inciting incident that furthers the story: the
destined torture of the hot gravel (taptavaluka; bye tshan dag). We soon
notice that in KS% the sands fall ‘three times each day and three times
each night’ (nyin dus gsum mtshan dus gsum du), while in MPV?® the fiery
sands come ‘three times each day’ (nyin mo ... ... lan gsum), and it seems

4akadacit] ABC1ERT(=Ed.): kadaci<ta>* C2. 4b papraccha tam] ABC1C2ER(=Ed.):
pra ccha tam T. 4c prakrtyaiva] BC2R(=Ed.), cf. S (nyid): prakrtyeva ACIET.

36 de yi khang par nyin mtshan du | bye tshan dag ni babs gyur te |
gang gis lag ’gro rnams kyi lus | gdung ba drag pos nyen par gyur |
nor bzang zhes bya gces pa’i bu | rang bzhin nyid kyis rab gzhon pa |
bye mas yongs su gzir gyur pas | nam zhig de la rab tu dris |

3b babs gyur te] 3(TTdp)Eap: bab gyur te . 3d nyen par gyur]: nyin par gyur Q.

37 Derge ha 189b1-2: klu rnams kyi chos kyis ni nyin dus gsum mtshan dus gsum
du lus la klu’i bye ma ’bab ste | gzhi des na de dag gis sdug bsngal drag pa dang
mi bzad pa dang tsha ba dang yid du mi ‘ong ba’i tshor ba myong bar ‘gyur te | bu
de byis pa shed ma bye ba’i bar du ni de’i lus la klu’i bye ma de mi ’bab bo ||
gang gi tshe cher skyes shing shed bye bar gyur pa de’i tshe ni de’i lus la
yang klu’i bye ma ’bab par ‘gyur te| gzhi des na des sdug bsngal drag pa dang
mi bzad pa dang tsha ba dang yid du mi ‘ong ba’i tshor ba myong nas | pha ma la
dris pa. ‘Now it is characteristic of the nagas that three times each day and
three times each night the naga sands rain down on their bodies. This
causes them to undergo dreadful suffering and extreme, excruciating, unbear-
able agony. Until the day the child came into his own, the naga sands
never rained down on his body. But once he had grown and come into his
own, the naga sands rained down on him too and caused him dreadful suf-
fering and extreme, excruciating, unbearable agony, so he asked his parents.’
(tr. Jamspal and Fischer 2020: § 4.113, bold script by Xiaoqiang Meng).

38 Eimer (1983: ii, 247.18-23): klu rnams kyi kun tu spyod pa ni lus la nyin mo bye
ma me’i mdog lta bu lan gsum ’bab cing | des de dag rus pa’i keng rus tsam zhig
lus par byed do || klu gzhon nu skyes nas ring po ma lon pa zhig gi lus la nyin
mo bye ma me’i mdog Ita bu lan gsum ’bab cing des de rus pa’i keng rus tsam zhig
lus par byas pa dang des ma la smras pa. ‘[It’s the custom of the nagas that] the
nagas thrice [each day] felt fiery sand fall upon them, reducing their bodies to
mere skeletons. After fiery sand thrice [each day] fell upon a young naga [soon
after he was born], reducing his body to that of a mere skeleton, he asked his
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that NK follows KS by using aharnisam; nyin mtshan du. About Nagas’
suffering from hot sands, in the 59" chapter, Uposadha, of Avadanasataka,
it mentions that hot sands fall seven times day by day, which description
is close to MPV except for the times of sand-falling per day.*

But when does a Naga begin to suffer from this? It is told in KS that
only after fully growing up (cher skyes shing shed bye bar gyur pa) will
a Naga be bothered with the fiery sands. But in MPV it is shortly after-
wards a Naga is born (skyes nas ring po ma lon pa)*® This information
seems to be processed in a special way by Ksemendra. In NK the prakrtya
(‘by nature’) is allocated with sukumara (‘tender’) by Tibetan transla-
tors (rang bzhin nyid kyis rab gzhon pa), but in light of the parallel text
of MPV, would it be more plausible to pair it also with valukaparipidita
(‘suffered from the gravel’), thereby to interpret the prakrtya as ‘origi-
nally’ (‘from youth’) or ‘by nature’? Or, Ksemendra somehow skipped
the aforementioned age information after all, and the prakrtya possibly
refers to klu rnams kyi chos kyis (‘it is characteristic of the nagas’) in KS
or klu rnams kyi kun tu spyod pa (‘It’s the custom of the nagas’) in MPV,
even though both of the Tibetan words might imply their prototype to

mother..” (tr. Miller 2018: § 4.113, bold script and modification in square brack-
ets by Xiaogiang Meng).

