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Abstract

The Vinaya, both a genre of Buddhist canonical texts and a specific text itself,
essentially consists of the rules governing Buddhist monastic life. It is often described
as a monastic law code. Some vinaya texts include not only monastic rules but also
narrative stories. There are stories that outline how and why the Buddha established the
rules, as well as ones which, although relating to Buddhist teachings, have little to do
with the rules. These narrative stories frequently parallel ones preserved in other genres
of Buddhist literature, such as the Agama and the Avaddna. The vinaya texts are,
therefore, often used as an informative resource for understanding not only Buddhist
monasticism but also Buddhist narrative literature in early India. The Muktaka of the
Milasarvastivada-vinaya, the principal source for this paper, has received little
attention from those who study Buddhist narrative literature, despite it undoubtedly
being a canonical vinaya text and preserving several narrative stories. In this paper, 1
focus on the beginning of the Muktaka, which contains a series of narrative stories
about quarrels between a young monk and an old monk, the latter of whom becomes so
furious that he is reborn as a poisonous snake. The Tibetan translation of these stories
include two clichés, which are known as “the Buddha's salvation” and “the Buddha's
smile emitting rays of light,” and a partial parallel to “Krsnasarpa” of the Avadana-
Sataka. To elucidate the significance of the Muktaka for research on Buddhist narrative

literature, I provide full translations of these stories and some annotations.
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Introduction

The Vinaya (Chin. lii f) is both a genre of Buddhist canonical texts and a specific
text 1tself> It essentially consists of the rules governing Buddhist monastic life that
were, the texts say, established by the Buddha (5th cent. BCE) himself. Breaking the
rules entails punishment, and modern scholars often gloss the Vinaya as “monastic

»”

law,” “monastic code,” or “monastic law code,” suggesting that Buddhist monastic
communities were, at least in early India, governed by the Vinaya just as many of other
communities or societies are governed by lai;/.)

Some vinaya texts include not only monastic rules but also narrative stories that
outline how and why the Buddha established these rules. The Miilasarvastivada-vinaya
is one of such vinaya texts. It is, in fact, a group of several vinaya texts and many of
them are known to preserve so many long narrative stories that the Miilasarvastivada-
vinaya in its entirety is considerably more voluminous than other large vinaya texg.> It
is also known that many of the stories closely parallel ones preserved in other genres of
Buddhist literature, such as the Agama and the Avaddmi. The Milasarvastivada-vinaya
is, thus, often used as an informative resource for understanding not only Buddhist
monasticism but also Buddhist narrative literature in early India. Hiraoka Satoshi *f* fif]

&, for example, has extensively referred to it in his fruitful Buddhist narrative
literature research on the Divyavadana. Hiraoka (1998; 2002: 116-135) compares the
narrative parallels between the Divyavadana and the Milasarvastivada-vinaya in a
wide range, and confirms many pieces of solid evidence that the former is derived
from the latter, and not vice versi;.>

Given the facts that the Muktaka, the principal source for this paper, is indisputably
one of the textual components or the sections of the Mﬁlasarva’stivdda—vinay(c;,) fully
extant both in Chinese and Tibetan tlranslatiori;,> and that it preserves several narrative

stories, the little attention paid to it in comparison with other major sections of the

Milasarvastivada-vinaya, such as the Vinaya-vibhanga and the seventeen Vastus, by
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those who study Buddhist narrative literature is surprising. Hiraoka's detailed works on
the clichés, for example, shared by the Divyavadana and the Miilasarvastivada-vinaya
— which are, in fact, primarily based on Demoto’s excellent dissertation on the
Avadana-sataka in which she discusses the clichés in detail because they frequently
appear in the Avadana-sataka, too — do not refer to the Muktaka at ali. This is
probably because early famous studies that preceded Demoto and Hiraoka concerning
relationships between the Avadana and the Miilasarvastivada-vinaya deal with only
several major sections of this enormous Vinaya, paying little attention to the minor
sections including the Muktak(ozg.> As 1 will show immediately below, however, the
Muktaka includes some of the famous clichés that Demoto and Hiraoka discuss in
detail. More significantly, it preserves almost the same verses as those that appear in
the 51st and the 58th stories of the Avadana-sataka, titled “Krsnasarpa (Black snake)”
and “Mabhisa (Buffalo),” respectively, in Speyer’'s Sanskrit edition and in Feer's French
translatioﬁ.>

I focus on the beginning of the Tibetan translation of the Muktaka. It comprises a
series of narrative stories about quarrels between a young monk and an old monk, the
latter of whom becomes so furious that he is reborn as a poisonous snak<<|:1.> These stories
include two well-known clichés that Demoto and Hiraoka called “the Buddha's
salvation” and “the Buddha's smile emitting rays of lighél,z”) and a partial parallel to
“Krsnasarpa” of the Avadana-sataka. 1 divide these stories into two parts and provide a
translation of the first part which includes the two clichés in this paper. That of the
second part which includes the partial parallel to “Krsnasarpa” will be provided in the
next year’s issue of this journal. I hope these translations will help to elucidate the

(13)
significance of the Muktaka for research on the Buddhist narrative literature.

Text

Though very little, if any, text of the Muktaka has been found in the Sanskrit
manuscripélst> it is fully preserved in both Yijing's &5 (635-713) Chinese and Tibetan
translations (Chin. Mudeja H1%0 ; Tib. rKyang pa or Sil b;)5> These Chinese and
Tibetan translations in general correspond well to each other. The narrative stories
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discussed here are, however, slightly different. As we will see immediately below, the
sequence of the narrative stories in the Chinese translation does not match that of the
Tibetan translation. More importantly — as is often the case in Yijing's Chinese
translation of the Milasarvastivada-vinaya — Yijing's Chinese translation omits long
clichés, which are consistently included in the Tibetan translatio(rlls.> The translation I
provide here is, therefore, primarily from the Tibetan translation. More specifically, it
is based on two xylograph editions and three manuscripts of the Tibetan Buddhist
canonical texts (bka'-'gyur): the Derge and Peking xylograph editions, and the sTog
Palace (Tog), Shel-dkar (London), and Kawaguchi Ekai {IIZEfE (Tokyo)
manuscripts. The Tibetan texts are provided before the translati0<1117,> and Yijing's Chinese
text (Taisho print edition) is provided in the footnotes.

