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Chapter 2. Follow the Buddha or Sariputra?
The Oscillation from a Superior Disciple to a Potential Challenger

“Ko nu sendpati bhoto savako satthudanvayo,’”
ko te imam anuvatteti dhammacakkam pavattitam?

“Maya pavattitam cakkam, sela” ti Bhagava,

“dhammacakkam anuttaram sariputto anuvatteti anujato tathagatam.’*

“But who is the venerable one’s captain, who is the disciple, the successor to the teacher?

Who keeps this doctrine wheel rolling that has been set rolling by you?”

“Sela,” said the Blessed One, “Sariputra, taking after the Tathagata, keeps the

s

unsurpassed doctrine wheel rolling that has been set rolling by me.’

Sariputra (Pali Sariputta; Tib. Sha ri’i bu; Chn. Shelifu % F] 3 ) is one of the two chief
disciples of Sakyamuni Buddha, along with Maudgalyayana. In Buddhist texts we frequently
read that, as the disciple chief in wisdom—second only to the Buddha—Sariputra is
venerated as the “second teacher” (di’er shi 5 —.Hili, T. 26 [I] 431b26-c10), the “second king
of Dharma” (di’er fawang % — 5 £, T. 99 [II] 167c19-20), the “king of Dharma”
(dhammardja, Martini 1936, 297), and even the “second Buddha” (di’er fo 5% —f#, T. 1509
[XXV] 68b19). The quoted conversation between Sakyamuni and the monk Sela from the
Suttanipdta conveys precisely the same message: Sariputra is acknowledged by Sakyamuni
Buddha as the successor who keeps the Dharma wheel rolling. Widely known for his
eminence in comprehending the Dharma, in his meticulous obedience to the Vinaya codes,
and in subjugating not only heretics outside the Buddhist community but also dissidents
within the community,” Sariputra ranks just below Sakyamuni, in conventional portraits of

the power structure of the monastic community during Sakyamuni’s lifetime.

971 prefer Norman’s reading of satthudanvayo to the DPG reading of satthuranvayo. The intervocalic -d-
is a sandhi consonant, according to Norman 1992: 163; see also Geiger 1994: 65 §73.3.

% Sn. 109, No. 556-557. The English translation is based on Norman (1992: 65) with my own minor
revisions.

9 For a more detailed description of Sariputra’s biography and his dharma career, see Li 2019b; Bareau
1963: 343-354.
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The portrait of Sariputra as the most prominent disciple of Sakyamuni has its
pedagogical ends. It can serve as a paradigm for the other followers to imitate, illustrating
the ideal virtues that every Buddhist follower is supposed to strive for, and demonstrating the
soteriological effectiveness of the Buddhist Dharma. However, when Sariputra as a disciple
is accorded too much eminence, the teacher—disciple relation between Sakyamuni and
Sariputra may assume a different dynamic: the excellence of Sariputra may directly confront

the superiority of the Buddha, and therefore issue a challenge to the Buddha’s authority.

In this chapter, I investigate how Sariputra’s eminence as a disciple and Sakyamuni’s
superiority as a teacher interact in some stories of the Sutra of the Wise and Foolish (Chn.
xianyu jing B B 48, abbr. SWF). Through analyses of how tensions between Sakyamuni and
Sariputra are created and resolved within the stories, I demonstrate three possible models for
the relationship between Sakyamuni and Sariputra: sometimes Sariputra’s eminence poses a
threat to Sakyamuni’s authority; other times, Sariputra appropriates the sacred stories of the
Buddha to solidify his own identity as a sacred being; and yet other times, in certain past-life
stories, Sariputra behaves as a critic and even an instructor of Sakyamuni. By revealing the
SWF’s multifaceted understandings of Sariputra’s significance in this teacher—disciple
relation, we can say that the guru—disciple relationship is not an end itself in the Buddhist

stories, but remains a continual source of imagination and contemplation.
2.1 A historical discussion of the composition of the Siitra of the Wise and Foolish

The text that forms the central focus of this chapter is the Sitra of the Wise and Foolish (T.
202; Tib. mDzangs blun, or 'Dzangs blun; abbr. SWF).'% It contains elaborate life stories of
Sakyamuni and his disciples that fall under the genres of both jataka and avadana (see above
n. 5 & 10). As I demonstrate later, although the SWF as a text was not a direct translation
from a preexisting Indian or Central Asian text but, instead, compiled by Chinese monks, it
draws from a pool of Indian Buddhist narratives, with several portions created and
reproduced in Central Asia, and thus belongs to a long Buddhist narrative tradition that can

be traced back to India.

100 Tn the following discussion, when I discuss this text in general, I use the abbreviated form SWF; when I
refer specifically to the Chinese version of the SWF, 1 use the name Xianyu jing; in case of the Tibetan
translation of the SWF, I use the mDzangs blun, the version of its Tibetan names adopted by the majority of the
Kanjurs.
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2.1.1 The SWF: A text from Khotan?

According to popular Chinese accounts, this collection of life stories was first heard by
Chinese monks during a paiicavarsika assembly (Chn. banzheyuse A% T %)% in Khotan,
on the Southern Silk Road, around the mid-fifth century.!® Based on this information, it has
been commonly assumed that this sitra represents Buddhism in Khotan. This traditional
assumption, however, needs to be reconsidered in view of the fact that the Buddhist culture
reflected in the SWF is not the same as the Khotanese Buddhism that we know from

elsewhere.

To start with, according to Faxian’s records, Khotan was dominated by Mahayana
Buddhism in the period when he visited (ca. 400 CE).'%® The archaeological discoveries in
Khotan confirm this, as most of the texts and sculptures display strong Mahayana
elements.'™ A few narrative texts written in Khotanese have been found,'% but these have a

relatively late date and are mostly from Dunhuang. For instance, the Khotanese Jatakastava

6

was composed around the 10™ century,'® and the ASokavadana, Nandavadana, and

107

Sudanavadana are similarly written in late Khotanese.'”’ In short, the concrete evidence

101 Generally speaking, in Chinese texts such as the Xianyu jing, the banzheyuse T & (*paiicavarsika)
is assimilated into another concept wuzhe dahui % K €5, both of which refer to the same great Buddhist
occasion in which large donations to the sarigha are made. However, in an Indian context, these two assemblies
were originally distinguished from each other: the paricavarsika assembly originated legendarily from Asoka’s
five-year tour, while the wuzhe dahui seems to have developed from the Vedic sacrifice of the visvajit.
According to Deeg (1997: 73-75), wuzhe is a semantic translation of the Sanskrit word nirargada (“without
hindrance”). Also see Funayama (2002: 318), Chen 2006.

192 1t is recorded in Sengyou’s Chu sanzang ji ji i =JRiC 4 (T. 2145) that the Chinese Xianyu jing was
translated by several Chinese monks during their stay in Kocho (1% £ ) in the year 445 CE (T. 2145 [LV]
67c10). However, some scholars argue for the year 435 CE as the date of compilation based on a later record
from the same text that, till the year 505 CE, this text had been disseminated in China for seventy years: “JH %
KEE VU4 (505 CE) ... M= FH AL+ F KL .7 Cf. T. 2145 [LV] 67¢26-28. For further details on the
second argument, see Liu Yongzeng 2001 and Liang Liling 2002: 24-30.

13 Gaoseng faxian zhuan 15 {81584, T. 2085 (LI) 857b3-5: fEiE— A A H, BRI TH. HE L4,
N, %Rk, DOEGRB, A58 N, £ KIeE: (“After one month and five days on the
road, he arrived in Khotan. The country has abundant supplies of provisions and pleasures. People are quite rich,
entirely obey the law, and entertain themselves with the joy of the Dharma. Monks are thousands in number,
and the prevalent teaching is the Mahayana teaching”). See also Emmerick 1979: 5.

104Kumagai 1962: 72-96.

105 Bailey 1972.

106 Dresden 1955: 402; Pulleyblank 1954: 91; Emmerick 1979: 21.
197 Emmerick 1979: 17.
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discovered in the region of Khotan around the fifth century shows that this region was a
center of Mahayana Buddhism, and we have quite limited evidence to connect the

storytelling tradition in Khotan with the composition of the SWF.

In contrast to the weak connection between the SWF and Khotan, we find the Northern
Silk Road to be a more appropriate milieu. First of all, there are numerous mural paintings
from the Kizil Grottoes, near Kuéa County (Chn. J& BEL5%) on the Northern Silk Road, that
depict stories unique to the SWF.!%® According to a rough count, among approximately 70
caves with recognizable mural paintings in Kizil, 25 caves feature a total number of 24
similar SWF stories. Some SWF stories appear in more than one cave, and some caves
contain more than one SWF story.!” Therefore, it seems quite possible that the SWF hails

from a Buddhist environment close to that of the former Kuca region.

Moreover, the SWF-Kuca connection is further strengthened by the fact that Tocharian
Buddhist groups had affinities with both sides (i.e., SWF and Kuc¢a Buddhism). On the one
hand, it is well known that Tocharian monks were active on the Northern Silk Road,'' and
the Kizil Grottoes still preserve some Tocharian inscriptions.!!! On the other hand, as the
recent publication of Wilkens (2016) demonstrates, the Dasakarmapathavadanamala, a
Tocharian text that was later translated into and is preserved in Old Uyghur, contains many
stories which resembles the versions in the SWF. Long before Wilkens’ study, Lévi also

noticed a Tocharian version of the Mahaprabhdsa story that also appears in the SWF (K
B E 4R 95 8 o0 fh Da guangming wang shifa wushangxin pin, chapter 16).'12

108 Zhao 2006. As reported by Wang Fang (2015: 22n.1), most Kizil paintings related to the SWF should be
classified into the second chronological group of cave paintings (ca. seventh century). Accordingly, these
paintings are also later than the composition of the SWF. However, this does not immediately lead to the
conclusion that the stories circulating in Kizil were later than the SWF. Stories are intrinsically easier to
transmit orally, and it is possible that native Kizil inhabitants illustrated these stories long after they had heard
them. Moreover, it is noteworthy that, for many stories, there is more than one version of the painting, which
indicates that the storytelling tradition in the Kuca area was quite active and characterized by fluidity.

19 These are caves 7, 8, 13, 14, 17, 34, 38, 47, 58, 63, 69, 91, 98, 100, 104, 110, 114, 157, 171, 175, 178,
184, 186, 198, and 206. Following Zhao Li’s format, I adopt the numbering system used in the Kezi'er shiku
neirong zonglu L HURA R N4 3%, 2000.

110 Hatani 1962: 10.
HE g Schmidt 2000: 856; Pinault 1988: 163.
121 &vi 1925: 316.
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However, although Tocharian monks seem to have shared a pool of stories in common
with the SWF, the Tocharian versions differ from the SWF in narrative details and style. For
the Mahaprabhasa story, for example, from the few Tocharian fragments preserved, we can
still tell that the Tocharian version contains more information about the qualities of buddhas
(PK NS 34) than the SWF version and exhibits a more elaborate and hyperbolic style.
Besides, the Tocharian fragments further include the story of the arrival of multiple buddhas
from different worlds (PK NS 37), which is unseen in the SWF version.!!?

In sum, there are no solid grounds for assuming that the SWF was deeply rooted in the
Southern Silk Route. Rather, there is more favorable evidence for connecting the SWF with
the Buddhist milieu of the Northern Silk Road. However, this is not to say that the Chinese
accounts are totally wrong: if we take account of the close communication between different
parts of the Silk Road, it is still possible that Ku¢a monks traveled to Khotan to preach the

Dharma, and that the Chinese monks heard these stories in Khotan.

2.1.2 Is the SWF a direct translation of an Indian/Central Asian text?

Despite the fact that the historicity of the composition of the SWF, largely speaking, is still a
mystery, one thing is clear: the original composition of the SWF was in Chinese. Although
most stories collected in the SWF have Indian or Central Asian parallels, the SWF as a text
itself is not a direct translation of a text written in any Indian or Central Asian language. This
point is already clearly indicated in the earliest Chinese accounts that we can trace, namely,

that in the Chu sanzang jiji i = JFCHE(T. 2145), in its section “Accounts of the Siitra of the

Wise and Foolish” (Xianyu jing ji B B&GHL):

Sramanas Se'lkya Tanxue, Weide, and others, altogether eight monks from Hexi area
(today’s Gansu), jointly resolved to travel and search afar for Buddhist scriptures.

At the great monastery in Khotan, they happened upon a paricavarsika assembly. In

113 The Tocharian fragments are PK NS 34, PK NS 37, and PK NS 398, and can be found at
https://www.univie.ac.at/tocharian. A detailed study comparing the Tocharian mss. with versions in other
languages will be jointly carried out in the near future by M. Peyrot, H. Fellner, Ruixuan Chen, and myself.

114 The English is based on the translation offered by Mair (1993: 3-4) with my revisions. T. 2145 (LV)
67c12-22: W PP E B EESE, A\, &7, EREMN. RTHRSE, BRETEZE.
MOETBH, EE AT —URREN. =S, KIAET . SRASHE, IR3EmA. 2%\, R
SRR, TARHE Y, OIS, RREUEREE, SHETH. EESE, EA . By, &
Bl TRSFURBEN, WRRE, B3N, 875, DA, TREEM. BT,
FHEE . SR, BBz, e, o8N, BHESL, SEEER.
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Chinese, paiicavarsika means “quinquennial assembly of all groups.” Those who
were learned in the Tripitaka each preached the jewel of the Dharma extensively.
They expounded on the siafras and lectured on the Vinaya, teaching according to
their specialties. (Tan)Xue and the other monks, altogether eight, divided up to
listen, according to their dispositions. Thereupon, they vied in learning the Hu
sounds and transformed them into Chinese meanings. With careful consideration,
they did fluent translations, and each wrote down what they heard. When they
returned and arrived at Gaochang, they assembled their translations into a single
text. Having done so, they crossed over the shifting sands and carried it back to
Liangzhou. At that time, the Sramana Sakya Huilang was the master of the
Buddhist schools in Hexi. His accomplishment in the path was profound and broad,
and he had a comprehensive grasp of vaipulya.''® In his opinion, what was recorded
in this satra had its source in avadanas, and what the avadanas illustrate are both
the good and the evil. The confrontation between good and evil is the distinction
between the wise and foolish. Considering that there are already many texts
transmitted from the past generations entitled avadana, he changed the name in

conformity with the subject matter, with the title “The Wise and Foolish.”

This early sixth-century record informs us of how the SWF was composed. In the course of
Chinese monks’ itinerary of in search of Dharma in the western parts of present-day China,
they happened to hear various Buddhist preachings in a paricavarsika assembly. When they
returned to the town of Gaochang, the center of the Chinese community in the west in that
period, they compiled their accounts of stories into one collection. After this collection was
brought to Liangzhou, in present-day Gansu, it was named Xianyu jing B %% (“The Sitra
of the Wise and Foolish”), because the contemporary monk Huilang understood it as an
avadana text, the genre that relates the distinction between wise and foolish actions.
According to the above account, the SWF is not a translation from a preexisting Indic text,

but a compilation of Buddhist stories that were popular in Central Asia.!!

115 See Karashima 2015b for a very detailed and convincing discussion of how names of “mahayana”
sutras transited from *vevulla (i.e., vaitulya and vaipulya) to mahdayanasiitra.

.....

translated paragraph is also preserved: “The Liangzhou sramanas Sakya Tanxue, Weide, and so forth, obtained

the Hu version (huben #, i.e. a version in a Central Asian language) of this text in the kingdom of Khotan,

and translated it in Gaochang County. This information was passed on by the Sramana Hongzong in the

Tian’an Temple” (T. 2145 [LV] 12¢16-18: ARICH R, JHMWPFIREE SRS, 7T HBAILEHA, 7B
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2.1.3 The Tibetan version of the SWF

The SWF was translated from Chinese into Tibetan under the title mDzangs blun by the great
Dunhuang-based translator Chos grub.!'” However, most versions of this Tibetan translation
contain only 51 chapters (52 chapters in some versions) in 12 volumes,'!® differently from
any currently known Chinese version.!” It remains unclear why most of the Tibetan

recensions omit dozens of chapters compared to the Chinese version.

