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variations in these narratives of “The Paticara Story’ in Buddhist liter-
ature. It explains how these variations came into being by comparing
different texts and studying their contexts. First, this paper presents
why these stories that share a main theme have different protagonists.
Second, it suggests that during the transmission and development
of Buddhism, some ‘prototype’ stories were combined and revised
by subsequent generations, perhaps for moral education purposes.
Finally, this paper identifies some elements as later additions, such
as those regarding burial customs, and identifies the element of a
mother being forced to eat her son as a possible misinterpretation
during the transmission of the Buddhist texts.
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1. Introduction and Literature Review

beri Apadana (second-first c. BCE, henceforth “Thi-ap’) tells

the famous story of Theri Patacara (henceforth “The Patacara
Story’), who was plagued by a chain of catastrophes that led to the
deaths of all her kin. Pali commentaries keep this story with only
some details changed. Similar stories also appear in Chinese and
Tibetan Buddhist literature but with obvious variations.

First, in the Chinese and Tibetan versions, three different
theris (elder nuns)—Theri Patacara, Theri Kisagotami, and Theri
Utpalavarna (Utpala)—are the main characters in different accounts.
Second, the Chinese and Tibetan records usually contain more
story elements than those in Pili, and the female protagonist in
the Chinese and Tibetan versions endures more suffering after the
death of her kin, such as being buried alive with her dead husband
and being forced to eat her own son after remarrying. Third, some
Chinese and Tibetan records include stories of the protagonist’s or
her family members’ past lives to explain the karmic results.

Works on the images and stories of early Buddhist women always
contain “The Paticara Story’, such as Women Under Primitive Bud-
dbism," The First Buddbist Women: Translations and Commentary
on the Therigatha,” Women of the Way: Discovering 2,500 Years
of Buddbist Wisdom,® and ‘“The Stories about the Foremost Elder
Nuns’.* All these works, based on Pali sources, put Theri Patacara in
the main role of “The Paticira Story’. None of them mention that
in some versions, like in some Chinese and Tibetan records, Theri
Kisagotami or Theri Utpalavarna (Utpala) is the protagonist.

Nevertheless, Norman, the translator of Therigatha (henceforth
“Thig’), has pointed out in his translation that the introductory story
of Paticira as told by Dhammapala (sixth c.) aligns closely with the
Theri Kisagotami verses in Thig (vv.213-23). Norman proposes

U Horner, Women Under Primitive Buddhism, 194.

2 Murcott, The First Buddbist Women, 81-83, 87-88.

> Tisdale, Women of the Way, 72-77.

“  Anandajoti, ‘The Stories about the Foremost Elder Nuns’, 61-66.
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that the story has become attached to the wrong theri and that Thert
Kisagotami should be the protagonist of “The Paticara Story’> Of
course, Norman makes this claim without referring to Chinese and
Tibetan sources.

In addition, Sumet compared “The Paticara Story” in two Chinese
satras, Xianyu jing BELE [The Satra of the Wise and Foolish, Skt.
Damamaitka Nidana Sutra, T no. 202],° Dafangbian fo baoen jing K
TR B4R [Great Skillful Means Sitra on the Buddha’s Repayment
of Kindness, 7"no. 156] and Genben shuo yigie youbu pi naiye zashi fRA
VIR RHNMESE (Ske. Miulasarvastivada Vinayaksudrakavastu,
T'no. 1451), with reference to Thig, and suspected it to be a misidenti-
fication that Theri Utpalavarna and Theri Kisagotami take the main role
in “The Patacara Story’ in the latter two Chinese records respectively.”
However, Sumet did not verify this suspicion in this paper.

In sum, though some scholars have pointed out that there are
disagreements on who should be the main character of “The Patacara
Story’, to my best knowledge, a thorough examination of this story
across Pali, Chinese, and Tibetan Buddhist literature does not yet
exist. Moreover, this research does not only study the disagreements
on the protagonist of this story but also scrutinises other variations
in those texts as introduced above because this is a salient and typical
case of the appropriation and assimilation of Indian Buddhist
literature by Chinese Buddhists and merits a thorough study to gain
some insight into the development of Buddhist narratives.

Similar comparative text studies have been carried out by many other
scholars for different research purposes. For example, Bhikkhu Anilayo
has compared relative passages in Chinese Agamas and Pili Nikayas
to discuss the differences concerning qualities of eminent bhikkhunis
and the attitudes towards women in Pili and Chinese traditions.®

> Norman, Elders’ Verses II, 85-86.

¢ ‘T is the abbreviation for Taisho shinshi daizokyo.