Before [ present my translation, I will briefly mention a textual feature of the
Tibetan translation of the Muktaka. As far as its series of narrative stories are
concerned, the translation is far from typical. Consider the two clichés, for example, on
which this paper focusses. They are commonly found in other sections of the
Milasarvastivada-vinaya, such as the Vinaya-vibhanga and the seventeen Vastus.
Those found in these sections are similar to each other in their wording, which includes
many of the standard translation terms that are established in the Mahavyutpatti, the
authoritative Sanskrit-Tibetan dictionary compiled during the late eighth to early ninth
centuries CE in Tibet. It is relatively easy, therefore, to see what the Sanskrit texts were
behind them. Those found in the Muktaka are, however, different, particularly in their
wording. They consist of non-standard translations and seem less sophisticated. I am
uncertain of the exact significance of these awkward translations. Perhaps, the Indic
originals of the clichés were slightly different from those in the extant Sanskrit portions
of the Miilasarvastivada-vinaya, or maybe in the long history of the Tibetan Buddhism,
the Muktaka was not sufficiently revised in its entirety like other major sections of the
Miilasarvastivada-vinaya. At any rate, it is a notable fact that the Tibetan translation of

the Muktaka retains atypical translations, which we will see immediately below.
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Translation
(18)
1. A quarrel between two monks (Derge 7 Pa 141b1-142a6; London 14 Pha
160a4-161a7; Peking 1037 Phe 137b4-138a7; Tokyo 16 Pha 146a-147a5; Tog 12,

204a2-205a5)
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1) London: &5=a . 2) Tokyo: 8y=8s. 3) London, Tokyo, Tog: g=%. 4)Tog inserts .
5) London, Tokyo omit .  6) London, Tokyo omit 3arags sragfaxag g | -

7) London, Tokyo, Tog omit s5q .  8) London, Tokyo: = .

9) London, Tokyo, Tog insert|. 10) Tog inserts|. 11) Tog inserts .

12) Peking inserts 3. 13) London Tokyo omit . 14) London inserts a3 .

15) Peking: #~.  16) Tokyo, Tog insert|. 17) London, Tokyo, Tog: == .

18) London, Peking: . 19) London, Tokyo, Tog insert . 20) Peking: 5

21) Tog inserts|.  22) London omits |. 23) Peking: & 24) London, Tokyo, Tog: agsx .
25) London, Tokyo: x| ;Tog inserts | . 26) Tog omits . 27) Tog inserts | .

28) London, Tokyo, Tog insert|. 29) London, Tokyo, Tog: = .
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1) Tog inserts . 2) Tog: . 3) London, Tokyo omit . 4) Tog inserts .

5) London, Tokyo omit | . 6) London, Tokyo: s . 7) Tokyo, Tog: &= .

8) London, Tokyo insert=-. 9) London, Tokyo omit s= . 10) London, Tokyo omit .
11) London inserts . 12) Tog inserts 13) London, Tokyo: & .

14) London inserts = . 15) London omits 3 . 16) Tog inserts | .

17) London, Tokyo, Tog insert a= .

The Buddha, the Blessed One was staying in Sravasti, in the Jetavana, in the
Park of Anathapindada. At that time, two monks, arguing about the doctrine (Skt.
*viniscaya-katha), came to speak to each other in harsh tones, and then the young
[monk] insulted the old one. He (the old monk) went back into his residential cell
and stayed [there]. The young [monk], having thought, “Since I have insulted an
old monk, T will go and see him to beg for forgiveness,” went to his residential
cell, touched [his] both feet, and begged for forgiveness, saying, “Reverend,
please forgive me for my insulting you.” He (the old monk), having gotten more
furious, said, “[You] did harm [to me] and hurt [me].” The monks, having heard
[this], rushed and asked, “Venerable One, why are you crying for help?” He (the
old monk) said [to them], “Venerable One, look at this [monk], who came to my
residential cell, hurting [me] like this.” They asked him (the young monk):
“Venerable One, why do you harm this old monk?” He (the young monk) also told
[them] what had occurred, and they became speechless. He (the young monk)
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(19)
thought, “That is why the Buddha has declared, "You must show reverence, and

has declared, ‘so that my pupils accomplish their goals by means of the thought of
benefitting others, affection, and compassio(rzf.)’ This monk, [however], having seen
me, got unhappy and angry like this. How could I possibly forgive him?” Having
thought this, he left. He never showed reverence to him again, let alone

forgiveness.

At a later time, the old monk was walking with another monk, chatting with
him. The [young] monk also came toward them, after having shown reverence to
[other] monks. The monk accompanying the old monk said to him: “Venerable
One, how come you do not forgive this monk who is endowed with a good
character (Skt. *$tlavaf)?” and the old monk answered: “This [monk] has such an
evil thought [filled] with anger. Look! Now he will show reverence to you, but
will not do so to me.” He (the young monk) showed reverence just as [the old
monk said], and he (the old monk) said [to the monk who was walking with him]:
“Venerable One, did you see that he had such an evil thought?” [He replied,]
“Venerable One, I saw.”

After that, he (the monk who had been walking with the old monk) said to him
(the young monk): “Venerable One, I heard differently from what I saw. I heard
that you reflect on [what you did], saying, ‘ashamed,” [and] ask for training. Why
are you not so?” He (the young monk) answered, “Reverend, what shall I do?” He
(the monk who had been walking with the old monk) said, “Venerable One, why
won't you forgive the monk who is endowed with a good character?” He (the
young monk) told what had occurred in detail, and he (the monk who had been
walking with the old monk) came to criticize. The monks told the Blessed One
what had occurred. The Blessed One said, “Monks! it is reasonable for that monk
to criticize. [Therefore,] you must forgive the one who is hostile [toward you].”

Since the Blessed One had said, “You must forgive the one who is hostile
[toward you],” another monk tried to forgive [someone], but he could not forgive

2
him. The Blessed One said, “The one who behaves badly must approach, and
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show reverence [to the other one]. He (the other one) must also say, ‘Stay healthy!’
or show reverence. If they do not do so, both of them come to have faults.”
(2)
2. Another quarrel between two monks (Derge 7 Pa 142a6-b1; London 14 Pha
161a7-b2; Peking 1037 Phe 137a8-b2; Tokyo 16 Pha 147a5-8; Tog 12, 205a5-7)
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The Blessed One said, “You must forgive a monk who is hostile [toward you]
and two monks argued about the doctrine (Skt. *viniscaya-katha), disputed, found
fault, quarreled, and fought with each other. The young monk of the two, losing
his temper and getting angry, spoke to the old monk in a harsh and violent tone.
[The old monk] having gotten mad, went into his residential cell. He, after having
locked [the door], kept thinking over the young monk’s bad-mouthing words as he

was told.

(23)
Cliché 1:The Buddha’s Salvation (Derge 7 Pa 142b1-7; London 14 Pha 161b2-
162a4; Peking 1037 Phe 138b2-139al; Tokyo 16 Pha 147a8-148al; Tog 12,
205a7-206a3)
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4) London, Tokyo omit . 5) Derge, London, Peking, Tokyo omit .