There is, nevertheless, at least a glimmer of hope to figure out the reason(s) for the

difference between the Tibetan translation and the Chinese versions of the SWF, if we

EfEEH . RLFRE5L5F ). Strictly speaking, this record runs counter to the longer reference above as here
it states that this Chinese text was translated from a Central Asian version. However, it is still possible to
understand huben #] 75 as an indication of (multiple) loose texts disseminating in Central Asia, instead of a
fixed, compiled collection in a Central Asian language.” Another Chinese account found in the Lidai sanbao ji
JEAR=FFC (T. 2034) literally claims that the Chinese monks got access to a Sanskrit text (fanben $E4%) of the
Xianyu jing (T. 2034 [XLIX] 85a12-16), which later influences the viewpoints of many other texts (e.g., T.
2149 [LV] 256b28—cl, T. 2151 [LV] 360a12-15). We are not sure whether fanben here specifically refers to a
Sanskrit text in contrast with a Central Asian text. But even so, considering the fact that the Lidai sanbao ji’s
composer Fei Changfang has a bad reputation of interpolating the records of the Chu sanzang ji ji (Nattier 2008:
12), we can easily dismiss the statement that there existed an original Sanskrit text for the Xianyu jing.

Mair (1993) in his monograph attempts to figure out the original language which the Xianyu jing is
translated or sourced from. By means of examining the phonological data of the proper nouns and technical
terms in the Xianyu jing—which he summaries as the singular masculine (nominative) noun ending in -i—Mair
argues that “the Chinese monks heard was a mixture of Sanskrit and Prakrit (mostly the latter) pronounced in a
Khotanese fashion” (ibid. 12). However, not merely Khotanese possesses the feature that the singular masculine
nominative ending is -i. The same applies to many other Central Asian vernaculars such as Tocharian and
Sogdian. Therefore, it is difficult to say for sure whether the language feature revealed in the Xianyu jing is the
result of the colorization of Khotanese.

17 The colophons of most Kanjur versions confirm the Chinese origin of this text (rgya nag las ‘gyur bar
snang ngo). Furthermore, through an analysis of the content, Takakusu (1901a&b) confirmed that the Tibetan
version must be a translation from Chinese.

118 The difference between the 51-chapter version and the 52-chapter version lies in whether the Sujata-
Jataka chapter is included. Five versions of the mDzangs blun are found with the Sujata chapter (and therefore
52 chapters in total), namely, one canonical version from the London Kanjur manuscript at the British Museum;
another canonical version from the Phug brag Kanjur; one separate manuscript kept at SOAS; and two print
editions—the Phun tshogs gling edition and the edition in the private possession of the late Michael Hahn. For
more details, see Baruch 1955 and Roesler 2007. For the textual history of the Sujata chapter, see Li 2017.

The Mongolian translation of mDzangs blun (1702 CE) also consists of 52 chapters, including the Sujata
chapter. The English translation of the Mongolian version is Frye 2006 (1981).

119 The extant Chinese Xianyu jing survives in two major recensions: The Song-Yuan-Ming Tripitaka,
with 13 volumes and 69 chapters; and the Korean Tripitaka, which has 13 volumes and 62 chapters. Although
several Buddhist records attest to versions with 13, 15, 16 and 17 volumes (Okitsu 2006a&b), none of the
surviving manuscripts or historical documents tells us of a version with 12 volumes, which is the length of the
Tibetan translation.
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consider the fact that the Xianyu jing possesses a substantially complex transmission history.
Today we possess different versions of the Chinese Xianyu jing with incredibly disparate
arrangements of volumes and chapters: the Japanese Shosoin documents (IE & Bt 3 &)
recount that the mainstream version of the Xianyu jing from the Nara period (the eighth
century) contains 17 volumes;'? the versions of the Heian and Kamakura periods (e.g., the
Kongd-ji manuscript [ 4 ] 5F 4< ] and the Nanatsudera manuscript [-£ 5 4 ]) generally
contain 16 or 17 volumes with 69 chapters;'?! in the 13"-century Korean Tripitaka, there are
only 13 volumes with 62 chapters; and the Tripitakas of the Song, Yuan, and Ming
Dynasties comprise 13 volumes with 69 chapters (unfortunately, the Fangshan version is not
preserved). If we count the additional records of 13, 15, 16 and 17 volumes in various
Chinese Tripitaka catalogs,'?? the image we form is that this text underwent considerable
textual rearrangements. In view of the extremely complex textual history of the Chinese
Xianyu jing, we may surmise that a Chinese version with 12 volumes once existed, whose
text disagreed with the extant Xinyu jing versions and served as the direct source of the

Tibetan mDzangs blun.'*
2.2 Different power dynamics between Sariputra and Sakyamuni

In the stories of the SWF, Sariputra is unequivocally the chief disciple of Sakyamuni Buddha.
Compared to the other disciples, he makes the most frequent appearance as a main character:

out of the 69 chapters of the SWF,'>* he is mentioned in 16 chapters and features as the

120 Okitsu 2006a: 179.
121 Okitsu 2006b: 49-50.

122 The Chusanzang jiji 1 =J& L4 and Fajing’s Zhongjing mulu F 48 H §% read: “B&E B+ =6 (T.
2145 [LV] 12¢15 and T. 2146 [LV] 128a3); Yancong’s Zhongjing lumu 4% H $% records, “& B+ /5%,
i +-E% (T. 2147 [LV] 154al1); Jingtai’s Zhongjing mulu 5545 H 8% registers, “B B&+ =%, —H-t+
TLAL, B+ 754” (T. 2148 [LV] 186b19); Datang neidian lu X JF N 3t $% mentions, “ B B &L+ HE (T.
2149 [LV] 256b27). The Dazhou kanding zhongjing mulu K J& T & 5 48 H #% and Kaiyuan shijiao lu B 70
(5% both record differing volumes, such as the numbers 13, 15, 16 and 17 (T. 2153 [LV] 413b15 and T. 2157
[LV] 837c24).

123 In the textual comparison between the Chinese and Tibetan versions of the Sujata chapter, 1 find that
these two texts show multiple disagreements (Li 2017). This strengthens the viewpoint that the very version
used for the Tibetan translation was not exactly the same as today’s popular ones.

124 Note that the version of the Xianyu jing contained in the Song/Yuan/Ming editions of the Chinese
Tripitaka has a different chapter order compared to that of the Korean Tripitaka editions. When mentioning the
chapter number of each story, I consistently refer to the version in the Song/Yuan/Ming editions of Tripitaka.
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leading figure in at least eight stories.'?® For instance, he is mentioned as a foremost monk in
the Buddhist monastic community in the chapters “A Varanasi Boy Selling his Body to
Make an Offering” (i & 55 N\ & & 4% i, chapter 4) and “An Upasika named Mahasena”
(B8 5 37 S 482 %2 55 4% %, chapter 17). In addition, in the Piirneccha chapter (& 3 &7 %% /i,
chapter 29), when a new monk named Piirneccha introduces the members of the sarngha to
his brother, Piirneccha addresses Sariputra as the chief disciple of Sakyamuni. A more
interesting story is recorded in the Upagupta chapter ({& % MJ$2 %% &, chapter 67), in which
the prominent Buddhist Upagupta,'26 who even tamed Mara, only serves as a foil to Sariputra:
in his previous life, Upagupta was told by Sakyamuni Buddha that he was not able to
compete with Sariputra in the capacity of wisdom and intelligence. This had led Upagupta to

abandon the idea of joining the Buddhist community in that lifetime.

In the SWF, the excellence of Sariputra is not merely underscored by the contrast with
other major disciples; he is even directly compared with Sakyamuni Buddha. In the
following section, I will investigate the different facets of the Buddha—disciple relation,
including both competition and subordination, that exist in the SWF’s stories of Sariputra. I
start with the discussion of the Srivrddhi story in which Sariputra is promoted to a quite high
position, resulting in a challenge to Sakyamuni’s authority within the monastic community.
In this story, we will see how storytellers perceive the tension between the great teacher and
the eminent disciple, and how the high position of Sariputra compels storytellers to readdress
the religious significance of Sakyamuni and Sariputra. In several other stories, we see
another aspect of this relation: Sariputra becomes the protagonist of life stories that
originally feature the Buddha. The imitation of Sakyamuni’s feats by Sariputra can be read
as the process in which the perfection of disciples is modeled on, derived from, and
solidified by the authority of the teacher. In the next section, I will briefly discuss the third
model of the teacher—disciple relation revealed in the SWF: Sariputra becomes the critic and
even quasi-instructor who helps Sakyamuni to initiate the bodhisattva path. This uncommon

hierarchy sheds further light on the function of stories as the medium to openly discuss the

The Taisho version of the Xianyu jing, however, adopts a more complex and also more confusing chapter
system: it generally follows the order in the Korean 7ripitaka, and adds the chapters that are contained in the
Song/ Yuan/ Ming editions but missing in the Korean editions at the end of each volume.

125 Qariputra is commonly described as the Buddha’s chief disciple. However, according to Migot (1954),
Pali literature places Sariputra in a more significant position compared to the Chinese and Sanskrit texts (e.g.,
the Divyavadana and the Karmasataka).

126 For a comprehensive research of this figure, see Strong 1992.
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religious significance of these figures. We will see how the imagining of the different roles
played by Sariputra in the teacher—disciple relation, which involve challenge, emulation, and

submission, enhances the vitality of the narratives around Sariputra.

2.2.1 Sariputra as a dissident

The chapter of the SWF I discuss in this section is named “Merits of Going Forth (as
illustrated to) Srivrddhi” (chujia gongde shilibiti yuan pin 1 5 1 7 R 2 $E 4% 5, chapter
18). As an avadana in genre, it narrates several episodes of the present life of an old monk
named Srivrddhi (Chn. fuzeng #% 1) and relates these present-life scenes to some stories
occurring in past lives. Through a close reading of one of its “present-life” episodes (Skt.
pratyutpannavastu, Pali paccuppannavatthu) and a textual comparison with other related
sources, I demonstrate that the SWF reveals a dramatic story that contains an unusual detail
in which the monastic community collectively dissents from Sakyamuni, and a unique

concern about the power dynamics between Sakyamuni Buddha and his disciples.'?’

The SWF narrates that a centenarian named Srivrddhi wants to join the Buddhist
community. However, Sariputra rejects his request, considering that he is exceedingly old
and incapable of fulfilling the three principle courses (i.e. service, study, and meditation).
Out of respect for Sariputra, all the other disciples of Sakyamuni endorse Sariputra’s
decision. When Srivrddhi comes to Sakyamuni Buddha to complain about this, however,
Sakyamuni grants him admittance. Moreover, Sakyamuni declares that only the Buddha has
the authority to evaluate people’s eligibility to join the sarnigha. The following is how the

story develops:'?

Once the Blessed One was dwelling in the city of Rajagrha, in the Bamboo Grove
of Kalanda. At that time, there was a householder named Srivrddhi (which means
“increase in glory” in Qin speech). He was already one hundred years old. Having
heard that the merit of going forth was immeasurable as such, he thought to himself:
“Now, why not go forth into the Buddha’s teaching (*buddha-sasana) and cultivate

the path?” He instantly said farewell to his wife and children, servants and

1271n fact, this is not a new topic. Mahayana literature has already shifted the image of Sariputra from a

wise disciple to a mediocre sravaka whose intelligence is not sufficiently sharp to grasp the profound meaning
of Mahayana wisdom. In this sense, the three-vehicle theory can be read as a strategy to confine the disciples’
spiritual potential to avoid competition or challenge.

128T. 202 (IV) 376¢13-377b23; D. 341, mdo, a, 174a5-175a2.
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maidservants, as well as young and old family members: “I intend to go forth.”
Because of his decrepitude, the whole family, including both old and young, were
all weary of him, disrespected his words, and found no use for him. On hearing of
his intention to go forth, they all spoke with delight: “You should have gone a long

time ago. Why so late? Now is just the time!”!?

Srivrddhi then departed from his house and headed to the Bamboo Grove, with
the intention to meet the Blessed One and seek the way to go forth. Upon arrival, he
asked the monks: “Where is the Buddha, the Blessed One, Great Seer, the one with
great compassion to widely benefit gods and human beings?” The monks responded:
“The Tathagata, the Blessed One, is travelling elsewhere to edify people and confer
benefit. He is absent.” Srivrddhi further asked: “Who, then, is the wise disciple
second to the Buddha, great master?” Monks indicated that it was the elder
Sariputra. Leaning on a cane, he reached the place of Sariputra. He set aside the
cane and rendered a salute, saying: “Elder! Please permit me to go forth.” At that
moment, having examined this person, Sariputra thought that he was old and lacked
(the capability of) conducting the three courses—he could not study, meditate, or
assist with monastic services. He spoke to him: “You should go back. You are too

old and exceed the (proper) age. You are not allowed to go forth.”!3°

Then, Srivrddhi came to Mahakasyapa, to Upali, to Anuruddha, one after
another, to the five hundred great arhats. They all inquired of him: “Have you
approached other monks previously?” He replied: “I previously went to the Blessed
One, but the Blessed One was absent. Then, I approached the elder Sariputra.” They
asked again: “What did he say?” Srivrddhi answered: “He said to me: “You are too
old and exceed the (proper) age.”” The monks spoke: “If Sariputra, the one

foremost in wisdom, refuses to give you permission, how could I grant permission?

DR, LA MR, R, GPRSH, R TR
B S R AR, B R FURR L R S 7~ IR T AU SRR
HAZE, sohkh, SURMREE, BBILE, MANH, MEHE, MEEE WRES, fblE
W7 AR

PRI, BUICR, AT, BRI, RIMKIE. BIHE, PR b, . K
il KABAKRAL, S > LEEF: WA, SERURN, R, » FRBR X
U RHTE S LR, EHURHE? TR ERRENE AL, BB SRR, B, A
S OBRME. R R, BURAC, SHAZ, SHEEL FRSH. A ERE, &
FeolE, KRS, AR,
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For example, if a skilled physician who is proficient in examining the sick refuses
to offer therapy, other less-skilled physicians could only fold their hands [to show
powerlessness]. One should understand that this person must display the sign of
death.” Due to the refusal of Sariputra, the one of great wisdom, the other monks

did not grant permission either.'3!

Srivrddhi pleaded to all the monks but was not able to go forth. He exited the
Bamboo Grave and sat on the threshold of the gate. Sobbing in grief and feeling
chagrined, he uttered a loud cry: “I have never committed a grave transgression,
ever since I was born. Why am [ particularly prohibited from going forth? People
such as Upali, the barber of the inferior caste; Nidha, the humble feces-carrier;
Angulimala, the murderer killing numerous people; and Tuosaiji (variant reading:
Asaiji; possibly Assaji in Pali),'3? the great evildoer, all got permission to go forth.

What is my sin that prevents me from going forth?”!33

After Srivrddhi uttered these words, the Blessed One immediately emerged in
front of him. Emitting a great radiance, (the Buddha) was adorned with primary and
secondary marks, just like Sakra, king of the Trayastrims$a, (seated) in a high
chariot (made) of seven kinds of jewels. The Buddha asked Srivrddhi: “Why are
you weeping?” At that moment, the householder heard the subtle voice of the

Buddha, and in his mind, he became joyful, just like a son seeing his father. He

BURIE ERTIEE . B BT R MRS, JERILA ORPTERE, (CEME . CkRERAR? 7 &
: R, ERRTE, R R R . SR CRIETRR? P E SR E: WWEE
AR RS “PENREEE —, MARL, RETMEAELE. BWRE, HHE
WA, GRaNE, TRBIT, BREN, B, 7 BIERFSROREARE, HeRt i, FEA

B ‘34} (ﬁm‘ haf[3

o

132 The Tibetan translations here give a variant a si ki (the Derge recension records it as a sa ki [D. 341,
mdo sde, a, 175a2], while the sTog pho brang bris ma edition reads a si ki [No. 281, mdo sde, ci, 69b7])
Judging from the phonological feature of the Xianyu jing that the singular masculine noun usually has -i as the
ending, the form a si ki is plausibly the more authentic witnesses. In regard of this form of name, there is a
monk named Assaji (Chn. T B or [ %%) who appears frequently side by side with the monk Punabbasuka
(IR %45 or = AT ¥ %2) as infamous violators of monastic codes (Vin. iii. 180: “assajipunabbasuka nama
kitagirismim avasika alajjino papabhikkhii,” Sifen 1ii T. 1428 [XXII] 596¢17ff.; MN. i. 473ff.,, MA, T. 26 [I]
749c¢3ft., etc).