39 Speyer (1902-1909: iv, 338.10-339.1): dvitiyenopavasah khanditah | sa kalam krtva
nagesupapannah | tasyopari divase divase saptakrtvah taptavaluka nipatati
yaya so sthisesah kriyate. Ban de de ba tsan dra sogs kyis bsgyur (1995: 418.2-4):
cig shos kyis ni bsnyen gnas nyams par byas te de ni shi nas klu’i nang du skyes
te | de’i steng du nyin gcig bzhin du lan bdun bdun bye tshan bab ste des rus
pa ’ba’ zhig lus par byed do. However, in two Chinese translations, this detail is
omitted: T 200 [IV] 233a15-1: 3R2E K&, WMEACE, DAIGEH, AR, HA% a0
G A TR, T 202 [IV] 353c4-5: BRAERE, mEEsHL, JT94E#EH. Another tell-
ing allusion comes from the Chinese translation of Mahasamghikavinaya FE#]
f4{C/#: (Mohe sengqilii) which might be the same as MPV mentioning the thrice
falling per day of hot sands: T 1425 [XXII] 489a9-15: 7 A WL HE = A fill 2 )
BB RIS Vo IR AR R, IS ATRER? 7 S “RERIE A L. (155
T2 AR IRIGFHE SRS HE . BEISHE . JURHE . —HZrh =18 R N B8
o "R THORMTEE? "% 5 RACRNE AL, A ? #ATE T, A
124, 7 (Bold script by Xiaoqiang Meng).

40 This detail is omitted in Miller (2018: § 4.113) but Ware (1938: 51) translates as
‘having been born and having had shortly afterwards [the color of the day of
sand, and of fire appear on his body three times]’.
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be *dharmata?! It seems that here Ksemendra did not follow KS but still
employed a literarily wording embedded with multiple possibilities of
interpretation.

Interestingly, now we spot a typical case where Ksemendra left the
traces of his (careless?) processing of the sources. In NK, Sudhana asks
his father about their misfortune (papraccha tam; de la rab tu dris),** but
in KS he actually asks his parents (pha ma la dris pa), while in MPV
he asks his mother (ma la smras pa). However, after he gets answered,
the verse 14 of NK continues as ‘having heard the words of father and
mother’ (pitur vakyam jananyas ca; pha dang ma yi yang tshig dag).** In
KS, he also gets answer from and then answers back to his parents (yab
yum),** yet the parallel text in MPV does not specify this detail here but
the whole conversation is clearly between him and his mother. There-
fore, probably Ksemendra forgot his former choice to delete the cliché of
Dhana’s marriage where the character of his wife is first introduced, also
for which he had to rewrite the object Sudhana talks to here in verse 4,
but when ending the long conversation in verse 14 he seemed to break
the consistency yet simply copied his source, which is KS instead of MPV
at least regarding this detail. Moreover, after verse 15, the parallel text
in MPV abruptly changes to the 2" Nagakumara story as said before, so
from now on Ksemendra totally relied on KS, and since he cut and pasted

41 Thanks are due to the anonymous reviewer for pointing out the underlying
Sanskrit word of the Tibetan words. Cf. § 3.3.

42 Also rf. verse 7: iti prstah sa putrena tam uvaca mahamatih; zhes pa bu yis dris de
la | blo gros chen po des smras bu |l

43 Rf. § 3.6.

44 Derge ha 190a4-5: klu’i bus smras pa | yab yum bdag gi lhan cig skyes pa’i bye
ma’i sdug bsngal *di zhi bar ‘gyur ba ’ba’ zhig gi phyir yang ci nus kyis bsrung
bar bgyi'o zhes smras nas | klu’i bu des lha’i me tog ud pa la dang pad ma dang ku
mu da dang pad ma dkar po rnams kyis thu ba bkang ste | rgya mtsho chen po’i
nang nas mi snang bar gyur nas rgyal bu rgyal byed kyi tshal du phyin pa dang.
“Mother, Father,” said the young naga, “I shall maintain them to the best of
my ability, if only to assuage the sufferings of the sands innate to us.” With
those words the young naga filled up the front of his long shirt with divine blue
lotus, lotus, white water lily, white lotus, and mandarava flowers, disappeared
from beneath the great ocean, and traveled to the garden of Prince Jeta, where
the Blessed One sat teaching the Dharma amid a company of hundreds ..." (tr.
Jamspal and Fischer 2020: § 4.118, bold script by Xiaoqiang Meng).
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many details, some discrepancies within the text could be attested and
could only be fully understood by referring to the whole context as pre-
served in KS. But somehow, we can still understand Ksemendra’s rewrit-
ten version, and that is because he was a good storyteller.