6) Derge, Peking insert | . 7) Tog: notg butg . 8) London, Tokyo omit .

9) Peking: 2q. 10) London, Tokyo omit . 11) London, Peking, Tokyo omit | .

12) London, Tokyo, Tog: =& .  13) London, Tokyo, Tog: . 14) London, Tokyo omit | .
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18) London, Tokyo omit . 19) London, Tokyo omit | .
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26) London, Tokyo, Tog insert = .  27) Peking: « . 28) Peking: asx .

Meanwhile, there was nothing that the Buddha, the Blessed One did not know,
did not see, did not understand, or did not recogni<z24e>. The Buddhas, the Blessed
Ones, are innately those (1) who are greatly compassionate, (2) who are devoted
to benefitting the world, (3) who are the sole protector, (4) who are the sole hero,
(5) who abide in calm and insight (Skt. sSamatha-vipasyana), (6) who are skilled
in the three things of control (Skt. tri-damatha- vas<tu>) (7) who have overcome the
four floods of afflictions (Skt. catur—oghiz)i (8) who stand on the basement of four
bases of supernormal power (Skt. catur—rddhi—pdcg)), (9) who have no fear [in
preaching] by the four confidences (Skt. catur—vais'dmdygg)), (10) who have
completely given up five qualities (Skt. paﬁca—ar‘zg@;z), (11) who have gone beyond
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the five states of rebirth (Skt. paﬁca—ga(tsio)i (12) who are furnished with the six
qualities (Skt. sad-anga- samanvagata) (13) who have accomplished the six
perfections (Skt. sat- pammtt(a) (14) who always abide in the six [perfectlogss]
(15) who are decorated with the flowers of the seven factors for the enlightenment
(Skt. sapta—bodhi—a/zgf;)), (16) who instruct the eightfold path (Skt. asta-anga-
mﬁrg(;zs)i (17) who are skilled in the nine successive stages of meditative
concentration (Skt. nava—anupzirva—vihdm-samdpai‘jt%, (18) who possess power of
the ten powers (Skt. a’as’a-bal(0317)>, (19) who are admired in the ten directions, (20)
who are the most excellent [controller (Skt. vasa-vartin)] among ten hundred
controllers. They watch the world, thus, with their buddha-eyes three times during
the day and three times at night, and exercise the knowledge and insight (Skt.
Jjiiana-darsana), [thinking,] “Who has declined? Who has become prosperous?
Who has fallen into trouble? Who has fallen into danger? Who has fallen into
distress? Who has fallen into trouble, danger, and distress? Who is headed for a
bad destiny? Who is inclined towards a bad destiny? Who is faced with a bad
destils% Whom shall I raise up from a bad destination and plant to the result of
liberation in the world of deities? I will have those ones produce [good roots] who
have not produced good roots! I will bring those [good roots] to maturity which
they have produced! I will have those matured [good roots] released [so that they
may bear good fruits]! And [the Buddhas] say:
In regard to the big ocean, where Makara lives,
it may go beyond the shore (Skt. vela).
For the children to be guided,
the Buddha cannot go beyond the opportunity (Skt. vela).
(3%9)
Cliché 2:The Buddha's smile emitting rays of light (Derge 7 Pa 142b7-144a5;
Peking 1037 Phe 139a1-140a5; London 14 Pha 162a4-163b8; Tokyo 16 Pha

148a2-149b3; Tog 12, 206a3-208a1)
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Then the Buddha smiled towards a certain place. It is the rule that when the
Buddhas, the Blessed Ones smile, colored rays of light — blue, yellow, red, and
white — shoot forth from their mouths. Some go down and some go up. Those
which go down reach the hells> such as Sam_]li;; Kalasutﬁl) Samgha:: Raura\;m.':l>

(45) (46) (47) (48) () (50)
Maharaurava, Tapana, Pratapana, Avici, Arbuda, Nirarbuda, Atata, Hahava,
Huhuva, Utpal? Padri:;) and Mahapadr;;)

Those [rays] that fall into the hot hells in that way become C(;gl). Those [rays]
fall into the cold hells become warm. By doing so, [the rays] transform into ease
the specific torment that these living beings have experienced as ones [born in
their hell], and they think, “Wow! Have we passed away from here? Or rather,
have we been reborn somewhere else?” In order to make them deeply faithful, the
Blessed One projects an emanation. They see the emanation and think, “Wow! We
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have not passed away from here, nor have we been reborn somewhere else. By the
power of seeing this living being who has never appeared before, the torment that
we experience has been transformed into ease.” Having thought this, they become
deeply faithful to the emanation. [They] extinguish the karma of the torment to be
experienced in the hell, and obtain a place [among] gods and men where they
[may become] fit vessels for the truths.

Those [rays] that go up, having gone where live the Catur-maharajikas, the
Trayastrimsas, the Yém(;si the Tusitas, the Nirmanaratis, and the
Paraninnitavas’avartigﬁs), the Brahmakayikas, the Brahmapurohit(aig, the
Mahabrahmans, the Paﬁttébh(;gsi the Apramﬁnﬁbhg?s), the Abhésvarflos), the
Parittaéubh<;1s), the Apramanasubhas, the Subhakrtsnas, the Anabhrakas, the
Punyaprasavas, the Brhatphalas, the Abrhas, the Atapas, the Sudar$anas, the
Sud,régzs), and the Akausthfs), shout out, “impermanence, torment, empty, without
self,” and also proclaim two Vers(é“s):

To enter the religious life, get started! Make efforts in the teaching of the
Buddha!

As an elephant [squashes] a reed hut, squash the armies of the Lord of Death!
The one who practices without negligence in this Dharma-Vinaya,

having given up the cycle of birth, put and end to the suffering.

Those rays of light, then, having gone around the three thousand great thousand
world sphere (Skt. trisahasramahasahasra-lokadhatu), follow the Blessed One
from behind. If the Blessed One wishes to make a declaration (Skt. vya v kr) of a
past actié)ﬁ;li they disappear into the back of the Blessed One. If [he] wishes to
make a declaration of a future action, [they] disappear into [his] front. If [he]
wishes to make a declaration of [a rebirth in] the hells, [they] disappear into the
soles of [his] feet. If [he] wishes to make a declaration of a rebirth among
animals, [they] disappear into the heels [of his feet]. If [he] wishes to make a
declaration of a rebirth among pretgési [they] disappear into [his] big toe. If [he]
wishes to make a declaration of a rebirth among men, [they] disappear into [his]
knees. If [he] wishes to make a declaration of the wheel-turning king who appeals
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to force (bala—cakravarti(rﬁi)), [they] disappear into the palm of [his] left hand. If
[he] wishes to make a declaration of the wheel-turning king (Skt. cakravarti-
rdja), [they] disappear into the palm of [his] right hand. If [he] wishes to make a
declaration of a rebirth among deities, [they] disappear into [his] navel. If [he]
wishes to make a declaration of the awakening of a disciple (Skt. Sravaka), [they]
disappear into [his] mouth. If [he] wishes to make a declaration of the awakening
of an individually awakened one (Skt. pratyeka-buddha), [they] disappear
between [his] eye-brows. If [he] wishes to make a declaration of unexcelled,
perfect awakening, they disappear into [his] cranial protuberance (Skt. usnisa).
The rays of light, then, having gone three times around the Blessed One,

disappeared into the Blessed One’s cranial protuberance. The Venerable Ananda,
then, asked the Blessed One:

Just as the sun rises, the many [rays of light] that came out from inside

[your] month.