The reason for the variation between the Tibetan and Chinese records of this name, I suppose, is that the
Chinese original accessible to the Tibetans writes asaiji %€ §# instead of tuosaiji [t ZE 8.

B PRYRE, REEHE, A BEATE, AR L, IR, BB <Ak, %
AR, FTHCRFATEIR MK ? AR, BIZBA, R, TREREZN, ESHEE, WEEAN, X
PEZEdE, RBEN, WA, mWAHER, WAME AMEhER? >
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rendered a salute to the Buddha by throwing the five parts of his body to the ground
and spoke to the Buddha in tears: “All beings, including murderers and thieves,
scandalmongers and slanderers, as well as low-caste ones, are allowed to go forth.
What sin of mine makes me alone unable to go forth? My whole family, both the
old and young, no longer need me due to my decrepitude. Now, I am not allowed to
go forth in the teaching of the Buddha. If now I were to return home, they would
certainly disrespect me. Where should I go? Now I have to abandon my life here [in

this world].”'34

Then, the Buddha spoke to Srivrddhi: “Who can raise his hand into the sky and
say definitively, ‘That person should go forth; this person should not?’” The old
householder spoke to the Buddha: “Blessed One! It is the foremost wise son of the
king who turns the Dharma-wheel, second buddha, second guide of the world,

Sariputra, who does not permit me to go forth.” 135

Then, the Blessed One, with great compassion, comforted and consoled
Srivrddhi, just as a loving father comforts and consoles his pious son. He spoke
thus: “Do not worry! Now, I will permit you to go forth. It is not Sariputra who
arduously practiced austerity for three asamkhyeya-kalpas (i.e., incalculably long
eons) and cultivated merits for one hundred kalpas; it is not Sariputra who
conducted ascetic practices in every past life, who cut off his head, plucked out his
eyes, and made donations with his marrow, brain, blood, flesh, skin, bones, hands,
feet, ears, and nose; it is not Sariputra who threw his body to a hungry tigress,
jumped into a fire pit, pierced himself with a thousand nails, and gouged out his
flesh to fill in a thousand lamps; it is not Sariputra who gave away his kingdom,
cities, wives, sons, male slaves, female slaves, elephants, horses, and seven jewels;
it is not even Sariputra who made offerings to the 88 thousand buddhas in the first
asamkhyeya-kalpa, to the 99 thousand buddhas in the middle asamkhyeya-kalpa,
and to a hundred thousand buddhas in the last asamkhyeya-kalpa, and went forth to

B4R RN, R EIALATER Y, B, ARG, B RR E AR . B R
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observe precepts and fulfill the perfection of morality (s$7la); it is not Sariputra who
has attained mastery of Dharma. How could he rule that ‘this person should go forth,
while that one should not’? I am the sole one who has attained mastery of Dharma;
I am the unique one who has ridden on the jeweled chariot of six perfections and
put on the armor of patience. Under the Bodhi Tree, I sat on the Vajra seat,
subjugated the enmity of Mara, and attained the buddha path. Nobody is equal to
me. Come and follow me! I will grant you the going-forth.” In this way, the Blessed
One comforted and instructed him. Thereafter, [Srivrddhi’s] distress was eliminated
and great joy was generated in his mind. He followed the Buddha and entered the

Buddha’s monastery. '3

The Buddha ordered Maha-Maudgalyayana: “You should grant him the
Going-forth. Why? All sentient beings get ordination following their own karmic
circumstances. If a person has some karmic relation with the Buddha, no other
people can ordain him. If a person has some karmic relation with other persons, the
Buddha cannot ordain him. If one has some karmic relation with Sariputra, then
Maudgalyayana, Kasyapa, Anurudha, Kimpila,'*” and all the other disciples cannot
ordain him. In this logic, according to the one with whom he has a karmic bond,
other (monks) cannot ordain him.” At that moment, Maudgalyayana thought to
himself too: “This man is extremely old and decrepit. He lacks the capability to
conduct the three courses of chanting sitras, sitting in meditation, and assisting
with monastic services. Nevertheless, it is the Buddha, king of the Dharma who
gives the order to ordain him. I certainly cannot disobey.” Then, he granted him the

going-forth and full ordination. '3

DO i R LUK RS, AR, R T, MEZE RN WA E LA
Ko ARE M9 =PI RSARFRE w547, TEEARE; AREFIR AT, BRI, BRI A B T A H
LATHE. FERFIIBIR SRR, AW KYT, HETE, 5 T, EEFRBMET. sUER8. £
B ARSI IBRIRT A AREy, fERe\E TR0, BTGy, fiEUE L TR, RIS, ft
B, MR, RRPEEE. EEFRNEALE. MAHE: SEREK, HATE. >
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137 Kimpila, the Sanskrit form of the name jinpiluo 4: FE 4 is attested in Sanskrit manuscripts (e.g. Gnoli

1977-1978: 11. 60).
BSIBB]E ON H R, < SEI . IR SRR, AR, BRARIAREE; TRERA
g, MRIAGEE. RER AL, HE. WIE, PORE. SRES VBT, MFAE. meR
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In the story, Sariputra rejects a decrepit man who comes up with the notion of joining the
Buddhist sarigha out of practical considerations. According to Sariputra, an old person as
such is not able to fulfill the responsibilities of being a monk in the study, meditation, and
monastic service.'® Not being dissuaded, Srivrddhi continues to plead with all the other
monastic members, but all the other monastic members unanimously reject his request. As
the text states, the other sasigha members trust the judgment of Sariputra and respect his
perspicacity (“1 & ) o B E A —, MM, LEIE AL ). In their eyes,
Sariputra is like an advanced physician ([ %¢), while they themselves are just as mediocre as
inferior physicians (/)»8); if the advanced physician diagnoses one’s disease as incurable,
other inferior physicians could do no anything to help him (%40, EABER, AR,

fix s /NB&, IR R HET). Therefore, Srivrddhi, in the depths of despair, feels devastatingly

upset.

Noteworthy here is how the text presents the reason for other sarigha members’
unanimous disapproving of Srivrddhi’s ordination. Although the consensus reached by the
monastic community is founded on solid grounds that the Vinayas include exceedingly old

persons in the list of people who should be barred from receiving ordination,'* the text does

B, FEHAL, BRAAREE. R HER A U NEEEE, . LB EBRE, ZFRR. R
PR ERMMEL R, HATE. "HENE, ZHEH.

139 Gilk (2008: 17-18) briefly discusses the three “principal courses,” namely, “devotion to service,
devotion to study and preaching, and devotion to meditation and personal cultivation, to the physical, the
intellectual, and the contemplative, so to speak” (ibid. 17). Possessing the ability to accomplish the three
obligatory courses (study, meditation, and monastic service; Chn. sanye = 3£) is the essential requirement for
being a Buddhist monastic monk, which is widely seen in the Dharmaguptaka Vinaya, the Sarvastivada Vinaya,
and some Mahayana siitras.

WE g Vin. i. 91 (jarddubbalam); T. 1421 (XXII) 119a29-b9; T. 1425 (XXII) 416b26-c2; T. 1428 (XXII)
814a18-b20; T. 1435 (XXIII) 155b1-18; T. 1444 (XXIII) 1041a8-12.

For instance, the Mahasanghika Vinaya (T. 1425 [XXII] 418b9—14) offers a detailed explanation of this
rule: KEH, #@-L+. FRLT, AEEE, BGEHAN, BRARMEHE. FiEt+, A ifE &7
AHE, LT, RMEREHEEREZE, MM K. HRE, DEEIMK. HOBKE, AL, A
HRZHEH, WLk, 228K

The “exceedingly old ones” means people who exceed the age of 70. For one who is less than 70 years old,
if he is not able to handle a task, if he relies on other people to lie down and rise, this person should not be
permitted to go forth. For those who exceed 70 years old, even if they are capable of fulfilling some tasks, they
should not be permitted either. For those who are exactly 70 years old, they may be permitted under the
condition that they are healthy and are able to practice all the monastic activities. If one is exceedingly old, he
should not be allowed to go forth. However, those who have already been ordained should not be
excommunicated. A monk, who grants the going forth to such a person and fully ordains him, incurs a
*vinayatikrama. The above is [the rule concerning] the exceedingly old.
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not turn to these established monastic rules for support. The story purely puts it as the
influence of Sariputra’s prestige in the eyes of the other saiigha members. The high

reputation of Sariputra is underscored in this way.

The prohibition against admitting exceedingly old people, of course, has its social and
economic reasons. Imagine that a monastic member is too old. He creates an extra burden on
the whole monastic community for obvious reasons, such as that he needs to be taken extra
care of. There are numerous cases in the Vinayas in which monastic codes are compromised
and loosened because the aged monks could not finish daily duties.'*' Therefore, we can
easily imagine the social and economic pressure that too many elderly community members
would exert on the monastic society. This age limitation can be readily interpreted as a
reaction to this pressure. It is no wonder that Sariputra’s decision wins the support of the

whole sangha.

However, despite the above legal regulation, Srivrddhi has a change of fortune when
Sakyamuni Buddha steps in. Subsequently, the dramatic conflict is also transformed into the
power confrontation between Sakyamuni and Sariputra. When the Buddha asks who makes
the decision that Srivrddhi is not fit to become a monk, Srivrddhi indicates it is Sﬁriputra.
Furthermore, Srivrddhi stresses the prestige of Sariputra—-“the foremost wise son of the king
who turns the Dharma-wheel, second Buddha, second guide of the world.” This response,
somewhat inflammatory, creates a subtle power opposition as it places Sakyamuni and
Sariputra in two confronting positions. Sakyamuni’s reaction is just like that of an offended
leader who eloquently discourses on his superiority to his top disciple. In order to justify his
unparalleled excellence and unique position as the only one who can judge people’s
eligibility to become a monk, Sakyamuni Buddha narrates his glorious past deeds, which
include his past feats of self-sacrifice, his indefatigable efforts to fulfill the bodhisattva path,
his unbounded offerings to past buddhas, and his meticulous adherence to precepts. These
common jataka elements all become the source of his unchallengeable authority in this life.

In this way, a power struggle emerges: Sariputra, supported by the monastic community,

141 For instance, for the rule prohibiting monks from riding on vehicles, the Buddha had to make an
exception that old people are exempt from this rule because they are too feeble to travel on foot (T. 1421 [XXII]
144c23-28; T. 1428 [XXI1I] 848c1-3; T. 1435 [XXIII] 182¢2-10; T. 1447 [XXIII] 1054b21—c8; T. 1451 [XXIV]
246c2-22, D. 6, ’dul ba, tha, 106a4-107a2; T. 1458 [XXIV] 571b25). In addition, Durt’s study of the term
Mahallaka (“old, decrepit”) shows that it is a common phenomenon among Buddhist monks to go forth at a
quite late age (Durt 1980: 851f.), which would undoubtedly result in serious economical pressure.
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rejects Srivrddhi’s ordination based on well-grounded Vinaya considerations, while the

Buddha strongly argues for his personal authority in judging this matter.'4?

However, this lengthy self-defense does not entirely succeed in consolidating
Sakyamuni’s authority. If the superiority of Sakyamuni were always a self-evident matter
free from controversy, Buddhist composers would feel no impulse to compose such a
confrontation, and there would exist no need to readdress the issue of the Buddha’s authority.
The lengthy defense articulated by Sakyamuni precisely reveals the pressure Sakyamuni
faces in this imagined relationship. In this sense, this story can be read as a literary device in
which the narrators intentionally create tension between the teacher and the disciples,
specifically with the aim of readdressing the power structure within the Buddhist community
and resolving the issue by reinforcing the Buddha’s authority.'*® A situation is imagined in
the story that a top disciple such as Sariputra possesses enough prestige to win over the
support of the monastic community, constituting a source of authority independent of the
Buddha.

This sort of imagined power confrontation can also be located in another text but in a

less powerful and less polemical manner. This text is the Da zhidu lun K & J¥ &%

142 Moreover, the ordination of Srivrddhi also reflects the confrontation between the authority of written
sacred texts and that of the living leader. Sariputra, together with other sasigha members, stands on the side of
obeying the existing Vinaya rules, while the Buddha, as a dissident, attempts to make an exception in this case.
That is to say, whether Srivrddhi could receive ordination relies merely on the personal authority of the Buddha.
Even though this confrontation cannot be historically factual, it can reveal clues as to why the story creates such
an opposition. From a pragmatic perspective, in the daily functions of the monastic community, monks must
encounter many practical demands that go against the fixed Vinaya texts. The creation of a humane,
sympathetic, and mighty Buddha can be read as a clever strategy for compromising the sacredness of the text
by directly resorting to the authority of the Buddha himself.

143 We also find the same story in other texts, for instance, in the Pusa bensheng Manlun A £ & 3 (T.
160), a Chinese work purported to a translation from the Jatakamala in the 11th century. However, in this text,
the story is narrated in a rather plain way, and nowhere can we sense the tension and competition between
Sakyamuni and the sangha led by Sariputra as shown in the SWF.

Although the Pusa bensheng Manlun is alleged to be a translation of Aryastira’s Jatakamala, Brough
(1965) has convincingly demonstrated that this Chinese text is not a real translation, although the “translators”
(or more precisely, they should be called “editors”) of the Chinese text must have known of a Sanskrit version
of the Jatakamala. For the first fourteen stories of the Pusa bensheng Manlun, the editors mostly do not take
the trouble to make a fresh translation but borrow from the preexisting translations with different degrees of
revision. The rest part of this text is a commentary on another text with the title Huguo zunzhe wen jing %[5 %
#M&R (Rastrapalapariprechd; Finot 1957 [1901]).
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(*Mahdprajiiaparamiti-upadesa), a commentary on the Larger Prajiiaparamita.'** Despite
its nature as a Mahayana commentary, its content is somehow connected to the Vinayas of
the Sarvastivada and Milasarvastivada school(s).'*> Therefore, the Da zhidu Iun possesses a
textual milieu that was possibly not isolated from that of the SWF. In the Da zhidu lu, we
find Jatakas about Sakyamuni’s past self-sacrificial deeds being used as decisive proof of his

superiority to Sariputra; '46

For instance, Sariputra practiced the bodhisattva path for 60 kalpas, aiming to
traverse the stream of generosity. At that moment, a mendicant came to him and
asked for his eyes. Sariputra said: “My eyes are useless to you. Why demand them?
If you need my body and my belongings, I will definitely give them to you.” The
mendicant responded: “I don’t need your body nor your belongings. I only ask for
your eyes. If you truly practice the perfection of generosity (dana-paramita), you
should give me your eyes.” Then, Sariputra pulled out one eye and gave it to him.
The mendicant took the eye and, in front of Sériputra, he smelled it and was
disgusted by the odor. He spat on it and threw it onto the ground, stamping on it
with his feet. Sariputra thought to himself: “People as vicious as this are quite
difficult to liberate! My eyes are useless to him, but he importunately demands

them. Yet when he gets one, he throws it away and stamps on it with his feet. How

144 For the textual family under the rubric the “Larger Prdjraparamita,” see Zacchetti 2015: 178, 180,
184ff. According to Zacchetti (forthcoming), the Mahaprajiiaparamita-upadesa was produced in a period when
the Larger Prajiiaparamita was still alive and open to textual changes.