3.3 Verses 5-6

kasmad asman iyam tata badhate taptavaluka |
mantramulaprayogena keneyam upasamyati | 5
asmadabhyadhikah kecid asmatpratyavarah pare |

nagah santi samudre ’smin duhkharta vayam eva kim | 6*

‘Father! Why does this hot gravel (fall and) harass us? Who
can stop this in the way rooted in magic? Some (Nagas) are
superior to us, others inferior, (yet they are not suffering like
us). Is it only we, the serpents in this sea, who are struck by
pains and sorrows?’ 4

From verse 5 to 13, the parallel texts in KS and MPV are rather close to each
other and much longer, so Ksemendra abridged long passages and cut out
lengthy clichés. Here, for example, in verses 5 and 6 Sudhana raises three
separate questions at three occasions to his parents, but Ksemendra re-
shaped them into one question and thus avoided extra distraction. In K%
and MPV* the first question is actually about the duration of this hot-

45

46

47
48

5a iyam tata] ABC1C2(iyanta’)ER: i yanta ta T; “iyam ta° Ed. 5b badhate]
ABCI1C2ER(=Ed.): badha{ptajte Cl(a. c.): ba pa te T. 5¢ °prayogena] C2, em. V:
°prayogena ABC1ERT(=Ed.). 6d vayam] ABC2ET(=Ed.): {ca bhi}vayam C1.
yab cig bye ma tsha ba ’dis | bdag cag ci slad gdung bar byed |
sngags dang rtsa ba’i sbyor ba dag | ci yi nye bar zhi bar ‘gyur |
‘ga’ zhig bdag las lhag pa dang | gzhan ni bdag las dman pa yi |
klu ni rgya mtsho ’di na gnas | yu nyid sdug bsngal gyis gzir ci |

5a yab cig] p: ci ga EapTTdp: yab gcig CD: lha cig em. Ed., cf. deJ. 5d yi] TTdp, cf. deJ.:

yis PCDEap | °gyur] 8Eap: gyur f. 6¢ klu ni] SEap(=Ed.): klu rnams f.
Rf. Derge ha 189b2-6 in Appendix 2.
Eimer (1983: ii, 247.23-248.13): ma bdag gis yun ji srid cig tu sdug bsngal di lta
bu mnag bar bgyi ’tshal | bu ji srid du ris mthun pa yod kyi bar du’o || de na
klu rdzu phrul che ba dang mthu che ba gzhan gang dag yin pa de dag gi lus la
bye ma me’i mdog Ita bu mi ’bab nas des smras pa | ma ’di dag la ci’i phyir mi bab |
mas smras pa | 'di dag ni rdzu ‘phrul che ba | mthu che ba | bskal par gnas pa | sa
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sand calamity for Sudhana, while in NK it is about the cause of (and
the antidote to) this punishment. Given that in the previous verses 3-4
Ksemendra omitted the crucial information about the origin of the hot-
sand calamity, i.e., Nagas’ *dharma or *samudacara,” from his sources, it
seems consistent and reasonable to raise the question of the origin here
in the verses 5-6. Nowhere else had Ksemendra picked up the question of
duration in NK again, and in KS and MPV the answer is that Nagas have
to suffer all their lives® which somehow contradicts the former passage
defining that Nagas begin to suffer when they are fully grown up (in KS)
or shortly after being born (in MPV). Could it be possible that Ksemendra
tried to remove this contradiction by simply skipping this question, or by
using prakrtya in verse 47

The next two questions individually raised in KS and MPV are reduced
to a half verse in verse 5: asmadabhyadhikah kecid asmatpratyavarah pare.
Here, two kinds of Nagas living elsewhere are categorized as those supe-
rior (abhyadhika; lhag pa) and those inferior (pratyavara; dman pa) to the
Nagas of Sudhana’s family. While in verse 7 Ksemendra seems to ascribe