Why did [the rays of light] having a thousand colors illuminate in ten

directions?

Also, he (Ananda) spoke these verses:

Having rejected the emotional ups and downs, and arrogance, and

removed [himself] from [them], the Buddha has become the [chief] cause

for people [to produce good results].

The Victor, who conquered [his] enemies, does not display a smile

brilliant like the conch-shell or the lotus without reason.

The one who has a firm heart must know by himself that the right time

[has come] for those who are all ears to listen to Lord of Victors.

Oh! The Bull of Seers! With the firm and excellent [words], [you must]

remove skillfully the uncertainty that has arisen [among them].

The one who is firm [like] the ocean and the King of mountains, the

Perfect One, the Buddha does not display a smile without reason.

The reason why the Firm One displays a smile — that these many people

wish to hear.
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The Blessed One, then, said, “So it is, Ananda, so it is. Ananda, the Tathagata,
Arhat, Fully and Completely Awakened One does not smile without cause or
without reason.”

To be continued.

* [ wish to thank Mr. Dylan Luers Toda, Dr. Shayne Clarke, Dr. Yamasaki Kazuho [Liliz—7#,
and Dr. Yao Fumi /\RE 5 for their critical readings and significant comments, all of which
improve this paper. This acknowledgement, however, does not imply their entire approval
or agreement. I alone remain responsible for any and all errors, inaccuracies, and
inconsistencies. This paper draws on research supported by the JSPS Grant-in-Aid for
Scientific Research (18K12204).

(1) For the most recent concise overview of the vinaya texts, see Clarke (2015).

(2)  Japanese modern scholars often compare the Vinaya to the government law. See, for
example, Mori (2000: 18-23); Sasaki (2006: 118). This might be, however, not the case
with Western scholars. They seem to use the term “monastic law” with the implication that
the Buddhist communities were governed by the FVinaya just as medieval Christian
monasticisms were to some degree governed by monastic law. See, for example, Clarke
(2014: 2-3).

(3)  Nishimoto (1933: 18); Hirakawa (1960: 69, 405); Matsumura (1994: 12).

(4)  Cf. Speyer (1909: X-XI): “[Avadana texts] are included in the Vinaya, — occasionally
also in Sttra-pitaka treatises — where they serve as examples for precepts or give a quasi-
historical account of the origin of the precepts and the circumstances that occasioned them.”

(5)  For a detailed study on Agama parallels in the Milasarvastivada-vinaya, see, most
recently, Yao (2020).

(6)  Regarding canonicity of the Miilasarvastivada-vinaya's Muktaka, see Kishino (2016: esp.
235-238).

(7)  Clarke (2001) is undoubtedly a breakthrough study of the Muktaka of the
Milasarvastivada-vinaya. 1t is the first piece of scholarship in modern vinaya studies to
note clearly that the text is fully preserved both in Chinese and Tibetan translations under
the title Mudeja H 1%l and rKyang pa (or Sil bu), respectively.

(8)  Hiraoka (2002: 152-225); Demoto (1998). Muldoon-Hules (2017: 189) accurately notes,
“Hiraoka's examination was limited to the extant Sanskrit portions of the MSV-vinaya, an
incomplete text.” and “understates the actual occurrence of these stereotyped passages in the
full text of the MSV-vinaya.”

(9)  E.g., Lévi (1907); Banerjee (1957: esp. 257-262); Iwamoto (1967: 135-164); Gnoli
(1978: XIII-XXVI); Panglung (1981: esp. 207-229). The insufficient references to the
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(10

(11)

(14)

Miilasarvastivada-vinaya in these studies seems to indicate that the study of the enormous
vinaya corpus progressed at a snail’s pace in the 20th century, and modern scholars did not
have sufficient knowledge of it. In particular, the Uttaragrantha of the Milasarvastivada-
vinaya, which comprises ten or so small texts, including the Muktaka, had received
comparatively little attention until Schopen (1998) and Clarke (2001) shed light on its
importance. For the history of the research on the Uttaragrantha, see Kishino (2013: 25—
38).

Speyer (1902: 291); Feer (1891: 198-201). It should also be noted that Schopen (2001,
146, n. 21) notes that the fourth varga of the Avadana-sataka has a particularly close
relationship with the Miilasarvastivada-vinaya, saying, “as many as half of the tales in the
former may have come from the latter (nos. 31, 36, 37, 38 and 40).”

The Vinaya-vibhanga of the Miilasarvastivada-vinaya also includes a famous story of a
monk, named ¥*Mahasena (or *Sena), who dies angry and is reborn as a poisonous snake. A
variant version is preserved in a well-known compilation of Buddhist narrative stories
extant in Chinese translation, Xianyu jing &4 (Sitra of the Wise and the Foolish) (T.
202 [4] 417b10-c5); cf. Akanuma (s.v. Upasena). For details of the Milasarvastivada-
vinaya version, see Clarke (2021).

Demoto (1998: 42; 45): {LFED L ; ALFEDBEERE ; Hiraoka (2002: 172; 175): 7
5 O MEEROE.

The narrative story about Srigupta’s attempt on the Buddha's life, which is preserved in
several famous compilations, such as Haribatta’s Jatakamala and Ksemendra's
Bodhisattvavadana-kalpalata, is also found in the Chinese and Tibetan translations of the
Muktaka of the Miilasarvastivada-vinaya; Kishino (2016: 259-261). T hope to provide a
translation of this story in the near future. Note also that the Nidana of the
Miilasarvastivada-vinaya, which is also extant in both Chinese and Tibetan translations,
similarly receives little attention in research on Buddhist narrative literature, even though
Schopen (2000: 136; 2001: 141-142, n. 21; 2005: 303, n. 18) has repeatedly noted that the
36th and 54th stories of the Avadana-sataka are fully preserved in the Tibetan version of the
Nidana. In her translation of the 36th story of the Avadana-sataka, for example, Demoto
(2009) does not refer to the Nidana at all. For the texts and translations of both stories in the
Nidana, see Kishino (2013, § 3.3.3; § 3.7.1).