%5 The Da zhidu lun, allegedly authored by the famous Nagarjuna, is completely preserved only in its
Chinese translation by Kumarajiva (ca. 344-413). For a more detailed study and translation of this work,
Lamotte’s masterpiece (1944—1980) is always an indispensable source of knowledge and inspiration. According
to Lamotte, the author, possibly not Nagarjuna, must have been a Mahayana Buddhist who was quite familiar
with Sarvastivada works. As Lamotte (1944—1980: 1. 88n.1, 106n.1, etc.) points out repeatedly in his translation
of the Da zhidu lun, when the Da zhidu lun cites a Vinaya without further specification of its school affiliation,
it generally refers to the Shisong lii. Furthermore, some stories from the Da zhidu lun resemble the versions in
the Milasarvastivada Vinaya, for instance, Yasodhara’s pregnancy (cf. Lamotte 1944-1980: 1I. 1001ff., Strong
1997; cp. T. 1509 [XXV]182b15—c20; T. 1450 [XXIV] 158c16-159b11, 162b1—c22). However, in his more
updated research, Zacchetti (forthcoming) argues that the proposition of a clear-cut school affiliation may not
be meaningful to texts such as the Da zhidu lun considering its textual nature as a collective compendium.

146 T, 1509 (XXV) 145a18-bl = Fr. Lamotte 1944-1980: 1. 701: 1, #Al#ERA N7 EiEE, &
WA . REZN, RHB. &FRIHF: “REFE, MR ? HHERG RWYE, &LHE!L »
BT NHM G K A, MEARIFR . BT TR, AR GLER ! CRIRE, SRIIRH R . 2H S
M, RERIET, W GiR, MEME, XU, A0 EM0S: <t NS, i REn
A, Mgz . BEAMmIE, MU, ik b N3, ArrEd. AnEsE, FAEE. B
R0, NEEEER, ER/hR, 24T, A related discussion is also seen in Ohnuma 2007: 170.
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terribly vicious he is! People like him cannot be saved. Better to discipline myself
and become liberated from samsara earlier!” Having generated this thought, he
withdrew from the bodhisattva path and returned to the Small Vehicle. This is

called “the inability to reach the shore.”

This is a typical Mahayana story. Sariputra resolves to practice dana-paramita and fulfill the
bodhisattva path. However, unlike Sakyamuni Buddha, he could not contain his reluctant
mind: he first observes that such a demand is importunate and useless; after witnessing the
beggar stamping on his donated eye, Sariputra becomes angry and takes a step backward
with respect to his progress on the bodhisattva path. Sariputra as the representative of
Sravakas is derided and belittled as one who is reluctant to liberate other beings. If we
consider the “gift-of-the-body” stories of Sakyamuni Buddha,'¥? Sariputra’s reaction starkly
contrasts with the deeds of Sakyamuni. For instance, in the famous Sibi-jataka,'*® the
Bodhisattva never questioned whether the demand for his eyes was useful or not, nor did he
change his attitude toward the donation after being mistreated by the beneficiary. The
message in this story is evident: Sariputra, as the representative of the practitioners of the so-
called “Small Vehicle” (Hinayana or Sravakayana), is indisputably inferior to Sakyamuni
Buddha, who practices the “Great” bodhisattva path. In this sense, whether one can
voluntarily donate his body without harboring a single thought of reluctance proves to be a
distinguishing difference between the “Great” and “Small” paths. In the same vein, we are
told in the Maitreyapariprccha that radical donations of his body speed up Sakyamuni’s
attainment, helping him even outpace Maitreya Buddha in reaching buddhahood, although

Sakyamuni’s bodhisattva vow was made much later than Maitreya’s.'#

147 For a comprehensive interpretation of the “gift-of-the-body” stories as a genre, Ohnuma’s work (2007)

is well worth reading.

148 7. 499. In the SWF, we read a similar story in which Sakyamuni, in one of his past lives, willingly
offered his eyes to an evil brahmin (chapter 27, Kuaiyanwang yanshi yuan pin R H T IR it 4% ).

49T, 310 (XTI) 629¢20-630al = Pelliot tibétain 89, 5r5-v6. Parallels also see T. 349 (XII) 188b5-13; D. 85,
dkon brtsegs, cha, 111a6-b5.

In this text, Sakyamuni compares himself not to his disciples but to a buddha-to-be, Maitreya Buddha. The
key to Sakyamuni’s expedient attainment in contrast to Maitreya’s prolonged striving lies in the path
Sakyamuni adopted—Maitreya restricts his efforts to buddha fields, while Sakyamuni chooses to protect,
gather, and assist all sentient beings in his buddha path. That is to say, in comparison to Maitreya, Sakyamuni
endeavors to pursue liberation for all sentient beings on his way to liberation, while Maitreya chooses to first
attain his own awakening before leading sentient beings to liberation. This point becomes more evident in
another story involving them in the Da zhidu lun (T. 1509 [XXV] 87b27—c14 = Fr. Lamotte 1944-1980: 1.
253-254). Tt is narrated that in the remote past, when Sakyamuni and Maitreya were both still bodhisattvas,

68



Occasionally, there is also subtle opposition between Sakyamuni and Sariputra recorded
in other texts outside the SWF. In the Channovadasuttana of the Majjimanikaya, while
Sariputra attempts to dissuade Channa from suicide, Sakyamuni declares that the suicide of
Channa would not incur any transgression since Channa had already extinguished his future
existence.’® In the Mahiéasaka Vinaya, Sariputra refused to allow a Manavaka from a
heretical school to join the Buddhist community. Nevertheless, the Buddha granted the
Manavaka permission based on the fact that the Manavaka had once accumulated merit by
speaking in favor of Buddhist monks.'s' In these two stories, Sariputra similarly acts as a
“straw man” with a rigid and superficial opinion that is easily refuted, while Sakyamuni is
the one who grasps the profound meaning of the Dharma and applies the Dharma flexibly

and humanely.'> Although these stories do not have plots as elaborate and controversial as

there lived a buddha named Tisya. Once, Tisya Buddha examined actions of both Sakyamuni and Maitreya to
see whether their minds had ripened or not. He found that Sakyamuni’s mind had not yet ripened, but he helped
those of his disciples to ripen, while Maitreya had cultivated solely his own mind but not those of his disciples.
On the grounds that cultivating many people’s minds was much more difficult than cultivating solely one’s own
mind, Tisya deemed that Sakyamuni was superior. Consequently, Tisya chose to accelerate Sdkyamuni’s career
by offering him a chance to witness a buddha’s meditation. Sakyamuni was astonished when beholding the
fantastic scene of Tisya Buddha’s meditation, and praised the buddha with a verse, reaping the merit that
amounted to that of nine-kalpa cultivation. In the above stories involving Sakyamuni and Maitreya, a hierarchy
is proposed: compared to Maitreya’s single goal of achieving his own buddhahood first, Sakyamuni chose to
pursue liberation for all beings, and thus, took less time to perfect his bodhisattva career. Cf. La Vallée Poussin
1928 for parallel stories in the Avadanasataka (Avs. ii. 173), the Fodi jing lun (* Buddhabhiimi-sitra-sastra, T.
1530 [XXVI] 327a6-b18), and the Mahavibhasa (T. 1545 [XXVII] 890b5—c9).

The two paths chosen by Sakyamuni and Maitreya provide a complement to the two-track system of
attaining nirvana (i.e., “fast track” and “slow track™) theorized by Strong (1992: 90-92). According to what he
has observed, in the “fast track” to buddhahood, practitioners such as Gavampati (ibid. 64) seek to catch up
with Sakyamuni who has already attained parinirvana in the past, and therefore enter the arhat path in this very
lifetime; in contrast, those in the “slow track” wait until the appearance of Maitreya or other future times to
attain nirvapa, and therefore their religious quests are oriented to the future (mostly through the paths of
andagamin, sakrdagamin, and srotapanna). If we take Sakyamuni and Maitreya’s paths into consideration,
Sakyamuni’s rapidity of achieving buddhahood is, at least, partially owing to his extremely altruistic actions
such as gifting his body in the past lives; in comparison, Maitreya adopts the slow track which does not involve
too radical deeds.

150 MIN. iii. 263-267.
SUT. 1421 (XXID) 112b11-19.

152 There are also records of Sakyamuni’s criticism of Sariputra, such as in the Catumasutta, in which the
Buddha was irritated at Sariputra and his entourage of monks for making too much noise (MN. iii. 456ff., T.
125 [I1] 770c13-771b23; & F 9 JBE 5 H 18 i PU 5 48 T. 137 [11] 860a21-861a3) and some Vinaya texts in
which Sariputra was charged with taking too much food during the offering and letting his novice Rahula starve
(T. 1421 [XXII] 179b27—12; T. 1435 [XXIII] 463c22-464b7, etc.). Moreover, there is a well-developed
narrative tradition around Sariputra’s previous existence as a snake. See Li 2019b for more details concerning
his negative image.
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the Srivrddhi story of the SWF, they highlight the pattern in which Sakyamuni and Sariputra

are treated as a pair of contrasting characters.

In conclusion, we see a direct confrontation between Sakyamuni and Sariputra in the
version of the Srivrddhi story in the SWF. There, Sakyamuni, behaving like a provoked
leader, articulates lengthy self-defense against the challenge issued by his prestigious student
Sariputra. I interpret this story as a literary device by which the narrators, having perceived
the possible challenge a prestigious student could pose, brought this topic into open
discussion. The story finally resolves the tension by reinforcing the Buddha’s superiority,
mainly by citing the Buddha’s self-sacrificial jatakas, which sheds further light on one
function of these “gift-of-the-body” stories: the self-sacrificial elements in jataka stories are
used as the scriptural support of Sakyamuni’s superiority in the power dynamic between him
and the sarngha, and sometimes in a universe in which multiple buddhas exist (such as in the

Maitreya’s case).

2.2.2 Sariputra as an emulator

The value of the SWF in the study of the power relation between Sakyamuni and Sariputra
extends not only to the story in which Sariputra is a prestigious dissident, but also to the
stories in which the familiar role of Sakyamuni is substituted by Sariputra. In this section,
through a philological survey comparing parallels in the SWF, the Divyavadana, and the
Miilasarvastivada Vinaya, 1 illustrate how the stories of Sariputra’s taming of six heretics
and his parinirvana are developed and elaborated into versions that are modeled on the
Buddha’s life stories. The SWF solidifies the excellence of Sariputra by modeling his
biography on that of the Buddha, fusing the sacrality of both figures.

2.2.2.1 The taming of the six heretics

In the 43" chapter of the SWF, we find a long story about the building of the Jeta Grove in
Sravasti.!®* The Buddha dispatched Sariputra as the vanguard of the Buddhist community to

153 Buddhists have developed different narrative traditions surrounding the building of the Jeta Grove. In
the Za ahan jing (T. 99 [1I] 158b14-23), the Bieyi za ahan jing (T. 100 [1I] 441a20-26), the Pali Vinaya (Vin. ii.
157-158), and the Dharmaguptaka Sifen [i (T. 1428 [XXII] 938b20-939cl5), the narrative plot of the
construction is simple, as it only relates that Sudana built a grove out of veneration for the Buddha. Sariputra
does not appear, nor do the six heretics. The Bieyi za ahan jing is a Chinese translation of the Samyuktagama,
possibly affiliated with the Miilasarvastivada school (cf. Bingenheimer 2006: 21).
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assist with the construction. Upon hearing news of the construction, non-Buddhist forces
showed up to create obstacles and initiated magical combat. As to be expected, Sariputra

triumphed over the heretics in combat and established the faith of Buddhism in Sravasti:'>4

(Sudana) therefore spoke to the Buddha: “When I return to my own country, I shall
build a temple. But I have no idea of the standard dimensions. May the Blessed One

send one disciple to come with me and instruct me in what I should do.”

The Blessed One thought: “In Sravasti, the multitudes of brahmins have
distorted faith and hold perverted views. The other disciples are certainly not able
to manage (to build the monastery), except Sariputra, who was born as a brahmin.
He is sharp-witted, intelligent since childhood, and fully possessed of magical
power. It will be beneficial if he comes.” Therefore, he commanded Sariputra to go

along with Sudana ...'>

The six masters heard of it and came to report to the king: “The householder
Sudana has purchased Jeta’s grove and intends to build a temple on behalf of the
Sramana Gautama. May you permit my group of followers to engage in magical
combat with them. If they achieve victory, then allow them to establish (the temple).
However, if they are inferior to us, please do not allow them to construct (it). (On
that condition), the followers of Gautama must stay only in the city of Rajagrha,

while our followers may dwell here.”

The king summoned Sudana and asked him: “Today, the six masters told me
that you purchased the grove of Jeta in order to establish a temple for the sramana

Gautama. They request a battle of magical skills with the sramana’s disciples. If

MA (T. 26 [I] 460c8-461b14), the Sarvastivada Shisong li (T.1435 [XXIII] 243c20-245b3), and the
Mahisasaka Wufen li (T. 1421 [XXII] 166c10-167c19) feature more elaborate accounts in which Sariputra was
dispatched by the Buddha to help Sudana to build the grove.

Only in the MSV are both elements, namely Sariputra and the combat with the heretical side, mentioned
(e.g. T. 1450 [XXIV] 138b18-142b12; SWF version; T. 191 [III] 967¢2-969b22).

134T, 202 (IV) 419b20-420c25. The English translation is my own with occasional reference to Mair
(1993: 38-50). A Dunhuang bianwen %% 3 (“transformation text”) also narrates about the defeat of the six
heretics by Sariputra in a quite similar way (cf. Mair 1995; Vandier-Nicolas 1954).

R A E. BEIAR, EIHE, Amflk. MERRUILE, T, ERR. 2

B &R, BN, EMEIE, SRAE, DR, MR, LBEME, D
NIEEH, wREAEHS, K. "RIMEAyz, FLJHIEE .. (The story in which Sudana managed to purchase
of the grove of Prince Jeta is omitted in my translation.)
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(Sramanas) achieve victory, let them erect (the temple). However, if they are

inferior (to the six masters), the construction is prohibited.”!>

Sudana returned home, wearing dirty and greasy clothes, and became
depressed and unhappy. Sariputra arrived the next day. He dressed himself in robes,
took his bowl, and arrived at Sudana’s house. Having perceived that Sudana was

not happy, Sariputra asked him: “What makes you unhappy?”

Sudana answered: “I’'m afraid that the construction of the temple will not be

successful. Therefore, I am depressed.”
Sariputra asked: “What makes you afraid that it will not be successful?”

He replied: “Now, the six masters approached the king to propose a battle.
Only on the condition that the venerable one (you) gain victory, will the
construction of the temple be permitted. If you could not defeat them, (the king)
would reject (our request to construct the monastery) and not permit the
construction. These six masters have renounced the family life for quite a long time
and are always sincerely dedicated. No one could compete with them in the skills
they have mastered. Now, I have no idea, venerable one, whether you have

sufficient skills for combat.”!5’

Sariputra answered: “Even if the six masters and their companies covered the
whole of Jambudvipa and were as many as bamboo groves, they still could not
move a single hair on my foot. What kind of competition do they want to have? I

shall simply do as they wish.”
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Sudana became joyful. He changed into new clothes and bathed himself with a
fragrant bath. Then, he set out to report to the king: “I have already asked him. If
the six masters intend to make combat, let them do as they wish.” At that moment,
the king spoke to the six masters: “Now I permit you to compete with the

Sramanas.” 138

Then the six masters announced to people in the kingdom: “In seven days,
outside of the city, we will make combat with the sramanas in a broad and wide
place.” There are 18 billion people in the city of Sravasti. At that time, it was a
custom in the land to assemble people by beating a drum. If a copper drum was
beaten, eight billion people must assemble. If a silver drum was beaten, 14 billion
people must assemble. If a golden drum was beaten, all the inhabitants must
assemble. After seven days, on a level and broad ground, a golden drum was beaten
and all the people assembled. The followers of the six masters numbered three
billion. At that moment, the citizens all set up raised seats for the king and their six

masters. Only Sudana set up a raised seat on behalf of Sariputra. %

Just at that moment, Sariputra entered into meditative tranquility under a tree.
With all his faculties quiescent, he moved fluently between different levels of
meditation and penetrated each level without hindrance. Thereupon, he had the
following thought: “Those gathered here have practiced heterodoxy for quite a long
time. They are arrogant and self-conceited. For these beings who are insignificant
as mustard grass, what kind of virtue should I rely on to discipline them?” Upon
this thought, he thought of two virtues and immediately vowed: “If, in my

numerous kalpas of past lives, I am the one who sincerely respects parents and
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reverently honors sramanas and brahmins, may the great crowd all show reverence

to me when I enter the assembly.”!¢

Meanwhile, the six masters noticed that all the people were assembled, but
Sariputra alone did not show up. They then reported to the king: “The disciple of
Gautama knows that he is ignorant of magical skills yet pretends to (agree to)

combat. Now, when all people are assembled, he is fearful of coming.”