“dzin pa| dab chags kyi rgyal po ’dab bzans kyis dbyung bar mi nus pa yin pas de’i
phyir *di dag la mi ’bab bo || de na klu phra mo gzhan gang dag yin pa de dag gi lus
la yang bye ma me’i mdog Ita bu mi "bab nas | des smras pa | ma ’di dag la ni rigs
na 'di dag la ci’i phyir mi ’bab. “Mother, how long must I endure such suffer-
ing?” “Son, for as long as you are in this life.” Through all of this, fiery sand
had not fallen on other nagas who possessed miraculous powers and great
might, prompting him to ask, “Mother, why did it not fall upon them?” His
mother replied, “It did not fall upon them because they possess miraculous
powers and great might; they live for eons and they sustain the earth. Even
the garuda Suparni could not dislodge them.” Through all of this, fiery sand had
not fallen on a number of scrawny nagas either, prompting him to ask, “Mother,
why did it not fall upon those of their type?” (tr. Miller 2018: §§ 4.113-115, bold
script by Xiaogiang Meng).

49 Rf § 3.2: klu rnams kyi chos kyis (‘it is characteristic of the nagas’) in KS; klu
rnams kyi kun tu spyod pa (‘It’s the custom of the nagas’) in MPV. Rf. NEGI s.v.
kun tu spyod pa; WTS sv. kun tu spyod pa.

50 KS: ji srid du skal ba mnyam pa ’di yod pa; MPV: ji srid du ris mthun pa yod kyi
bar du. The anonymous reviewer kindly suggests that ‘the text does not literally
say “all their lives” and so can be understood as having the time of the question
being asked (when the suffering has already started) as the point of reference.’
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both their escapes from the hot sands to their being Buddhist followers,’!
in the parallel texts only those inferior Nagas are defined so. And those
superior Nagas are spared because of their being great and mighty (che
bar grags pa in KS; phrul che ba dang mthu che ba in MPV).>

Even though KS and MPV are closer here, it seems that Ksemendra still
chose to follow KS more than MPV. As shown in table 2, it seems that
in BAK as well as in KS Sudhana respectively dByig bzang expresses his
confused and desperate state more explicitly in the conversation, while
in MPV he simply raises questions without any emotional expression. It
is padas c and d of verse 6 (nagah santi samudre ’smin duhkharta vayam eva
kim; ‘Ts it only we, the serpents in this sea, who are struck by pains and
sorrows?’), of which the anguished tone is rather similar to KS, more so in
the context of being compared with Nagas elsewhere as seen in pada a and
b. In KS it is told that ‘I think we have fallen into a lower realm’ (log par
ltung bar gyur pa ’dra na), which reminds of the duhkharta vayam in verse
6, while in MPV no similar words of moaning can be attested. Also, in KS
it says: ‘Mother, Father, are you telling me that these are all [great] nagas
[famed to be great], and that because of their [being famed to be great]
nagas sand isn’t raining down on their bodies? For there are some here
who are even more wretched than we are. Why then, if naga sand isn’t
raining down on their bodies, is it still raining down on ours?’ (yab yum
khyed gnyis na re klu chen po ’di dag ni che bar grags pa yin te| che bar grags
pa yin pas na ’di dag gi lus la klu’i bye ma mi ’bab bo zhe na| ’di na bdag cag
pas ches ngan pa gzhan dag kyang yod na | ci’i phyir de dag la ni klu’i bye ma
mi ’bab la bdag cag la ni bab). Here the great and the wretched Nagas are
juxtaposed in the question, somehow reminding of the similar wording
in pada a and b of verse 6: asmadabhyadhikah kecid asmatpratyavarah pare

51 iti prstah sa putrena tam uvaca mahamatih | yathanye phaninah putra dharmajfia
na tatha vayam | [7] “Thus questioned by the son, that Great-minded told him:
“(My) son! Dharma-knowers are the other serpents, but not are we (as like).”