7 Sumet, ‘Butsuden bungaku ni okeru patachari bikuni no shukke monoga-

tari no ichi to sono imi’.
8 Anilayo, ‘Anguttara-nikiya/Ekottarika-dgama’; idem, ‘Samyutta-nikiya/

Samyukta-agama’.
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Bingenheimer has identified some later additions in the Chinese
Samyuktiagama’® as two sutras without Pili parallels.”” Durt has
identified variants in different narratives of the story of Vasetthi/
Vasistha from the Therigathi to Mahayina scriptures and claimed
that these differences illustrated an evolution in Buddhism." Durt
also has studied different narratives of the story of Kajangala, who
could have been the last mother of the Buddha, in Pili, Sanskrit,
Chinese, and Tibetan, and proposed that these narratives not
only share the same educational value of Buddhist legends but
also manifest a doctrinal evolution in Buddhism.> Moreover,
Choong has made several comparative studies between the Chinese
Samyuktiagama® and Pili Samyukanikiyas on the Buddhist
discourses on Venerable Vangisa, the priestly Brahmanas, and
Brahmais, the exalted Gods, and revealed some disagreements in the
teachings on these aspects between these versions.'*

Similar to previous comparative studies, this research asks how
the variations in the Patacara story came into being. The element of
a wife being buried alive with her dead husband does not seem to
accord with Indian culture, and a mother being forced to eat her own
son is also an unknown theme in Pili literature. Were these additions
simply textual corruptions made during the story’s transmission, or
was the story revised intentionally by its Chinese and Tibetan trans-
lators and compilers? Also, when did the variations come into being?

In all, by scrutinising and comparing different narratives and
studying the contexts of these records, this paper does not intend to
explore what really happened to the early Buddhist women in India

Za aban jing, T no. 99. Bieyi za aban jing, T no. 100.

Bingenheimer, “Two Sutras in the Chinese Samyuktigama’.

" Durt, “The Vicissitudes of Vasetthi/Vasistha’.

Durt, ‘Kajangala’.

Za aban jing, T'no. 99. Bieyi za aban jing, T no. 100.

Choong, ‘A Comparison of the Pili and Chinese Versions of the Vangi-
sa-thera Samyutta’; zdem, ‘A comparison of the Pili and Chinese versions of the
Brabmana Samyutta’; idem, ‘A Comparison of the Pili and Chinese Versions of

the Brabma Samyutta’.
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but tries to explain the differences among all the versions with regard
to their socio-historical contexts. First, this paper discusses why these
stories share the same main theme yet have different protagonists.
Second, this paper suggests that during the transmission and develop-
ment of Buddhism, some ‘prototypical’ stories were combined and
adapted along the way, perhaps to serve a moral education purpose.
This paper also identifies some of the story elements as later develop-
ments. For example, the description of burial customs might reflect
the cultural influence of China or other countries along the Silk
Road. Moreover, by examining the relevant Pali and Sanskrit texts,
this paper views the story element of a mother being forced to eat her
son as a possible misinterpretation of the original Pali records.

I must point out that I chose the Thi-ap as the basis for compar-
ison because it was compiled much earlier than the other records.
Nevertheless, an earlier version of this narrative might exist. The
apaddna story might not be the ‘primitive version’; it just serves as
the basis for my comparison in this paper.

2. Different Narratives of the story of Theri Patacara

2.1. Theri Patacara’s story in Pali
2.1.1. The Therigatha (fifth—third c. BCE)

There are two sets of verses related to Theri Paticara in Thig. The
first set is vv.112-16, entitled “Theri Paticara’. In vv.114-16, Theri
Paticara describes how she has developed her concentration by
paying attention to the water, watching it move from high to low,"
and how her mind was completely released, like extinguishing a
lamp."* These verses denote the cultivation of Theri Patacara’s mental

> Pide pakkbalayitvana udake su karom’ abam/ padodakas ca disvina tha-

lato ninnam agatam/tato cittam samddhemsi assam bhadram va janiyam (v.114).
Y Tato sucim gabetvaina vattim okassyam’ abam/padipasseva nibbanam

vimokkho abu cetaso (v.116).
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acuity, rather than focusing on her background.

Another set of verses is vv.127-32, entitled ‘Paficasata Patacara’.’”
According to Therigatha-atthakatha( henceforth “Thig-a’), the verses
vv.118-20 in Thig were spoken by five hundred theris, all of whom
had lost children before renunciation. When they lost their children
and were overcome with grief, they went to Patacara, paid homage to
her, sat down, and explained their struggles. Theri Patacara dispelled
their grief and taught them the doctrine with four verses (vv.127-
30). After hearing the doctrine, the five hundred women went forth
(joined the monastic order) and later attained arahantship, after
which they repeated the four verses of Therl Patacara and added
two more (vv.131-32). Verse 131 precisely describes how Patacara
enlightened the women: “Truly she has plucked out my dart, hard to
see, nestling in my heart. She has thrust away that grief for my son for
me, overcome by grief’.'"® Therefore, this set of verses again testifies
to Theri Patacard’s mental strength, yet there is still no information
about Patacara’s previous experiences.