The king spoke to Sudana: “The time for combat has arrived. The disciple of

your master should come to the debate.”

Then, Sudana went to Sariputra’s place, knelt respectfully, and said:
“Venerable One! All the people have been assembled. May you come to the

assembly.” 16!

Thereupon, Sariputra arose from meditation, tidied up his clothes, and placed
his nisadana on his left shoulder. He walked to the crowd slowly and gently, like a
lion king. Having beheld his uncommon appearance and religious robe, the people,
together with the six masters, suddenly stood up, just as grass is blown by the wind,
and unwittingly honored him. After that, Sariputra ascended to the seat that Sudana

had set up for him.!%?

Among the group of six masters, one disciple named Raktaksa'®® was adept at
magical skills. In front of the crowd, he created a tree with an incantation. The tree

naturally grew big and shaded the crowd of assembly. Its foliage was exuberant,
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163 Mair (1993: 85) proposes that the name Laoducha 57 & % (MC. law-dak-tsrhae)is the phonetic
transcription of the Indic name Raudraksa. The parallel in the Divyavadana reads the name of the illusionist as
Raktaksa (“red-eye,” Div. 152) and also Raudraksa (Div. 320).
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and its flowers and fruits were of various kinds. The crowd unanimously exclaimed:
“This transformation is made by Raktaksa.” Then, Sariputra, employing his magical
power, created a wind that could make a mountain whirl. The wind uprooted the
tree, blew it to the ground, and smashed it into dust. The crowd unanimously

declared: “Sariputra wins! Now Raktaksa cannot compete.”'6*

Then, Raktaksa uttered another incantation and created a pond. The four sides
of the pond were each decorated with seven jewels. In the water of the pond,
various kinds of flowers grew. The crowd unanimously exclaimed: “This
transformation was made by Raktaksa.” Thereupon, Sariputra transformed himself
into a giant white elephant with six tusks. On each of its tusks, there were seven
lotus flowers. On each flower, there were seven virgin girls. This elephant strolled
elegantly to the side of the pond and sucked up the water. Immediately the pond
disappeared. The crowd unanimously said: “Sariputra wins! Now Raktaksa cannot

compete.”!6

Next, Raktaksa created a mountain adorned with seven jewels. There were
springs, streams, trees, vibrant blossoms, and fruits. The crowd unanimously
exclaimed: “This transformation was made by Raktaksa.” Then, Sariputra
transformed himself into a mighty man with a vajra. From a distance, he pointed
the vajra mallet at the mountain, whereupon the mountain was completely
demolished, without a trace remaining. The crowd unanimously said: “Sariputra

wins! Now Raktaksa cannot compete.”!6

Then, Raktaksa transformed himself into a dragon with ten heads. It rained
various kinds of treasures from the sky. Thunder and lightning shook the ground
and startled the crowd. The crowd unanimously exclaimed: “This transformation

was made by Raktiksa.” Then, Sariputra transformed himself into a bird king with
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golden wings (suparna). It split the dragon and chewed it up. The crowd

unanimously said: “Sariputra wins! Now Raktaksa cannot compete.”'®”

Subsequently, Raktaksa transformed himself into a bull with a tall and broad
body. It was fat and strong, full of energy. With coarse hoofs and sharp horns, it
scraped the earth, snarled loudly, and dashed forward. Sariputra then transformed
himself into a lion king, tore apart (the bull), and devoured it. The crowd

unanimously said: “Sariputra wins! Now Raktaksa cannot compete.”!'®

Then, Raktaksa transformed himself into a yaksa demon with a big and tall
body. A fire was burning on the top of his head. His eyes were as red as blood. He
had four long and sharp teeth. With the fire issuing from his mouth, he was running
and leaping forward. Thereupon, Sariputra changed himself into King Vaisravana.
The yaksa was terrified and immediately felt the desire to run away. However, fire
was burning in all the four directions, leaving him no way to escape. Only beside
Sariputra was it cool with no fire. He immediately prostrated, threw the five parts of
his body to the ground, and begged Sariputra to spare his life. As soon as shame
overcame Raktaksa’s mind, the fire was extinguished. The crowd unanimously

exclaimed: “Sariputra wins! Now Raktaksa cannot compete.”!®

At that moment, Sariputra lifted his body up to the sky and manifested the four
deportments, namely, walking, standing, sitting, and lying down. He generated
water from his upper body and fire from his lower body. He disappeared from the
east but reappeared in the west. He disappeared from the west but [then] showed up
in the east. He vanished from the north but reappeared in the south. He vanished
from the south but [then] showed up in the north. At times he manifested a giant
body covering the whole sky, while other times he manifested a miniature of his
body. At times he divided his one body into hundreds of thousands of bodies, while
other times he reunified them into the single body. (He was in) the sky, but then
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suddenly reappeared on the ground. He trod on the ground as if it was water, and he
trod on the water as if on the ground. Having made such magical transformations,
he returned, withdrew the magical power, and sat on his original seat. The crowd
who attended the assembly beheld his magical power and became joyful.
Thereupon, Sariputra preached to them. In accordance with their past deeds, past
merits, and causal conditions, they each attained their own path. There were also
people who attained (the fruit of) srotapanna, or sakrdagamin, or andgamin, or
arhat. Three billion disciples of the six masters came to Sariputra’s and went forth.
After the battle of magical skills, the fourfold assembly left, and each returned to

their own residence. '7°

The above is a narrative complex with several independent stories embedded. The frame
story is the construction of the Jetavana, within which Sariputra’s feat of taming the six
heretics is narrated. Faced with the reality that heretical teachings were prevailing in Sravasti,
Sakyamuni Buddha sent his foremost disciple, Sariputra, to assist Sudana (elsewhere better
known as Anathapindada) in building the grove. The six heretical masters who took
residence there for a long time, perceived Sariputra’s activities to expand Buddhist territory.
Just like vested-interest holders who were wracked with a sense of crisis, they were

provoked and made trouble for Sariputra, the vanguard.

The Buddhist side and the non-Buddhist side soon decided to have magical combat.
Raktaksa, as the representative of the six masters, made the marvelous transformations of a
giant tree, a fabulous pond, a well-adorned mountain, a terrifying dragon, a large bull, and a
yaksa. However, Sariputra gloriously triumphed over him in every round, sometimes by
generating a huge storm, and sometimes by incarnating himself as an elephant, a garuda, a
warrior with a vajra weapon, a lion king, and Vaisravana. Later on, with other magical
performance such as emanating fire/water and manifesting his body in different sizes and
numbers, Sariputra tamed the followers of the heretical masters and converted all the

residents of Sravasti to Buddhism.
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For those who are familiar with the biographical stories of the Buddha, the above story
will sound quite familiar: its setting, the basic design of the plot, the antagonists, and the
overall dramatic development all resemble the story of the “Great Miracle” (Mahapratiharya)

171 especially as told in the narrative tradition of the Milasarvastivadins. In brief,

in Sravasti,
the Mulasarvastivada Mahapratiharya story narrates that six heretical masters are enraged by
the popularity of Buddhism in Rajagrha. Beguiled by Mara, they become overconfident of
themselves and come to provoke a competition with the Buddha. At first, the Buddha ignores
their request for a competition but continues to travel around to amass followers in different
countries.!” Later, when the Buddha reaches the city of Sravasti, he finally agrees to the
competition, by means of which the Buddha successfully makes Sravasti his habitual
residence for the next twenty years.!”> During the competition, the Buddha enacts numerous

supernatural transformations, which culminates in such well-known miracles as the “double

appearance” miracle!’* and the manifestation of an array of buddhas (buddhapindi).'’

171 Strong (2001: 106ff.) has already discussed the narrative traditions of the Buddha’s “Great Miracle”
(Mahapratiharya) in Pali and Sanskrit (i.e. Mulasarvastivada) texts. The available Pali version is found not in
the Vinaya but in the Dhammapadatthakatha (English summary in Strong 2001: 107-108). In this version, the
Mahapratiharya story is a consequence of the Buddha’s criticism of Pindola, for Pindola exerts magical power
in front of lay persons. The Buddha makes a monastic rule to ban monks from arbitrarily wielding magical
power. However, heretics want to take advantage of this rule and assume that even if they ask for a competition,
the Buddha will still refuse to compete with them. However, the Buddha exempts himself from this rule and
accepts the challenge. In the end, the Buddha easily overpowers the heretics by manifesting a supernatural
mango tree. The ashamed heretics drown themselves in the water. After that, the Buddha manifests the “Great
Miracle” as reported later.

The Mahisasaka Wufen lii does not mention the story of the Great Miracle in Sravasti, but only records the
Pindola story (T. 1421 [XXII] 170al7—c24).

The Dharmaguptaka Sifen lii (T. 1428 [XXII] 946b13-950b6) also records that the Buddha forbids monks
from revealing magical power in public, which is taken by heretics as a chance to seek more offerings. With
regard to the combat itself, the plots closely resemble those of the Miilasarvastivada tradition. About the story
in the version(s) of the Milasarvastivada tradition(s), see my discussion below.

172 As Strong reminds us, the Buddha travels around different kingdoms in Northern India not to avoid the
competition, but to gather more followers and extend the Buddhist territory: “Throughout the next forty years
and more of his career, the Buddha continues to live in Northern India, visiting and revisiting different
communities, preaching the Dharma, converting beings of all sorts, and settling doctrinal and disciplinary
questions that arise (2001: 100).”

173 Strong’s study of the places where the Buddha spent the 45 rains-retreats of his career (ibid. 102)
clearly shows that the Buddha stays most frequently in Sravasti, from his 21" yearly rains-retreat till the 44,
We can even say that in the second half of the Buddha’s religious career, he almost permanently resides in
Sravasti (ibid. 104).

174 Defined by Strong (2001: 108) as “from the upper part of the body, flames shoot up, while from the
lower part a stream of water pours forth; then, he reverses things and flames emerge from the lower part of this
body and water from the upper part.”

78



Because the six heretics could not display comparable magical transformations, they become
greatly ashamed and drown themselves in a river. Their followers are all converted to

Buddhism.

Since the Buddha’s subjugation of the heretical groups is also related in the SWF
(chapter 14, T. 202 [IV] 360c29-361b1), we have good reason to argue that the similarity
between the two “taming” narratives is not just coincidence. To demonstrate their correlation,
I present the table 2.3.1 comparing their main plots. For the Mahdpratiharya story, I use the
versions in the SWF, Divyavadana, and the MSV.'7 One might notice that the
Mahapratiharya narrative had already developed into two rather distinct traditions among
the three Mulasarvastivada texts: the Divyavadana and MSV contain roughly the same story
and can be classified into the same group (Group I); the version in the SWF, however,
contains obvious deviations and should be regarded as a separate group (Group II).!”7
Through an analysis of the narrative elements in these versions, we can see how the
composers of the SWF adopted Mahapratiharya’s story in the narration of Sariputra’s

taming story. '”®

175 In studies of Buddhist art, the key to recognize the scene of the Great Miracle is whether there exists the
manifestation of multiple buddhas; sometimes the fire-and-water miracle is also depicted in the scene but not
always (Schlingloff 1999; 2013: 505). Rhi (1991: 159ff.) argues that the image of the multiplication of buddhas
reflects Mahayana influences.

176 MSV: Gnoli 1978: 11-24, D. 1, ‘dul ba, da, 40a2, T. 1451 (XXIV) 330c13-331b27; Div 89-103 = Eng.
Rotman 2008: 253-288. Cf. also Strong 2001: 109—110 and Burnouf 2010: 188ff. For the artistic representation
of this story, see Schlingloff 2013: 488-515.

177 Interestingly, this SWF version is also found in the Pusa bensheng manlun % A< 4 & 5% (T. 160 [111]
334c¢28-336¢11) and the Dharmaguptaka Vinaya (T. 1428 [XXII] 946¢26-950b6).

178 In the following table, I adjust the sequence of some details in the Mahapratiharya to better
demonstrate the similarity between the two narratives.
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It is hard to overlook the extensive similarities between the above Sariputra narrative and the
Milasarvastivada Mahapratiharya narrative. Sariputra and Sakyamuni both enter into
magical combat with the same group of antagonists, namely, the six heretical masters. Both
narratives occur in the same city of Sravasti and are also closely associated with the Jeta
Grove. In a similar way, Sariputra and Sakyamuni both arrive late due to meditation, which

is taken as a sign of cowardice by the six heretical masters.

With respect to the contest, there is also a striking resemblance between the two
narratives, despite some clear deviations. In the Sariputra story, the heretic Raktaksa
magically creates a marvelous tree, a jeweled pond, and a splendid mountain, which all
appear in the first three magical manifestations made by the Buddha in the Mahapratiharya
(Group II). In both narratives, the tree is full of exuberant foliage and naturally grows
immense. In both cases, the pond is decorated with seven kinds of jewels, and marvelous
flowers grow in the water. In both stories, the mountains are also bejeweled and abundant

with flowers and fruits.

Furthermore, Vajrapani appears in both narratives: in the Mahapratiharya (Groups I &
I1), Vajrapani is also said to destroy the seat of the six heretics or strike the heretics. In the
SWF’s Sariputra story, Sariputra transforms himself into Vajrapani, who uses his vajra to
strike and destroy the mountain created by the heretic Raktaksa. Interestingly, when we look
at Sariputra’s taming of the six heretics in other sources (e.g., the MSV and
*Mahasammatardjasitra),'” Vajrapani is entirely absent from the narration. It seems that
only the SWF’s Sariputra story includes the Vajrapani element in the narration under the

influence of the Mahapratiharya narrative.

179 In the MSV Sarnghabhedavastu (T. 1450 [XXIV] 140¢2-15; Gnoli 1977-1978: 1. 175; D. 1, ’dul ba,
nya, 85a1-6) and the Mahdsammatardjasitra (T.191 [II] 968a10-27), the contest between Sariputra and
Raktaksa is described as follows:

1. Raktiksa creates a huge mango tree and Sariputra conjures powerful wind to uproot the tree.

2. Raktaksa creates a pond of lotuses, while Sariputra transforms himself into an elephant to trample the
pond.

3. Raktiaksa transforms himself into a dragon with seven heads, while Sariputra transforms himself into a
suparna and devours the dragon.

4. Raktaksa transforms himself into a yaksa, while Sariputra casts a spell on the yaksa.
Then, Raktaksa is converted to Buddhism. Vajrapani is absent from this version.
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Moreover, in the concluding scene of the battle, Sariputra enacts the miracles of
generating water and fire and multiplying his bodies, both of which seem to imitate the
“double appearance” (yamaka-pratiharya) and the “great miracle” in the corresponding
scene of the Mahapratiharya.'® Both miracles possess a profound, edifying effect, which

accelerates the listeners’ pace to awakening.