52 Che bar grags pa in KS is translated as ‘great renown’ (Jamspal and Fischer 2020:
§ 4.114), or ‘une grande réputation’ (Feer 1891: 228-229). phrul che ba dang mthu
che bain MPV is translated as ‘miraculous powers and great might” (Miller 2018:
§ 4.114), or ‘great magic and great witchcraft’ (Ware 1938: 51-52). It seems that
Ksemendra’s wording of mantramulaprayogena in verse 5 is inspired by MPV
here. Thanks to Dr. Péter-Daniel Szanté for helping me with the Sanskrit and
Tibetan texts.
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(‘some (Nagas) are superior to us, others inferior’), but such juxtaposition
of two groups of Nagas in a single question is again absent in MPV. In
contrast, in MPV we only have two questions concerning the respective
conditions of those two groups of Nagas sequentially and briefly, which
suggests a tone more factual and less emotional. Moreover, there is ex-
tra information related to the Nagas with miraculous powers and great
might (phrul che ba dang mthu che ba) in MPV which is not seen either in
BAK nor in KS: “.. they live for eons and they sustain the earth. Even the
garuda Suparni could not dislodge them .. (bskal par gnas pa | sa ’dzin
pa | ’dab chags kyi rgyal po ’dab bzans kyis dbyung bar mi nus pa yin pas).
Therefore, Ksemendra here seems to follow KS more than MPV regarding
speech tone, verbal wording and essential information, though we cannot
deny that KS and MPV are textually rather close to each other.

3.4 Verses 10-11

Siksapadany avaptani klesaprasamanani yaih |

tesam amrtasiktanam papatapabhayam kutah | 10

Sravastyam asti bhagavan jino jetavanasrayah |

loke sakyamunih sarvaklesaprasamabandhavah | 11%

‘With the moral precepts obtained, the affliction tranquillized,
they are sprinkled with nectar. (For them,) whence would the
misfortune, sorrow and fear come? In Sravasti, dwelling in the
Jetavana Grove is the victorious World-exalted Sékyamuni,
who is the friend tranquilizing all the afflictions in the world.”>*

Verses 7-9 are skipped since they are mainly the poetic embellishment
of Ksemendra, and seem less helpful for us to understand the relation-

53 10a $iksa’] ABC1C2E: éi ksa T. 11a $ravastyam asti] ABC1C2E(=Ed.): $ra bastya
masti T. 11c loke $akya’] ABC1C2ET(=Ed.): loke {na} $akya® A(a. c.)E(a. c.). 11d
’klesa’] ABC1C2E(=Ed.): (kla TTdp: klai CD) sa T.

54 gang gis nyon mongs rab zhi ba’i | bslab pa’i gnas rnams thob gyur cing |
bdud rtsis bran pa de dag la | sdig dang ’jigs pa gang la spyod |
sha kya thub pa ’jig rten gyil nyon mongs thams cad rab zhi’i gnyen |
rgyal ba rgyal byed tshal gnas pa | mnyan yod na ni bcom ldan yod |

10d dang] dEap(=Ed.): gdung B |l spyod] 8Eap, cf. de]J.: yod B. 11a gyi] SEap(=Ed.):
gyis P.
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ship between NK and its sources. But verses 10 and 11 are particularly
illuminant, since they provide evidence that Ksemendra indeed followed
the parallel text of KS, but he seemed to also consult and employ MPV
to a fair amount.

As Dhana answers his son why those inferior Nagas are spared from
the sand punishment, he reveals that it is because they are learned in
Buddhist doctrine (verse 7: dharmajiia) and granted with moral precepts
(Siksapada) that there is no gravel falling on them. Here in verse 10, those
inferior Nagas are described as being ‘sprinkled with nectar’ (amrtasikta-
nam; bdud rtsis bran pa), a metaphor which Ksemendra seemed to ap-
propriate from KS:* ‘He [the Buddha] has let fall a rain of nectar’ (de ni
bdud rtsi’i char ’bebs pas), from which verse 12 ‘he rains down the nectar’
(amrtam so ’bhivarsati; bdud rtsi’i char pa mngon par ’bebs) is directly
derived and verse 10 indirectly adapted.”® Also in verse 12, Buddha is de-
scribed as giving out moonlight (karunakaumudisitir; snying rje zla ba’i
‘od bskyed) and raining down the nectar, a comparison which seems to
be attested in Matrceta’s Satapaficasatka: asmad dhi netrasubhagad idam
Srutimanoharam | mukhat ksarati te vakyam candrad dravam ivamrtam,
‘For from this mouth of yours, pleasing to the eye, this your most ear-
entrancing speech drops like nectar flowing from the moon’*” Ksemendra
might be employing a well-known Buddhist allusion here.

55 Derge ha 189b7-190al: de nas de thos ma thag tu bu de shin tu dga’ bar gyur te 