Note, however, the so-called “Scheyen Collection” includes a few fragments from
Sanskrit manuscripts corresponding to parts of the Genbenshuoyigieyoubu-nituona-mudejia-
shesong WAGR—YIAEBIEFEI H AHMIES] (T. 1456 [24]), which is Yijing's &
Chinese translation of a collection of uddanas (the mnemonic keywords functioning as a
table of contents) found in the Nidana and the Muktaka of the Milasarvastivada-vinaya;
Clarke (2015: 76-77). Furthermore, Yao Fumi has informed me (personal communication)
that she has been researching the fragments with Dr. Gudrun Melzer, and found that they
include further collections of uddanas that are preserved in various sections of the
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Miilasarvastivada-vinaya, such as the Vinaya-vibhanga and 17 vastus. She says that she is
currently preparing a paper concerning the Sanskrit manuscripts, which she wishes to
publish in the near future.

(15 In addition to rKyang pa and Sil bu, Mos pa is also used to refer to the Muktaka in the
Tibetan translation of the Miilasarvastivada-vinaya; Kishino (2013: 46-47).

(1) In his comparative study of a few narrative stories that the Chinese and Tibetan
translations of the Miilasarvastivada-vinaya and other textual sources have in common,
Matsumura (1994) notes that the Tibetan Miilasarvastivada-vinaya translations appear to
repeat the patterned stories and the lengthy clichés in full and word for word. Accordingly,
he suggests that the Tibetan translators might have added what is abbreviated in the original
Indic texts and also tried to standardize their Tibetan renderings. However, Yao Fumi, in her
studies of Sanskrit manuscripts of the Bhaisajya-vastu of the Miilasarvastivada-vinaya,
repeatedly notes that there are multiple Sanskrit traditions of the text, and suggests that the
Tibetan repetition that Matsumura discusses might simply have also been present in the
original Indic text. See, most recently, Yao (2020: 463, n. 68).

(17 T add some line breaks that are not found in original Tibetan texts in order to make them
easy to read.

(18)  The Chinese Muktaka (T. 1452 [24] 436¢17-26):

B 8%, PR, AR R, SRR AW, AMIEE igs
JE, SRESBE. BB, BRI, A& & R, YT IR, R
WREERE, ERN, FIRME. RAER, 205 T, PULTHR, &5 - K, E1
TR VFERNE, SR AE R, SEBIE A, ORI DR IR, T
TkEs, LU, RIS, T E 2. RIS R, BERBK, eSS R, RIEE
T AR, AL

TRy, W8 %), BLER g, AAEREAT, WA 50t R4, IIATIE, #er .
BARLE, HEFH & B, WARGE, (MAERE 7 ZHEH - AE, HAGER.
BRE8 gy, G AN s B, (Hhk, Amdigk. BRI eSS B A,
WAOFH - WGGE, WAANE 2 R0 g3, B, Ranss, Dixndh. #s
LA, AR, B2 AL B S . AMKAT S, (B EESR EE A,
Z k.

(19) It is not clear what the demonstrative pronoun de “that” refers to here. I understand the

whole sentence as meaning that the young monk realized why the Buddha had previously
told the monks to show reverence to each other, in other word, that the young monk realized
that the Buddha anticipated that as long as the monks do so, they would avoid quarrels.

(200 Tt is also unclear what the phrase ji nas means here. I take it as a rendering of Skt. yatha,
and tentatively translate it as “so that,” though that translation does not make much sense.
The Buddha's remark mentioned here suggests that he had previously said the same thing. I
cannot find such a remark, however, in the Miilasarvastivada-vinaya or other canonical
texts. Yijing's Chinese version here (n. 18 above) is slightly different; it indicates that the
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Buddha had told the young monk to beg for forgiveness from the old monk so that they
might come to live peacefully with the thought of benefitting others and affection (FH1 i1t
B GBI, LG, FISRG, TH Z2(E).

(21) It is unclear what Tib. nye spyod exactly means here. Undoubtedly, it is an abbreviation
of nye bar spyod pa and a rendering of a derivative of Skt. upa v/ car, which primarily
means, according to Monier-Williams™ dictionary, “to go towards,” “come near,” and
“approach.” Yijing's translation here says, “[the one] comes near to the other (ZEAHITIE).”
Taking these into account, I understand the Tib. nye spyod as signifying a short distance.

(220 Unlike the Tibetan translation, the Chinese Muktaka somehow comprises two similar
narrative stories about a quarrel between young and old monk, the latter of whom was
reborn as a venomous snake ((A) T. 1452 [24] 435c14-16; (B) T. 1452 [24] 436b12-13):

(A) WEWEORAE, SEHEAIR. WERE8 %, 0 1Eml], Dusesl (LB, H NS0 aT T
K. KRGS, BAFH, HHEZIR.
(B) WA A 848, Samilise R IR 2. AAESSIRTITE . LS AT .

() The Chinese Muktaka omits this cliché.

(4)  This cliché, which explains buddhas” good qualities with Buddhist technical terms that
contain any number from 1 to 10 (“the four floods of afflictions,” “the five states of rebirth”
etc.), frequently appears — with several variations — in the Avadana-sataka, the Divyavadana,
and the Milasarvastivada-vinaya; Demoto (1998: 42-43); Hiraoka (2002: 172-173, 438, n.
53); Collett (2006: 167-168); Appleton (2013: 9-10). Most of the good qualities listed here
are found in various Buddhist texts. In the Mohesenggqi i FEFI G, a similar but more
detailed long list appears in the explanation of guorenfa ¥ Ni% (Skt. uttari-manusya-
dharma [BHSD, “superhuman faculties or conditions’]); T. 1425 [22] 261a7-19. Nishimoto
(1930: 151-158) annotates each of these items in the list in his study of the Mohesengqi lii
RN M4 TiCAE. Note also that in the Muktaka, the subject of the first sentence of this cliché is
“the Buddha, the Blessed One” in the singular form and the subject of the following
sentence is ‘the Buddhas, the Blessed Ones” in the plural form. I understand that the first
sentence as referring specifically to the Buddha (the founder of Buddhism, 5th cent. BCE),
and the following as referring to Buddhas in general. Therefore, I translate the first sentence
in the past tense and the following sentence in the present tense. However, in the same
cliché preserved in other texts, such as the Avadana-sataka, the Divyavadana, and other
sections of the Miilasarvastivada-vinaya, the subject of the first sentence and that of the
following sentence is the same, “the Buddhas, the Blessed Ones” (plural). This indicates that
both sentences refer to Buddhas in general. This difference between the Muktaka and other
texts might also be due to the Tibetan Muktaka's atypical translations. Note also that my
translation’s numbering (1 to 20) does not appear in these original Tibetan texts.