Given the similarity of the episodes in the two taming narratives, can we ascertain
which one serves as the source from which the other one borrowed? This is not a difficult
task. We know that the Buddha’s Mahapratiharya story—at least its core descriptions of
miracles—is quite ancient since artistic representations of this story can be found in many
early Indian iconographies.'®! Despite observable discrepancies among different schools in
narrating the Mahapratiharya story (see above n. 171), its basic content seems not to have
altered much. In comparison, Sariputra’s taming story seems to have been added into the
frame narrative of the construction of the Jetavana in a relatively later date: in the two
Chinese Samyuktagamas, the Pali Vinaya, and Dharmaguptaka Vinaya, Sariputra plays no
role in the construction;'s2 in some other versions, although Sariputra is mentioned as the
monk dispatched by the Buddha to assist Sudana in the construction, no competition occurs
between him and the six heretics (e.g. MA, Wufen Li, and Shisong [i);'®® the
Milasarvastivada versions are the only records in which the combat between Sariputra and

six heretics is associated with the building of Jetavana. Therefore, we can be fairly sure that

180 According to Foucher (1917: 155-156), in the beginning, the yamaka-pratiharya was probably only
applied to the Buddha himself, but was then “hackneyed in consequence of being classic” and applied to
persons other than the Buddha. However, Skilling (1997: 303-315) demonstrates that different answers to the
question of whether yamaka-pratiharya can be shared by beings other than buddhas reflect more a sectarian
polemic. Skilling shows that in the (Mila)Sarvastivada and Lokottaravada traditions both the Buddha (ibid.
303-306, 308) and people other than the Buddha (ibid. 306-308) can enact the double manifestation. However,
in the Pali texts of a relatively late date, the yamaka-pratiharya is understood as one containing both the
miracle of fire and water and that of the emanation of buddhas, and only the Buddha could perform the
yamaka-pratiharya (ibid. 309).

In the (Mula)Sarvastivada traditions, the miracle of multiplying bodies is not commonly performed by the
Buddha’s disciples (ibid. 309), which highlights the rarity and excellence of Sariputra’s miracles here.

181 Schlingloff 2013: 488ff., esp. 489: “Representations in Bharhut, Sanchi, and Bodhgaya show that the
reality of such miracles is intrinsic to even the oldest versions of the legends.”

182 T, 99 (II) 158b14-23; T. 100 (II) 441a20-26; Vin. ii. 157—158 = Eng. Horner 1938-1952: V. 222-223;
T. 1428 (XXII) 938b20-939c15.

183T. 26 (1) 460c8-461b14; T. 1421 (XXII) 166c10-167b19; T. 1435 (XXIII) 243c20-245b3.
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the Buddha’s taming story was already well-developed before the creation of Sariputra’s
taming story. The latter is probably modeled on and borrows multiple elements from the

Buddha’s Mahapratiharya story.
2.2.2.2 Sariputra’s Nirviana

In addition to similarities in the feats of taming heretics, the path of Sariputra’s nirvana as
narrated in the SWF (chapter 26) also resembles, in many ways, that of Sakyamuni’s
parinirvana, although there are also many significant differences. There, Sariputra’s nirvana
is embedded within the larger context of Sakyamuni’s parinirvana: because Ananda fails to
implore Sakyamuni Buddha to live on for an eon, the Buddha promises Mara that he will
enter parinirvana within three months. Being the Buddha’s most faithful student, Sariputra
cannot endure the pain of witnessing the Buddha’s parinirvana and consequently decides to
pass into nirvana before the Buddha does. His nirvana is depicted with well-wrought details,
some of which remind us of the Buddha’s parinirvana. It is on this occasion that the Buddha
speaks of the Candraprabha-jataka, in which Sariputra likewise decided to die before the
Buddha: in the remote past, the Buddha, being King Candraprabha, made a vow to donate
whatever he had without reservation. An evil king from a neighboring country, out of
jealousy, hired an evil brahmin to demand Candraprabha’s head; Sariputra, being the king’s
primary general at the time, knew that he could not dissuade the king from his plan of self-

sacrifice, and thus committed suicide before the king’s death:!%*

At that moment, Sariputra heard that the Blessed One was going to enter
parinirvana. He harbored a feeling of deep lamentation and spoke thus: “How soon
will the Tathagata enter parinirvana! The eye of the world is going to disappear.
Beings will eternally lose their refuge!” Again, he spoke to the Buddha: “I cannot
bear now to watch the Blessed One enter the final cessation. Today, I intend to
enter nirvana, before [you]. May the Blessed One grant me permission.” In this
way, when he repeated [his words] for the third time, the Blessed One answered:
“(You need to) know this is the right time. All virtuous and noble ones will end up
in eternal cessation.” Having gotten permission from the Buddha, Sariputra tidied
his clothes, knelt down, and crawled on his knees, circumambulating the Buddha

one hundred times. He then came before the Buddha and praised him with many

184 T, 202 (IV) 387b5-388b12. An English translation of the Candraprabha story in the Divyavadana is
offered by Ohnuma (2004: 144-158).
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verses. Then, he touched the two feet of the Buddha and placed them on his head.
After he fully repeated [these actions] in this way three times, he joined his palms
and worshiped the Buddha. He spoke dejectedly: “It is my last chance to see the
Blessed One now.” He made a salute with folded hands, then stepped back and
left.!$

He took his sramanera Cunda to the city of Rajagrha, his birthplace. Upon
arrival, he ordered the sramanera Cunda: “Enter the city and go to the residential
area. Inform the king, great ministers, old friends, and all patrons to come for a
farewell.” Then, Cunda, having worshiped the feet of the master, walked around
(the city) and proclaimed: “My master Sariputra is staying here and plans to enter
nirvana. For those who intend to see him, it is the right time to go.” At that moment,
having heard Cunda’s words, King Ajatasatru, the rich and virtuous people in the
kingdom, patrons, and four monastic groups all became deeply disconsolate and
grieved. They spoke in unison: “Venerable Sariputra is the great general of the
Dharma. He is beloved and admired by all sentient beings. How soon is his nirvana
now!” They all proceeded to his place at full gallop. They came forward to worship
him. After their greetings, they spoke in unison: “We heard that [you,] Venerable
One, plan to abandon your life and reach nirvana. People like us will eternally lose
our refuge.” Then, Sariputra spoke to them: “Everything is impermanent. Every
birth has its end. All three realms are subject to suffering. Is there anybody who can
be safe? You people have merits accumulated from previous lives and were born at
the time when there is still a buddha in the world. It is difficult to hear the teaching
of sutras. It is also hard to obtain a human body. You should be mindful of and
diligent in cultivating merits and pursue liberation from birth and death.” In this
way, through skillful means as such, he universally prescribed medicines for those
people in accordance with their symptoms. At that time, after the assembly heard

his preaching, some attained the initial fruit; some attained (up to) the third fruit;
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some went forth; and some attained arhatship. Furthermore, some who vowed to

pursue the buddha path, after hearing the preaching, made a salute and departed.'®

Then, Sﬁriputra, in the later part of the night, fortified his body and mind,
focused his awareness in front of himself, and entered the initial meditation. From
the initial meditation, he then entered the second meditation. From the second, he
entered the third meditation. From the third meditation, he entered the fourth
meditation. From the fourth meditation, he entered the equipoise of infinite space.
From the realm of infinite space, he entered the realm of infinite awareness. From
the realm of (infinite) cognition, he entered the realm of nothingness. From the
realm of nothingness, he entered the realm of neither ideation nor non-ideation.
From the realm of neither ideation nor non-ideation, he entered the equipoise of

cessation. From the equipoise of cessation, he entered parinirvana.'®

At that moment, having known that Sariputra had already entered nirvana, the
god Sakra and numerous [other] gods, with an entourage consisting of hundreds of
thousands of members, came to his place, each with flowers, incense, and offering
utensils. Packed next to each other in the sky, they all cried with grief, and their
tears flowed like drenching rain. They spread flowers everywhere, which
accumulated to the height of one’s knees. They all exclaimed: “The wisdom of the
venerable one is as deep as the giant ocean. His shrewd eloquence can fit the
capacity of the audience. His sound is like a springing fountain. He is endowed with

morality, equanimity, and wisdom. He is the great general of the Dharma. He
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should follow the Tathagata and universally turn the wheel of the Dharma. Why

does he enter nirvana so quickly?”188

People living inside or outside the city, having heard that Sariputra had already
entered nirvana, all brought butter, fragrant flowers, and offering utensils, and came
at full speed to gather together. They were too mournful and miserable to control
themselves. They each took fragrant flowers to make offerings. Later, the god Sakra
ordered Visvakarman to collect various kinds of jewelry to adorn the chariot, and to
place the body in this chariot. Attended and accompanied by gods, nagas, spirits,
the king, ministers, and civilians who were yelling and howling, the chariot reached
a broad and flat area. Then, the god Sakra commanded the yaksas: “Go to the
seaside and fetch ox-head sandalwood.” Receiving the order, the yaksas
immediately brought it back and piled it up into a great pyre. They placed the body
of Sariputra onto the pyre, poured butter on it, set the fire, and conducted the

cremation. Having made salutes and offerings, they all went back.!®®

After the fire was extinguished, the sramanera Cunda gathered the relics of his
master Sariputra, placed them into (Sariputra’s) begging-bowl, collected the three
robes of Sariputra, and carried them to the place of the Buddha. He worshiped the
Buddha, knelt, and spoke to the Buddha: “My master Sariputra has already attained
nirvana. These are his robes and begging bowl.” On hearing these words, the
venerable Ananda felt grieved and faint, the feeling becoming stronger and stronger.
He spoke to the Buddha: “Now, this venerable one, general of the Dharma, has
attained nirvana. Who can I rely on (now)?” The Buddha spoke to him: “Although
this Sériputra has attained nirvana, his morality, equanimity, wisdom, liberation,
knowledge, and vision of liberation, which were all his Dharma body as such, will
never be extinguished.” He added further: “Today’s case is not unique in that that

Sariputra preceded me in entering nirvana because he could not bear to witness my
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parinirvana. In the past, he also could not bear to witness my death and died before

me-”l‘)O

Sariputra’s nirvanpa in the SWF version is a story with full details of the events occurring
before, during, and after his death. The background of the story is the Buddha’s parinirvana
as the aftermath of Ananda’s failure to ask the Buddha to continue to live. However, the
story immediately shifts the focus from the Buddha’s parinirvana to Sariputra’s death.
Sariputra voluntarily chooses nirvana as he is emotionally unwilling to witness the Buddha’s
parinirvana. But before his nirvana, for the reason that is not indicated, S'eriputra conducts a
“last journey” to his hometown, which appears to be a necessary ritual before his death.
Accompanied by the novice Cunda, Sariputra arrives in his hometown and summons the
inhabitants to say farewell. After hearing the news from Cunda that Sariputra plans to take
nirvana, the people, led by the king Ajatasatru, take pains to urge him to stay. After
counseling the people, Sariputra gives his last preaching on the impermanent nature of the
world. The process of how he enters nirvana through four levels of meditation is also
described in detail. Equally interesting is the elaborate narration of Sariputra’s funeral: after
his death, devas and yaksas come to worship his body with flowers and oils; although not
explicitly stated in the SWF, the Mulasarvastivada Ksudrakavastu (’Dul ba phran tshegs kyi
gzhi) claims that Cunda performs the ritual of Sarira-pija (“ritual preparation of a dead

19 then, Sakra even orders yaksas to fetch ox-head sandalwood (“f*EEitf

body”) for Sariputra;
1) from the sea for his funeral pyre. After the cremation, the relics of Sariputra are then
collected by Cunda and brought to the Buddha. Ananda becomes extremely depressed,

worrying that they would lose their refuge. The Buddha has to ensure Ananda that the

0K AR, W, IR, R SRR, B K, EEMET, AMER, REEAM. <R
M EEF o, CREE, MRS, Kk, "REHH, MRS, RN, &, me
WE: HUEE, FOORE, CHURS, BATEMN? W8 <&, SRR, 2. 2.
O, e R, Wik s, AR, X, <FRIE AMESH, AERBHURES, W
FZ, AR, JRARE RRRIL, MK,

YD, 6, ‘dul ba, tha, 240b 4-5: de nas dge sbyong gi ched skul byed kyis tshe dang ldan pa shA ri’i bu’i
ring bsrel la lus kyis mchod pa byas te.

The Sarira-pija (Tib. ring bsrel la lus kyis mchod pa bya) is the ritual preparation of a dead body usually
prior to cremation. Cf. Schopen 1994: 37ff. As Schopen further points out, the one who should be in charge of a
deceased monk’s funeral is usually the monk “with the closest formally acknowledged ecclesiastical bond” to
the deceased monk. In general cases, the closest ecclesiastical relationship is that between the acarya/slob dpon
(“teacher”) and the antevasin/slob ma (“disciple”). Therefore, in the funeral of Sariputra, it is Cunda who
organizes all rituals, and in the Buddha’s funeral, it is Ananda who is generally in charge. Cf. ibid. 42-43.
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Dharma body of Sariputra, permeated with morality, equanimity, and wisdom, is never going

to be extinguished.!??

This elaborate description of Sariputra’s death reminds us of many details of the
Buddha’s parinirvana: the Buddha’s parinirvana also begins with his “last journey,” a trip
from Rajagrha to Kusinagara.!”> Also noteworthy is the coincidence that the name Cunda
indeed appears in the Buddha’s parinirvana story—although this Cunda seems to be another
figure, a blacksmith (karmaraputra [Waldschmidt 1950-1951: II. 254, line 26.8]; Pali
kammaraputta [DN. ii 126]) who offers a last meal to the Buddha.'®* Having arrived in
Kusinagari, the Buddha sends his attendant Ananda to inform the inhabitants of the news of
the impending parinirvana, as we again find similarly in Sariputra’s pre-nirvana narrative.
When the people hear the news, they come forward to express their grief and are ordained by
the Buddha. Having conducted his final preaching, the Buddha enters four levels of
meditation, the same process that we find in the story of Sariputra. After the Buddha’s

192 Schopen (ibid. 47) reminds us of another significant point here: “We have, then, to this point in the
account two statements—both indirect—about what is left behind or remains after Sariputra’s death: the
narrative says, in effect, that first of all what remains are ‘relics’ (ring bsrel), but the homily says that the
‘accumulation, heap, substratum, or material form’ (phung po = rasi, skandha, upadhi) of morality,
concentration, wisdom, release, and knowledge and vision of release is what remains ... These various sources
(i.e., ASvaghosa’s Buddhacarita and the Milindapariha) seem, in fact, to dissolve the distinction between the
two, and to suggest that one—the ‘relic’—is permeated, saturated, infused and enlivened by the other ... The
inscriptions, in fact, use what is almost exactly the same vocabulary and refer—as has been noted elsewhere—
to relics as ‘infused with morality, infused with concentration, wisdom, release and knowledge and vision’ (ima
dhadu sila(pari)bhavita samasiprafiavimutiianadra(sa)paribhavita), or simply as ‘infused with morality,
infused with  concentration, infused with wisdom’ (Silaparibhavida  sama(s)iparibhavemtu

29

prafiaparibhavida),

193 Very interestingly, the version in the Chinese Dirghdgama uniquely states that the Buddha intends to
enter parinirvana between the two sala trees in Kusinagara, which was his birthplace: “Three months from now,
I will pass into cessation between the two trees in the Sala Grove in Kusinagara, where T was born (&% =
Ho AR J ) 7 0 ok e A T, R UK. T. 1 [1] 15¢16-18).” In this sense, “visiting the birthplace
before cessation” becomes another similar motif in both Sariputra’s nirvana and the Buddha’s parinirvana.
However, the parallel accounts in other versions of the parinirvana do not support the above hypothesis. They
describe the city Kusinagara as “the resident of Mallas ( /7 -+ 4 & ; mallesu janapadesu)” instead of “the
birthplace of the Buddha” (e.g. T. 99 [II] 253c¢24-25; T. 375 [XII] 605a7-8; T. 1451 [XXIV] 388c27-28;
Waldschmidt 1950-1951: II. 294, line 32.4). Is the statement in the Dirghagama merely the result of a
corrupted text, or does it indeed reflect a tradition of the Buddha’s birthplace beside the well-known birthplace
Lumbini? I cannot give an definitive answer, but it seems that the first possibility is more plausible.

Although Asoka’s Rummindei Pillar Inscription attributes the Buddha’s birthplace to Lumbint (Falk 2006:
177-180), some modern scholars still have questions about the Buddha’s birthplace. For instance, Bareau
(1987) points out that Lumbini was not mentioned as the Buddha’s birthplace in the earliest canonical accounts,
and he supposes that the Buddha’s birthplace was near Kapilavastu instead (cf. Strong 2001: 39).

194 Strong 2001: 134-136; T. 5 (I) 167c16fF.; T. 1 (I) 18a25ff; T. 6 (1) 183a19fF: T. 7 (I) 196¢29fF.
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parinirvana, gods appear; they scatter flowers and chant verses on impermanence. The next
day, the people living in Ku$inagara are informed that the Buddha has passed into
parinirvana, and all gather together, bringing butter, incense, flowers, and instruments.
Being extremely mournful, they prepare the funeral of the Buddha in the same way as that of
a cakravartin king, which includes the procedures of wrapping the body with several layers
of cotton cloth, filling the coffin with oil, covering the coffin with a golden lid (compare the
much simpler treatment of Sariputra’s body and the omission of descriptions of his coffin in
the above SWF scene), cremating the body on a pyre of sandalwood and incense,
extinguishing the fire with milk, collecting relics, and building stiipas.'® In the end, Ananda
reacts disconsolately to the Buddha’s death, which we also see in the story of Sariputra’s
death above. It is not an exaggeration to say that in almost every step of Sariputra’s nirvana

we can find traces of the Buddha’s parinirvana.

In fact, such a quasi-parinirvana account of Sariputra’s death can be found only in the
SWEF. Compared to different narrative traditions of Sariputra’s death,'® the SWF connects
the cause of Sariputra’s death with the Buddha’s parinirvana'®’ and furthermore largely
models Sariputra’s death on the details of the Buddha’s parinirvana. For instance, in the
Yueguang pusa jing J3 V¢ [ 4% (T. 166), although Sariputra chooses to enter nirvana for
the same reason (namely, because he cannot bear to witness the Buddha’s parinirvana), the
text shows no further interest in describing Sariputra’s nirvana and quickly moves on to the
Candraprabha-jataka. In addition, in the Divyavadana, the present story (pratyutpanna-
vastu) of the Candraprabha-jataka treats Sariputra’s nirvana as a fait accompli, and the

Buddha speaks of the Candraprabha story to assuage the monks’ doubt as to why Sariputra

195 Strong 2001: 126-146.
196 Cf. Li 2019b for different traditions of Sariputra’s nirvana.

197 Some other texts also accept this connection between Sariputra’s death and the Buddha’s parinirvana.
In the Pali commentaries, having ascertained that the noble pair of disciples were supposed to enter nirvana
earlier than the Buddha, Sariputra realizes that only seven days remained of his life. He therefore determines to
make his final journey to his hometown Nalada/Nalaka to visit and convert his mother, who is still a
nonbeliever in Buddhism, even though all her children have become Buddhist arhats. After successfully
converting his mother, on the full-moon day during the month of Kattika (October to November), Sariputra
enters nirvana. Maudgalyayana dies on the day that the moon is on the wane in the same month (Sv. ii. 549—
554, iii. 66; Spk. iii. 212-221, 225; Iwai 2005: 420, 421; cf. Bigandet 1880: 9-24). In the Milasarvastivada
texts, however, the motivation for Sariputra’s death is presented somewhat differently. Sariputra obtains
nirvana voluntarily because he is emotionally unwilling to witness the Buddha’s parinirvana (e.g. T. 202 [IV]
387¢10-388b13 = D 341, mdo, a, 198b2-200a4). In some texts, Sériputra’s death is said to have also been
spurred by Maudgalyayana’s intention to enter nirvana after the latter was badly beaten by heretics (T. 1451
[XXIV] 287a24-290b4, D 1, ‘dul ba, tha, 237b7-241a4; T. 125 [11] 639a12—-641a26).
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and Maudgalyayana achieve “nirvana without remainder” (nirupadhisesa-nirvana) before

their natural deaths.'%®

Apart from modeling the narrative of Sariputra’s nirvana on that of the Buddha’s
parinirvana, the SWF also accentuates Sariputra’s importance through a significant feature
of the Candraprabha story: it elevates Sariputra to the foremost position, far overshadowing
Maudgalydyana, another prominent disciple of Sakyamuni. A summary of the SWF version

runs as follows:!%

In that past life, the Buddha was born as the king Candraprabha (“Moonlight”), who
was the epitome of a rightful, respectful, and meritorious king. He was extremely generous
and announced to the whole kingdom that he could give away all his possessions. A
neighboring king was jealous of Candraprabha’s great fame and hired an evil brahmin named
Raudraksa®” to murder Candraprabha. Raudraksa came to the Candraprabha’s palace to ask
for the king’s head, but a guiding spirit stopped him from entering the city. In order to help
the Bodhisattva fulfill the dana-paramita, a god from the Suddhavasa appeared in the king’s
dream and informed him of the brahmin’s arrival. On hearing this news, Candraprabha
immediately commanded his prime minister Mahacandra, a former incarnation of Sariputra,
to bring the brahmin in. With the aim of saving the king, Mahacandra offered to Raudraksa a
head made of seven jewels, but it was refused. Knowing that he could not stop King
Candraprabha from committing self-sacrifice, Mahacandra chose to die prior to
Candraprabha. Later, when Raudraksa attempted to cut off Candraprabha’s head, a tree spirit,
who was later identified with Maudgalyayana, showed up to restrain Raudraksa’s hands and
feet. Candraprabha commanded the tree spirit to retreat and completed the offering of his
head.

The casting of Sariputra as a prime minister, whereas Maudgalyayana was merely a tree

spirit, is noteworthy because it goes against the typical arrangement that Sariputra and

198 In the Pali commentaries, the stories concerning Sariputra’s death are indeed well-developed and some
details also resemble that of the Buddha’s parinirvana, especially the position of Sariputra’s body during his
nirvana (lying on his right side). Nevertheless, in this tradition of Sariputra’s nirvana, the whole story is closely
connected with the conversion of his mother, who is the key figure in the whole funeral. Therefore, Sariputra’s
nirvana is easily distinguished from the Buddha’s parinirvana.

199°T. 202 (IV) 388b13-390b8.

200 The Divyavadana uses the term Raudraksa in this story for the Chinese name Laodu chai 4% % in the
SWF (Div. 320; cp. Raktaksa in Div. 151).
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Maudgalyayana conventionally act as a pair with near-equal status.2’! In this story, Sariputra,
as the loyal, self-sacrificing minister, overshadows the character of Maudgalyayana, who
appears merely as a tree spirit. Such a distinct hierarchy between the two disciples exists
only in the SWF version. When we look at the roles of Sariputra and Maudgalyayana in the
versions of the Yueguang pusa jing H )t 3 % #€ and the Divyavadana, the positions they
occupy are equal: Candraprabha has two prominent ministers, namely Mahacandra (i.e.,
Sariputra) and Mahidhara (i.e., Maudgalyayana), both of whom die voluntarily, being unable
to bear witnessing Candraprabha’s death.2? Through the different arrangement of the roles
they play in the past-life story, in the SWF, Sariputra is cast as the most important figure in
the Buddha’s ambit and occupies a higher rank than Maudgalyayana.

In summary, the SWF portrays Sariputra as a prestigious monk whose death is described
as almost equally as solemn and dignified as that of his teacher, and whose religious
significance far overshadows that of his peer Mahamaudgalyayana. In these particular
features of the narrative, we read a cult of Sariputra in which his excellence is reinforced and

highlighted.

What implications for the teacher—disciple relationship are highlighted by this practice
of borrowing biographical stories? In order to understand the mindset that produced these
similar, sacred stories, we need to understand the significance of so-called “sacred
biographies” to the religious landscape of Buddhism as a whole. As proposed by scholars of
cultural studies of religion, sacred biographies have a paradigmatic function to provide a
“model” of exemplary religious practice. Geertz (1973: 90) in his studies of sacred

biographies argues that:

201 There are indeed several accounts that portray an unequal hierarchy between Sariputra and
Maudgalyayana, for instance, the story of Sariputra’s girdle. For a detailed discussion, see Li 2019b.

202 Although the main body of this Jataka is almost identical in the Divyavadana and the Yueguang pusa
Jing, their respective present-life stories (pratyutpanna-vastu) are different. In the Divyavadana (Div. 314ff. =
Ohnuma 2004), the present scene has nothing to do with the Buddha’s parinirvana, and the Buddha narrates
this Jataka in order to explain that in their past lives, Sariputra and Maudgalyayana chose to die out of their
faith in the Buddha. However, in the Yueguang pusa jing, the text indeed states that the nirvanas of Sariputra
and Maudgalyayana were due to their unwillingness to witness the Buddha’s parinirvana (T. 166 [11I] 406c2—
9).

The tree spirit in the SWF also appears here, but as a divine being (specified as a devata [“goddess”] in the
Div.) in the garden, and is not identified with any present-life figure.

We can also trace the Candraprabha-jataka in other sources, such as the Pusa benyuan jing 5 & 7 4% 48
(T. 153), Da fangbian fo bao’en jing K77 ff ¥Rk B AL (T. 156) and Liudujijing 75 £ £ 48 (T. 152), which
however contain no information about Sariputra and are therefore passed over in the following discussion.
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Sacred symbols function to synthesize a people’s ethos—the tone, character, and
quality of their life, its moral and aesthetic style and mood —and their world
view—the picture they have of the way things in sheer actuality are, their most
comprehensive ideas of order. In religious belief and practice a group's ethos is
rendered intellectually reasonable by being shown to represent a way of life ideally
adapted to the actual state of affairs the world view describes, while the world view
is rendered emotionally convincing by being presented as an image of an actual
state of affairs peculiarly well-arranged to accommodate such a way of life. This
confrontation and mutual confirmation has two fundamental effects. On the one
hand, it objectivizes moral and aesthetic preferences by depicting them as the
imposed conditions of life implicit in a world with a particular structure, as mere
common sense given the unalterable shape of reality. On the other, it supports these
received beliefs about the world's body by invoking deeply felt moral and aesthetic
sentiments as experiential evidence for their truth. Religious symbols formulate a
basic congruence between a particular style of life and a specific (if, most often,
implicit) metaphysic, and in so doing sustain each with the borrowed authority of

the other.

In other words, functioning as a symbolic system, sacred biographies tune the followers’
actions to an envisaged cosmic order and simultaneously reproject the cosmic order onto the
plane of human experience. In Buddhist biographical studies, Schober (1997: 2) accepts this

understanding and specifies it as follows:

Highly evocative and polysemous, sacred biographies depict and contextualize the
lives of those who emulate these ideals in religious texts and practices. In their
totality, the biographies of the Buddha encompass a variety of models of and for
religious practice. The tradition views these potentially limitless models of path
practice as applicable to all sentient beings and particularly to those who—as arhats
and future buddhas—have realized in exemplary fashion a version of path in their

own life.

That is to say, modeling or borrowing the Buddha’s biographical stories is not taboo among
Buddhists, but innate to the cultural practice of creating sacred biographies. When readers
read of Sariputra’s taming of heretics or his nirvana, the Buddha’s biography naturally

resonates in their mind and creates significance in more than one way: The Buddha’s
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biography adds to the sacred character of Sariputra’s life, doubly strengthening the holiness
of Sariputra’s image, and it can also inspire the readers to venerate and even imitate these
religious ideals in their own practices. Through the process of projecting archetypal images
of perfection upon the teacher and fusing one’s own sacredness with that of the teacher, a
disciple can solidify his own identity. This process of modeling, innate to discipleship, is
termed “idealization transference” in psychology:?® “discipleship or apprenticeship is
potentially a process of initiation into a new state of individuated existence through the

process of submission, fusion, and reemergence.”

2.2.3 Further stories: Sariputra acts as the critic or instructor of Sakyamuni

Section 2.2 above presents Sariputra as a great emulator, who not only substituted the
Buddha’s role as the great tamer of the heretics but also died in a way resembling the
parinirvana of the Buddha. In the present section, we will briefly investigate a more
dramatic relationship between Sariputra and Sakyamuni in the SWF: the SWF contains many
Jatakas in which the normal teacher—disciple relation between Sakyamuni and Sariputra is
almost reversed. In these episodes, Sariputra either severely admonishes Sakyamuni or
earnestly counsels him, behaviors that challenge the well-established relationship between

the two primary figures.

To start with, in the 36™ chapter Qiping jin shi pin -t 4 i f: (“Donating Seven
Bottles of Gold”),2* the story begins with Ananda’s question of what makes Sakyamuni
Buddha behave so humbly and modestly. In his answer, Sakyamuni ascribes his humble
mind to Sariputra who, as a snake in his former existence, severely admonished Sakyamuni
Buddha’s former incarnation for not being humble and polite to other people: in one past life,
Sariputra was a householder who was extremely avaricious and hoarded seven bottles of

gold in his lifetime. When he died, he was reborn as a snake, but kept guarding his gold for

203 Bogart (1992: 12-13) further adds, “in idealization transferences, ... one person projects archetypal
images of perfection, omnipotence, and omniscience upon the other, whose perfection is equated with one's
own perfection through a process of fusion. This idealization is seen as a necessary precursor to the eventual
development of one’s own goals and ambitions. Thus, the disciple’s deep devotion to the guru and tendency to
view him or her as perfect and all-knowing may in part be founded upon such an idealization ... The student
submits to the teacher’s authority and fuses internally with the mentor in order to derive strength, clarity, and an
internal image of perfection around which his or her own ego-ideals can begin to solidify. The completion of
the relationship, in his view, should witness the reemergence of the disciple or initiate as an independent man or
woman.”

2047, 202 (IV) 369226-370a3.

95



thousands of years. One day, the snake was suddenly overtaken with a weary mind, and
wanted to donate all of the gold to the sargha. It stopped a passerby and asked him to carry
the gold to the monastery as offerings. The person brought one bottle of gold to the
monastery and made an offering on behalf of the snake. Thereafter, he returned to the
snake’s place, put the snake in a basket, and carried it to the monastery. However, on their
way to the monastery, another person showed up and greeted the snake-carrier several times.
Nevertheless, the snake-carrier did not answer a single word. The snake was enraged by the
arrogance of the snake-carrier and admonished him severely.?®> This person, having been
criticized, was overcome with shame and vowed to treat every being in an equally humble
way. In the end, it is related that the snake was Sariputra, while Sakyamuni was the one who

carried the snake.

In another story, the Mahaprabhdsa-jataka (which appears twice, in chapter 16 and

chapter 44),2% Sariputra similarly played the role of instructor to Sakyamuni. In this story,

205 T, 202 (IV) 369c8-19: iEi&— A, RN “dr efmAe? MR ? "HABRAANEWRE, M=
Mz AH—F. P, EMEEE, SHE0E, SORFEAN, Eaiir. TEEIAU s “mflb N, AR
WrEr, fhDAUFR, Rk, SRE =R, ﬂi*E%, HTW{B" fERAED, FOMEMA, BHNE, |
EZ . ERERE, EE AN, G ARTE, RER®R. "mRH=, BEER. GARE, 2FK
B, BHEETE, FEHZ. CAEITE, WEEHA: CFIREH. CEERY), TEmRLE. AR,
HEE, Ao, BH—U. fEEEL. “EERHFH!