(25) It is unclear what “three things” refer to in this context. Several modern scholars,
however, suggest that they refer to body, speech, and mind. See, for example, BHSD (s.v.
damatha); Nishimoto (1934: 323, n. 21); Demoto (1998: 42); Appleton (2013: 9, n. 31).
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(260 The four floods of afflictions are generally described as VU# i (Ch. si-baoliu; Ip. si-
boru or si-bouru) in Chinese Buddhist texts. They are as follows: AT (Ch. yu-; Jp. yoku-),
H Gt (Ch. you-; Jp. u-), RAEGE (Ch. jian-; Jp. ken-), and HERAEEGE (Ch. wuming-; Jp.
mumya-); cf. Mizuno (1972: 225; cf. 1996: 206); Nakamura (s.v. shiboru VUZETL);
Nishimoto (1933, 173, n. 8); SJDJ (s.v. shibouru VU#ii). These four prefixes (8K, A, 5,
and #:H) are known as attested translations of the Skt. abhildsa/iccha/chanda/kama/raga
etc. (desire), bhava (existence), drsti (wrong views), and avidya (ignorance), respectively.

(27)  The four bases are, according to Mizuno (1996: 165; cf. 1972: 192), those of the
profound meditation necessary for attaining supernormal power: “the will (Skt. chanda),”
“the endeavor (Skt. virya),” “the mind (Skt. citta),” and “the thought and investigation (Skt.
mimamsa) through wisdom”;cf. Nakamura (s.v. shijinsoku VU5 JE); Nishimoto (1930, 155,
n. 210).

(8)  Cf. Mizuno (1996: 62; cf. 1972: 72): “A buddha is also endowed with four kinds of
fearlessness (catvari vaisaradyani), giving him supreme self-confidence and assurance in
addressing any person or topic. Thus a buddha is feels no fear or hesitation when dealing
with criticism or censure. His confidence springs from four sources; he has supreme
wisdom; he has rid himself of all defilements and delusions; he is able to teach the nature of
karma and the defilements; and he is able to teach the threefold practice (morality,
concentration, and wisdom), which eliminate defilements and suffering.”; cf. Nakamura (s.v.
shimui VYHEL); Mvy. (Sakaki): 130-134.

(29) Tt is unclear what the “five qualities” refer to here. Nishimoto (1933: 173, n. 10) is one of
the few studies that glosses this phrase in his study of the Chinese Vinaya-vibharnga of the
Miilasarvastivada-vinaya. He suggests that they are the five fetters (Skt. samyojana),
collectively called “@varabhagiva samyojana” in Sanskrit, which bind living beings to the
realm of sensual desire (Skt. kama-dhatu) of the world (see also n. 63 below), and can be
removed by those Buddhist practitioners who become non-returners (Skt. anagamin).

(30)  The five states are as follows: those who live in the hell (Skt. naraka), pretas (see n. 66
below), animals (Skt. tirvagyoni), humans (Skt. manusya), and deities (Skt. deva). In the
Indian Buddhist tradition, it is generally thought that according to the karmas accumulated
during their lifetimes, living beings are reborn in any of the five or the six (the five plus
asuras) states; cf. Mizuno (1996: 27; cf. 1972; 27); Nakamura (s.v. goda T138).

(31)  Itis unclear what “furnished with the six qualities” means in this cliché. Monier-Williams
(s.v. sad-anga) refers to this as “provided with the six chief requisites, N. of Buddha,” but
does not specify them. BHSD (s.v. aniga) notes that the Mahavyutpatti (Sakaki: 424) refers
to it as a quality of the Tathagata, and that the same phrase appears in the Digha-nikaya (iii,
269) in Pali, “chalanga-samannagata,” which BHSD glosses as “indifference to the objects
of each of six senses.” Based on this BHSD explanation, Appleton (2013: 9, n. 36) translates
it as “furnished with the six qualities [of equanimity]” and explains that they are

“equanimity regarding each of the six senses” in her translation of the 13th story of the

113(20)



Avadana-sataka. (Feer does not give any explanation to it in his French translation of the
story; Feer 1891, 9). Yijing's i translation of the Miilasarvastivada-vinaya also suggests
that sad-anga in this context has something to do with the six senses. In his translation of
the phrase in question, he consistently uses the term /iu gen 7~HR, which is a well-known
rendering of Skt. sad-indriya “six senses”; T. 1442 [23] 669a27, 694al0; T. 1451 [24]
211b7, 305b1, 355b15, 367c11.

() Cf. Mizuno (1996: 28; cf. 1972 30-31): “The Six Perfections (sat-paramitd) are the six
kinds of practices a bodhisattva undertakes to attain enlightenment and buddhahood. They
are the perfections of donation (dana-paramita): morality, or observing the precepts (Sila-
paramita); forbearance, or patience (ksanti-paramita); eftort, or endeavor (virya-paramita);
meditation (dhyana-paramita); and wisdom (prajiia-paramita).”

(3)  The Tibetan text just says, drug “six,” and it is uncertain what it refers to. Sad-asiga and
sat-paramita are frequently listed in this cliché as it appears in other places in the
Milasarvastivada-vinaya, the Divyavadana and the Avadana-sataka. An epithet
corresponding to “who always abide in the six,” however, does not appear there, as far as [
can tell. 1 tentatively understand “the six” as referring to the six perfections listed
immediately before.

(34)  Cf. Mizuno (1996: 166-167; cf. 1972: 193-194): “The seven factors of enlightenment
(sapta bodhyangani, satta bojjhangd) are to be practiced immediately prior to attaining
enlightenment... The seven factors said to lead the practitioner to supernatural knowledge
(abhijia, abhinifia), perfect enlightenment (sambodhi, sambodhi), and nirvana are as
follows: 1. Mindfulness (smrti sambodhyanga, sati-sambojjhanga), that is, remembering
what was experienced in the distant past and maintaining excellent wisdom. 2. Investigation
of the Dharma (dharmavicaya sambodhyanga, dhammavicaya-sambojjhanga), that is,
studying and analyzing the Dharma, or doctrine, according to wisdom, maintaining
mindfulness at all times. 3. Endeavor (virva sambodhyanga, viriya-sambojjhanga), that is,
continuing to study and analyze the Dharma with wisdom, maintaining one'’s effort without
flagging. 4. Joy (priti sambodhyanga, piti-sambojjhanga), that is, arousing joy in the
Dharma through effort. 5. Tranquillity (prasrabdhi sambodhyanga, passaddhi-
sambojjhanga), that is, cultivating the physical and mental comfort of one within whom joy
has risen. 6. Concentration (samdadhi sambodhyanga, samadhi-sambojjhanga), that is,
attaining the concentrated mind of one whose body and mind are comfortable. 7.
Equanimity (upeksa sambodhyanga, upekkhd-sambojjhanga), that is, viewing the
concentrated mind dispassionately, so that thoughts of attachment and desire are severed
and the mind neither inclines to things nor wavers from calm.”; cf. Mvy. (Sakaki): 989-995;
Nakamura (s.v. shichikakushi £5%37). Nishimoto (1930: 156, n. 231; 146-147, n. 161).