Translation: On their way, they encountered another person. He greeted the snake-carrier, asking: ‘Where
do you come from? Are you in a good health?” The snake-carrier kept silent and did not answer these questions.
The person asked him a second and third time, but the snake-carrier did not say a word. Therefore, the snake
carried by him became enraged, holding burning venom in its mouth, and was about to kill the snake-carrier.
However, it stopped itself and withdrew. It further thought to itself: ‘How come this person does not know
propriety? Another person, out of good will, asked about his recent situation. He earnestly greeted him three
times, but [the snake-carrier] did not say a single word. How condemnable!” Having thought in this way, its
malevolent mood was further aroused. An intense ferocity burst inside its body, and it was again about to kill
[the snake-carrier]. However, when it was about to flick its venom, it considered again: ‘This person has done
meritorious things for me, and I have not yet repaid him.” It repeated itself in this way over and over again, and
finally, it went back to lie down. ‘I owe a great debt of gratitude to this person. Even though he is doing
improper things, the appropriate course is to tolerate it.” When they reached open ground, the snake spoke to
him: ‘Let me come down to the ground.” It severely admonished him in an extremely stern way and exhorted
him [to adopt] the correct way. [The snake-carrier] thereafter became regretful and ashamed. He assumed a
humble mind and showed compassion for every being. The snake again exhorted him: ‘Do not do it anymore!’

206 Of the two versions, that of chapter 16 is longer (T. 202 [IV] 372a17-373al14), while the 44" chapter
contains a shorter version (T. 202 [IV] 421b18-c21). The short version does not identify the mahout as
Sariputra, and therefore I omit it in the following discussion. On the nature of the two versions, Demoto (2009)
argues that chapter 16 is a translation from an Indic version, while chapter 44 is a unique composition.

We also find Tocharian manuscripts of the same story (PK NS 34, 37, 38, 144, and 398; cf. Lévi 1925 and
Pinault 1988). However, since the Tocharian version is fragmentary, we have no idea whether the mahout was
also identified as Sariputra.
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Sakyamuni was a king called Mahaprabhasa who was gifted with one marvelous elephant.
He commanded the elephant tamer Sanshe #{ [ 2°7 to discipline the elephants. However,
during a test ride through a forest, the elephant ran wild after seeing some female elephants
and chased after them. The king, sitting on the back of the elephant, was greatly frightened,
but finally managed to get off by grabbing some tree branches. Later, when the elephant
returned to the palace, the king refused to ride it anymore. Sanshe attempted to change the
king’s mind by proposing a public taming: preparing seven red-hot iron balls, Sanshe told
the king that if the king was determined to abandon the elephant, he would order the elephant
to swallow these balls. Sanshe did this for the sake of arousing the compassion of the king,
hoping that the king would change his mind. However, the king was apathetic, even when
the elephant knelt in front of him with tears in its eyes. The elephant finally swallowed the
iron balls and then died. The king was shocked and asked Sanshe why the tamer was able to
command the elephant to commit suicide, but could not control the elephant’s behavior in
the forest. Sanshe, his body possessed by the gods, answered that he could merely discipline
the body of the elephant, but the buddhas had the capability to tame its mind. Sanshe further
told the king about the quality of being a buddha, which impelled the king to make a

bodhisattva vow.28

207 Haribhatta’s Jatakamalda calls him Samyata (Hahn 2005: 18), which is also found in the much later text
Bodhisattvavadanakalpalata by Ksemendra (hastimahamatram samydtam nama. Straube 2009: 31, verse 1. 18).
The name in Chinese, Sanshe (MC. sanX-dzyae), seems not a direct transcription from the Sanskrit word but
possibly a Middle-Indic form of the Sanskrit word (Norman 2006: 63 points out that -y->-j- is a common
Middle Indic phonological feature; cf. Also Bloomfield & Edgerton 1932: 100-101, § 192-193; Karashima
1994: 14 §2.2.1).

2087, 202 (IV) 372b29-373a6 = Eng. Demoto 2009: 2-9. R (Ml , R E &, 4 T, {F-ti
H, BEASRRR, FCEE: SR, WERI. FARMN., "AEKE: A%y, MEERE, 7
BZH, SH/ME, PEER, "TH2F: “REANRA, NELSERZ; #FHAME, FEOM. 58
EM, IRARER. PRI “HEAERK, ZETE! CTREE, S5 R RS, BRm
e CREBE, oW, FFHEME. RS, BOHER, SRR RATRIEERS R <Fib
B, HEAEE, WU AL . n g ande, RIS cIRE AT AL TIAE, B AN 2 s
B, WNRBE, BEZEUARLEEER. "EREME, BREH. ERSE, HOMH. BEs%. <
DA H? "RER IR, &Rmp, g efaiad, UFIL, BORFZ, ANEEN, Ham
B, WIEMIMEFTBERL, BOUEEM, MEEVR. BERD, FEAMEN. TRE, B, TN
i, BPAEBRR, S5 HRFETIR, THE, REERIZ? PHNSE R, FOGH T FER
L, BUEMS, SRR ETS: KT RMERARS, A0, "THBE: “BEHFAN, ek
g, ALA? AT KT A e, MREAC. RO T, B4 E, OBER, &
SHE: cPTE o, MR CHBIE S Cihiis, ZREME, —HEE, ZHAE. BTN
H, PTEENEEE, UEAE, REEDC, stz sk, BHERRH, IR AE. CTEED, WORERE,
B NE, WEy, K, FEBE R, WREE, R-UsaiR kI, BEEE: CFERE
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In the above two stories, the image of Sakyamuni is particularly human, even immature
and blemished. In the first episode, he is a person who does not react politely to other
people’s greetings and therefore enrages the snake. In the second story, he is a hard-hearted
king who is indifferent to the life of an elephant, even though he is aware of the tamer’s plan
to kill the elephant. Here, we can see Sakyamuni does not have an entirely positive image. In
contrast, Sariputra acts as a critic or even an instructor who attempts to urge him in the
correct direction. He criticizes the past incarnation of Sakyamuni for not being humble and
modest, which impels the Bodhisattva to make a vow to treat every being humbly. In the
second Jataka, Sariputra acts as a faithful mahout who endeavors to urge the Bodhisattva to
assume a compassionate mind, which, although it ends in failure, still stimulates the
Bodhisattva’s further curiosity about buddhahood. Moreover, as the mahout, Sariputra is
possessed by a god and explains the quality of buddhas to the Bodhisattva, which inspires
the Bodhisattva to initiate his bodhisattva path. This plot is the reverse of the stereotypical
image of Sakyamuni as the mentor who sets Sariputra on the correct religious path. We can
say that in these two stories, Sariputra can somehow be regarded as a critic or even instructor

of Sakyamuni.

However, there is one thing we should not dismiss: even though Sariputra is the one
who offers help in Sakyamuni’s path to perfection in these cases, the image of Sariputra is
still ambiguous. In the first story, he is no more than a snake, a creature whose existence is
mostly associated with the quality of aversion (dvesa), one of the three poisons in Buddhist
ethics. In the second story, Sariputra’s image as the mahout is also not strictly positive. On
the one hand, he is faithful and loyal to the king, hoping that the king will take back the
elephant, which was a prized possession of cakravartin kings. On the other hand, with the
aim of changing the king’s mind, Sariputra decides to perform a cruel taming. He is not
compassionate at all in forcing the elephant to swallow seven burning iron balls. What we
can see from his equivocal image is the attempt to limit and debase Sariputra’s position and
significance. We might guess that the representation of Sariputra as a critic of Sakyamuni
would have made composers feel uncomfortable. These kinds of polysemic plots reveal a

complicated mindset on the part of composers.
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This story narrates how Sakyamuni’s bodhisattva mind was initially aroused. The theological significance

has already been observed by Hahn and Demoto, who name their series of three papers “How It All Began.”
See Hahn 2006, 2009 and Demoto 2009.
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Nevertheless, a new model of the relationship between Sakyamuni and Sariputra is
depicted in these stories, which challenges the closed, rigid teacher—disciple relationship
between Sakyamuni and Sariputra. These stories seem to be a novel negotiation of different

power dynamics between Sakyamuni and his disciples as represented by Sariputra.

Can we further contextualize these stories within a specific milieu or a particular
community and figure out who created stories with such an open-minded understanding of
the Buddha’s authority? Although I can not give a definitive answer at this moment,?* a hint
may exist. We should note that the SWF reflects a tendency to accentuate the significance of
Sariputra, for cultic or literary reasons. Apart from the aforementioned chapters (16, 18, 26,
36, and 43), Sariputra also plays an essential role in chapters 17, 43, 61, 67, and 68.2'° What
makes the situation more intriguing is that the three consecutive chapters, 16, 17, and 18—all
of which reflect a strong cult of Sariputra—seem to form an organic cluster with the same
Indian origin. As already noticed by Demoto (2009: 16), in addition to the fact that they are
three consecutive chapters,?!! these stories share the same narrative scheme, which can
distinguish them from the other chapters of the SWF : they all start with a motto condensing
the moral of the story, the style of which resembles the Jatakamalas of Haribhatta and
Gopadatta. Hahn further argues that the SWF version of the Mahaprabhasa story was based

on the version composed by Haribhatta,?!? the Sanskrit poet who is known to modern

209 My first guess is that they may be connected to the community that was active around the Kuca area,
possibly Tocharian monks. Indeed, in the Tocharian narrative work Dasakarmapathavadanamala that is
fragmentarily preserved in its Old Uyghur translation, Sariputra appears multiple times as a main character.
However, due to their fragmentary nature, I cannot offer a more meaningful reading beyond the recognition of
Sﬁriputra’s name. Cf. Wilkens 2016: 1. 348-349; I1. 464—6; I11. 730-731.

210 Chapter 17 also narrates a story about an updsikd named Mahasena who donated her flesh to a sick
monk. In this story, a deva informs Mahasena of the news that Sariputra and Maudgalyayana are going to dwell
in a nearby grove. These two chief disciples become the first recipients of her offerings, and they also help
Mahiasena to invite the Buddha. In chapter 61, Sariputra plays the role of a sage, the only being who can
understand the meaning of the verses chanted by the Bodhisattva as a lion. Chapter 67 directly compares
Sariputra with another great monk, Upagupta: when Upagupta was still a householder in his former existence,
he once wanted to join the Buddhist community, but Sakyamuni told him that he was not able to compete with
Sariputra in wisdom. Chapter 69 narrates the story of how Cunda became the Sramanera of Sariputra and
venerated Sariputra.

211 In the Song-yuan-ming edition of the Chinese Xianyu jing, chapters 16 to 18 appear as three sequential
chapters. In addition, the older editions preserved in many Japanese monasteries also support the antiquity of
the three chapters as a cluster. See Okitsu 2006b: 66—72.

In fact, the chapter 19 also fits in here, but I skip to discuss it in detail as it does not feature Sariputra.

212 Hahn has published a series of papers on this poet and his Jatakamala (Hahn 1981, 1992, 1993, 2007ab,
2009). Hahn guesses Haribhatta lived around the fifth century A.D., and praises him as “one of the most
brilliant stars in the galaxy of early classical Sanskrit literature.” Haribhatta’s Jatakamala, consisting of 34

99



academia mostly due to Hahn’s masterly work.?!3 Following their hypotheses, the whole
cluster (chapters from 16 to 18) in the SWF seems to be derived from a single source with
connections to Haribhatta’s works. However, when we read Haribhatta’s Mahaprabhdsa and
other stories, there is not much description of Sariputra. This means that the recognition of
Sariputra’s role was most likely a creation novel to the SWF (or in the direct source from
which the SWF developed), rather than based on an Indian source. This observation seems to
support the hypothesis that the Sariputra element was an addition made in the course of the

SWF’s composition, a process occurring in Central Asia.
2.3 Summary

Following the argument of the ambiguity in the buddha—arhat distinction (chapter 1),
chapter 2 reveals how the authority of Sakyamuni, in terms of his relation to Sariputra, is
negotiated and readdressed by presenting different models of interaction between Sakyamuni

and his foremost disciple in the Siitra of the Wise and Foolish.

In the historical discussion of the SWF, I argue that there are no solid grounds for
assuming the SWF to have been deeply rooted in Khotanese soil. Instead, this text seems to
hail from a Buddhist milieu closer to that of the Kuca region on the Northern Silk Road. As
for the discrepancy between the Chinese version and the Tibetan translation from Chinese,

regarding the extremely complex transmission history of the SWF, I hypothesize that the

genuine legends (with the 35% possibly a later addition into the text), is modeled on Aryasura’s famous work of
the same title (Hahn 1993: 41). Although the complete Sanskrit version of Haribhatta’s Jatakamala is not
extant, it is still completely preserved in its 12"-century Tibetan translation. The successor of Haribhatta,
Gopadatta, further composed a third Jatakamala.

213 Hahn (1993) and Demoto (2009) both believe that the SWF version of the Mahaprabhasa story was
borrowed from the version composed by Haribhatta that is preserved in its Tibetan translation. The basis for
their argument is the similarity of certain episodes in the two versions, especially the dialogue between King
Mahaprabhasa and the mahout concerning the ability and nature of buddhas. “Taking into consideration the
specific character of Haribhatta’s work as an original literary composition” (Hahn 1993: 44), they conclude that
the only possibility is that the SWF borrowed passages from Haribhatta’s Jatakamala.

Although I agree that the version known to the composers of the SWF may have been ultimately traced
back to Haribhatta’s version, I am not fully sure whether there is a direct “borrowing” between the two texts.
We could not exclude the possibility that the SWF borrowed the story from an intermediate text which is also
influenced by Haribhatta’s Jatakamala. After all, we know the dialogue between King Mahaprabhasa and the
mahout, which is shared between the SWF and Haribhatta’s Jatakamala, is further contained in each new
composition of this story, such as in Gopadatta’s Suprabhdsajataka and in Ksemendra’s
Bodhisattvavadanakalpalata (Straube 2009: 229).
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Tibetan text was translated from a lost version of Xianyu jing which was not totally the same

as presently available ones.

In the main discussion of the colorful narratives surrounding Sariputra in the SWF, 1
argue that the SWF displays a diversified understanding of Sariputra’s significance with
respect to his power dynamic with the Buddha: on the one hand, we observe that the SWF
versions promote Sariputra to a very high position, which constitutes a threat to the Buddha’s
authority within the sanigha; on the other hand, he is also portrayed as a faithful disciple of
the Buddha, and his eminence, in fact, augments the Buddha’s leadership. I chiefly focus on

those stories in which Sariputra assumes the role of a challenger, an imitator, or a criticizer.

In the Srivrddhi story, Sariputra and Sakyamuni stand on two opposing sides in
deciding whether the centenarian Srivrddhi should be permitted to join the community.
Sariputra maintains that Srivrddhi should not be ordained on Vinaya-related grounds, a
position that wins the support of other members of the monastic community. Sakyamuni,
however, helps Srivrddhi to receive ordination by wielding his personal charisma and
authority. To justify himself, Sakyamuni articulates an eloquent discourse on his superiority
to Sariputra in order to intervene in this issue. Implicit in this story is the fact that disciples
could pose a challenge to the Buddha. By means of creating tension between the Buddha and
his disciples, the narrators not only express their viewpoint on the “proper” hierarchy
(namely, that Sakyamuni should occupy a higher rank of authority) but also initiate a
discussion of the situation when the sarngha were not willing to be “unsubmissive.” To the
narrators, the high prestige of Sariputra in the sarigha could pose a theological problem, a
possible challenge to Sakyamuni’s authority and position, and therefore needs to be

addressed within the narrative.

Sariputra as an emulator of Sakyamuni is another visible device by which Sakyamuni’s
absolute power is copied, and his sacredness is therefore transferable. The elaborate
descriptions of Sariputra’s taming of the six heretics and his nirvana in the SWF are both
modeled on life stories of the Buddha. This kind of modeling is a way to arouse “empathic
resonance” in the readers, a process of fusion of the disciple’s perfection with the sacred

one’s perfection, and contributes to reinforcing the excellence of the disciple.

The fluctuation of Sariputra’s image between that of a renowned disciple and a potential
challenger is also evident in some other stories of the SWF. As seen from surveys comparing
the SWF with parallels in the Divyavadana, the Miilasarvastivada Vinaya, and other sources,
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the stories in the SWF reveal a narrative tradition that reflects a cult of Sariputra and tolerates
his role as a challenger or critic of Sakyamuni. We can see the motif of his competition with
the Buddha as a powerful discursive tool to express different stances. Especially for stories
in the SWF, the vitality of the narratives surrounding these early figures derives precisely

from these challenges and acts of emulation.
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