(35)  The eightfold path is a set of practices for the attainment of nirvana: right view (Skt.
samyag-drsti), right thought (Skt. samyak-samkalpa), right speech (Skt. samyag-vaca), right
action (Skt. samyak-karmanta), right livelihood (Skt. samyag-ajiva), right effort (Skt.
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samyag-vyayama), right mindfulness (Skt. samyak-smrti), and right concentration (Skt.
samyak-samadhi); cf. Mizuno (1972: 184-187; cf. 1996: 158-161); Nakamura (s.v.
hasshodo J\1E38); Nishimoto (1930: 156, n. 232; 147, n. 161).

(3)  The nine stages are four successive stages attained in the realm of form (Skt. ripa-dhatu),
four other successive ones attained in the formless realm (Skt. ariipa-dhatu), and the highest
one named Skt. nirodha-samapatti (“the meditative concentration of cession [of perception
and feeling]”), which can be attained only by the Buddhist saints, such as Anagamins and
the Arhats; cf. Mizuno (1972: 199-201, 206; 1996: 174-178, 184); Mvy. (Sakaki) 1498;
Nakamuira (s.v. kushidaijo FUIRFS5E ; messhinjo/metsujinjo/sojumetsujo ol oE | TFE /
FHZ 5 ); Nishimoto (1930: 157, n. 239; 66, n. 51). According to the Buddha's biography,
before he was enlightened (i.e., before becoming the Buddha), he learned the meditative
concentration under several leaders of other religious groups and easily attained the first
eight stages; cf. Sadakata (1973: 65); Fujimoto (2005). It should also be noted that in
addition to samapatti, there are several Sanskrit terms that we may translate in modern
English as “concentration” in the context of Buddhist meditation, such as samddhi and
dhyana. According to Mizuno (1972: 201-202; cf. 1996: 178), there are technical
distinctions between them; i.e., samddhi is the most general term for the meditative
concentration that can be used in a broad sense; dhyana refers specifically to the four types
of meditative concentration in the realm of form (Skt. ripa-dhatu); samapatti includes all
the meditative concentration practiced either in the realm of form or in the formless realm
(Skt. arapa-dhatu), excluding that in the realm of sensual desire (Skt. kama-dhatu). For the
three realms, see n. 63 below.

(37)  Cf. Mizuno (1996: 62: cf. 1972: 71-72): “The ten powers (dasa-balani) of a buddha are
those of distinguishing right and wrong in every situation; knowing the karmic relations of
all acts, past, present, and future; comprehending all stages of dhyana (meditation), vimukti
(emancipation), and samadhi (concentration); judging the superiority or inferiority of the
mental capabilities of all sentient beings; knowing the inclinations and motivations of all
sentient beings; knowing the differences in faculties and conditions of all sentient beings;
knowing all the paths that sentient beings will follow, whatever the stage of their practice;
knowing all former existences of oneself and of others; knowing the future existences of all
sentient beings; and knowing one’s own enlightenment and the eradication of all hindrances
of defilements.”; cf. Nakamura (s.v. jiriki 1-77).

(3)  The most commonly-found Sanskrit used for these three questions about the bad destiny
as follows: ko ‘payanimnah ko ‘payapravanah ko ‘payapragbharah /; cf. Demoto (1998: 42);
Hiraoka (2002: 172). The Tibetan Muktaka provides a unique rendering of the last of the
three questions (ko ‘pavapragbharah “who is leaning toward a bad destiny?”): gang ngan
song la rab tu bstan, which I translate as “who is faced with the bad destiny.” Tib. rab tu
bstan is not an attested equivalent for the Skt. pragbhara. In other Tibetan translations of

this cliché, Skt. apaya-pragbharah is commonly rendered as ngan song la bab; e.g. in the
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(39)

(40)

= B = = = =

Samghabheda-vastu of the Milasarvastivada-vinaya (Derge 1 Nga 147a3-4; 216b2) and
the Tibetan Avadana-sataka (Derge 343, 38b6). I am uncertain why rab tu bstan appears
here in the Tibetan Muktaka. It might be an atypical, or even wrong, translation of the Skt.
pragbhara, or it might be a translation of another Sanskrit phrase.

The Chinese Muktaka (Mudejia H f«%:‘@) omits this cliché. Note, however, it is preserved
in the Chinese Nidana (Nituona JEFEHB), which has come down to us together with the
Mubktaka as one in Yijing's &% Chinese translation (Genbenshuoyigieyoubu-nituona-
mudejia MRAF—YIHTRIEPEIB H S50, T. 1452; the first five fascicles [juan % ]
comprises the Nidana and the last five comprise the Muktaka). For details of this cliché
preserved in the Nidana, see Kishino (2013: 118-123 [Text]; 329-331 [Translation]).

Here are listed the so-called Eight Hot Hells (or Eight Major Hells) and Eight Cold Hells;
cf. Mvy. (Sakaki): 4920-4927; 4929-4936. As is well known, their names’ origins and
tortures are described in Vasubhandhu's (fl. the fourth or the fifth centuries CE; cf.
Funayama 2021, 215-227) Abhidharma-koSa-bhasya; Sadakata (1973: 39-49). The Tibetan
Muktaka provides atypical renderings for most of the hells’ names, each of which I will note
below.

Mvy. (Sakaki) 4920: yang sos.

Mvy. (Sakaki) 4921: thig nag.

Mvy. (Sakaki) 4922: bsdus ‘joms/ ghom.

Mvy. (Sakaki) 4923: ngu 'bod.

Mbvy. (Sakaki) 4924: ngu 'bod chen po.

Mvy. (Sakaki) 4925: tsha ba.

Mvy. (Sakaki) 4926: rab tu tsha ba.

Mvy. (Sakaki) 4927: mnar med pa.

Mvy. (Sakaki) 4929: chu bur can.

Mvy. (Sakaki) 4930: chu bu brdol ba.

Mvy. (Sakaki) 4934: ut pa la ltar gas pa.

Mvy. (Sakaki) 4935: pa dma ltar gas pa.

Mvy. (Sakaki) 4936: pad ma Iltar gas pa chen po.

A demonstrative pronoun “des” appears here in all five Tibetan texts to which I refer. It is
not clear, however, what it means. I just tentatively translate it as “in that way.”

Mvy. (Sakaki) 3080: 'thab bral.

Here are listed six kinds of deities who live in the realm of desire (Skt. kama-dhatu) as
well as human beings; cf. Mvy. (Sakaki), 3078-3083. The Catur-maharajikas and the
Trayastrim$as live extremely high above the ground, and the other four (the Yamas, the
Tusitas, the Nirmanaratis, and the Paranirmitavasavartins) live in the sky. According to
Sadakata (1973: 51, 58), they have more physical strength than human beings, but just like
human beings, are morally defective: when sexual desire arises, they cannot control it and
have sexual intercourse. Unlike human beings, however, they do not ejaculate for their
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(63)

(64)

(65)

satisfaction. Instead, the Catur-maharajikas and the Trayastrimsas emit wind from the sex
organs, the Yamas hug casually, the Tusitas shake hands, the Nirmanaratis smile at each
other, and the Paranirmitavasavartins just gaze at each other, so that they may meet their
sexual desire.

Mvy. (Sakaki) 3087: tshangs pa('i) mdun na 'don.

Mvy. (Sakaki) 3090: "od chung.

Mvy. (Sakaki) 3091: tshad med "od.

Mvy. (Sakaki) 3092: 'od gsal.

Mvy. (Sakaki) 3094: dge chung.

The Muktaka refers to the Sudar$anas prior to the Sudrsas. In the Mvy. (Sakaki), however,
they appear in the reverse order: the Sudrsas (3104) and the Sudarsanas (3105).

The cosmology of Indian Buddhism, which is also stated in detail in the Abhidharma-
kosa-bhasya, includes a unique world-view which holds that this world consists of these
three realms: the realm of sensual desire (Skt. kama-dhatu), the realm of form (Skt. ripa-
dhatu), and the formless realm (Skt. aripa-dhatu). The last two realms are those which only
meditators devoid of sensual desire can enter, and lie above the realm of sensual desire in
which the six kinds of deities and human beings live. The realm of form has four stages in
sequence. In the first stage, three classes of deities (the Brahmakayikas, the
Brahmapurohitas, and the Mahabrahmans) live. In the second stage, other three types of
deities (the Parittabhas, the Apramanabhas, and the Abhasvaras) live. In the third stage,
three other categories of deities (the Parittasubhas, the Apramanasubhas, and the
Subhakrtsnas) live. And in the fourth stage, eight other classes of deities (the Anabhrakas,
the Punyaprasavas, the Brhatphalas, the Abrhas, the Atapas, the Sudarsanas, the Sudrsas,
and the Akausthas) live; cf. Sadakata (1973: 59-65). All of these seventeen types of deities
are listed here.

As is well known, these two verses are preserved in various famous Buddhist canonical
texts, such as the Dhammapada and the Udana-varga. Mizuno (1993: 15; 1995: 15) lists
them in detail in tables; cf. Yao (2013: 23, n. 7). He does not, however, refer to the Muktaka.

In her translation of the 13th story of the Avadana-sataka in Sanskrit, Appleton (2013: 24,
esp. n. 63) translates Skt. vya v/ kr here as “explaining,” and notes that the usage of the term
here might be not common, since Skt. vya+/ kr “in a specifically Buddhist meaning, can
refer to the predicting of future attainments such as buddhahood,” but it “refers to past
actions” in this context. It should be noted, however, that in the Tibetan translation of the
Miilasarvastivada-vinaya, an attested equivalent for Skt. vya+/ kr, Tib. lung ston (or its
perfect case, lung bstan), does not always appear as having something to do with
“predicting” or “future attainments,” but rather, as indicating that respectable people declare
or explain something with certainty. In the so-called Upali-pariprccha, for example, which
comprises many series of question-and-answers between the Buddha and Upali regarding
vinaya rules and somehow is preserved in two Tibetan translations (cf. Kishino 2006), Tib.
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lung ston successively appears in the context where ordinary Buddhist monks declare their
attainments that they have already acquired (Derge Na 9a5-10b3 =~ 99b4-100a6). In the
Ksudraka-vastu, there is a narrative story where lung ston/lung bstan is used several times
to refer to the Buddha's explanations of his teachings (Derge 6 Tha 83a5-84a5; cf. T. 1452
[24] 237b10-c16).

(66)  Preta is often translated into modern English as “hungry ghost.” This is undoubtedly
based on the well attested Chinese translation of it: egui k% (e ffk “hungry” + gui %
“ghost”). There are, however, several discussions about whether preta as one of the five or
six states of rebirth in the Indian Buddhist tradition (cf. n. 30 above) is equivalent to
“ghost.” See, for example, Nara (1990); Hotori (2002). It should also be noted that in
Xuanzhuang's %35 (602-664) Chinese translation of the *A4bhidharma-nyayanusara/sari-
Sastra attributed to Samghabhadra (the 5th century CE), the Apidamo shunzhengli lun B 5
FEBENFIE B (T. 1562 [29]), preta, which is rendered not as equi 52 but simply gui %,
is categorized into three kinds (wucai #:H} “having no property,” shaocai V¥ “having a
little property,” and duocai % “having much property”), and the third kind is described as
being not hungry for food or drink; T. 1562 [29] 517b14-c23; cf. Nakamura (s.v. gaki fif
#); Mochizuki (s.v. gaki ffi). Recently, Andy Rotman published a book about preta, the
title of which is “Hungry Ghosts.” In that book, he says, “Unfortunately, there is very little
scholarship on hungry ghosts.” (Rotman, 2021: viiii). This is not, however, the case with
Japanese scholarship. There are a large number of detailed studies on preta by Japanese
scholars. See, at least, Mochizuki (s.v. gaki ffi/i2), Nara (1990), Hotori (2002), and the
studies that are referenced in these two papers.

(67)  King bala-cakravartin is glossed as “a kind of inferior cakravartin” in BHSD (s.v. bala-
cakravartin). According to SJDJ (s.v. tenrinjo'é ¥r¥n32F), King bala-cakravartin is
regarded as inferior to King cakravartin because he primarily uses military force to control
people, while the King cakravartin does not. Furthermore, Venerable, Fukita Takamichi X
A&, who is the author of the entry “tenrinjo’'s ¥zx¥w 32+ " in SJDJ, has informed me
(personal communication) that in the Sanskrit text of the Abhisamdcarika-Dharma, there is
a passage that refers to dharma-cakra and bala-cakra as a pair of cakras (duve cakrani
dharmmacakram balacakram ca /. [Taisho University edition, IV. 6; Ms. 28a7]: cf. Kouda
2004, 12; cf. T. 1425 [22] 510c29: A& —fdfi, 4, J74.), which suggests that King
cakravartin uses the Dharma to control people, unlike King bala-cakravartin, who uses

military force.
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