2.1.2. Theri Apadana (second-first c. BCE)

Theri Patacard’s experience before going forth is detailed in Thi-ap.
Patacara was born into a wealthy family in Sravasti and eloped with
a man from the country as a young woman. In due course, she gave
birth to a son. She travelled with her husband to visit her parents
when pregnant with her second child.

Along the way, she went into labour. Seeing a massive rain cloud
in the sky, her husband gathered grass to build a temporary shelter.
While cutting the grass, he was bitten by a venomous snake and
died. Miserable and helpless, Patacara continued her journey after
giving birth. She next encountered a stream overflowing its banks.
She left her eldest son on one side of the creek and crossed it with
her newborn baby. After settling the baby on the other side, she went

7 Thig, 152.
S Abbahi vata me sallam duddasam badayassitam/ya me sokaparetiya put-
tasokam byapanudi (v.131).



THE VICISSITUDES OF THE STORY OF THERI PATACARA 283

to retrieve her other son. At that moment, an osprey carried off her
newborn baby, and the current swept away her elder child.

Already experiencing profound grief, Paticara finally arrived in
Sravasti, whereupon she was informed that all her kin had died. In
response, she spoke the following verses:

Both of my sons have passed away, my husband died on the road;
Mother, father, and brother are burning on a single pyre."

Ubho putta kalakata panthe pati mama mato

martd pitd ca bhata ca ckacitamibi daybare. (v.31)

Growing pale and thin, she wandered around depressed. In this
condition, she met the Buddha, who converted her and led her onto

his path.*
2.1.3. Thig-a (sixth c.), AN-a (fifth c.), and Dhp-a (fifth c.)

In Thig-a, Anguttarnikiya-atthakathi (henceforth AN-a), and
Dhammapada-atthakathi (henceforth Dhp-a), the stories are similar
to those in Thi-ap, albeit with some details added. For example, in
Thig-a, AN-a, and Dhp-a, Patacara’s husband is identified as a house-
hold servant.! In Dhp-a, the river that swept away her elder son was
called Ciravati.*

The three commentaries also explain how Paticard’s parents and
brother died. In two of them, the flood (avattharamana)™ was
caused by rain that had fallen overnight (sabba rattim vutthi).** This
caused the house to collapse and kill her family inside. In the other
commentary, a whirlwind (vatappabira)” caused the tragedy. Her

Unless indicated otherwise, all translations are by the author.
2 Thi-ap, 557. Walters, Legends of the Buddbist saints, 1068-73
*' Thig-a, 106-10; AN-a I, 356-60; and Dhp-a II, 260-70.

> Dhp-all, 260-70.

» Thig-a, 108; Dhp-a II, 265.

** Thig-a, 108; Dhp-a II, 265.

» AN-al, 359
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kin were already burning on a single funeral pyre when Patacara ar-
rived.

The commentaries also explain the origins of Patacard’s name.
In Thig-a, she was given that name because she walked around
(acaranato) without clothes (patena) while mourning, and also
because she had engaged in ‘fallen conduct’ (patitacararti).”* AN-a
states that she was given the name either because people said that she
wandered without wearing garments out of grief (ayam pataciram
pataparibaranam vind carati) or because of their sarcastic comment:
“This is a wise way of going about’ (patu dcaro assa).” However,
Dhp-a explains that she was given this name after her ordination
because of her happy demeanour (patiticaratta) >

2.1.4. The Overlap between the Stories of Theri Patacira
and Theri Kisagotami in Pali

Although the commentaries describe Paticara as suffering from a
series of catastrophes, the verses of Paticara in the Therigarha do not
describe how she lost her family members. Nevertheless, the verses
of Kisagotami in Thig seem to include the chain of catastrophes that
befell Patacara according to the commentaries:

Upavijaniiid gacchanti, addasabam patinm matam;

Panthambi vijayitvana, appattava sakam gharam. (v.218)

Going along, about to bring forth, I saw my husband dead;

Having given birth on the path, (I had) not yet arrived at my own
house. (v.218)

Duve puttd kalakata, Pati ca panthe mato kapanikaya;

Mata pitd ca bhata, Daybanti ca ckacitakdyam (v.219)

Two sons dead and a husband dead upon the path for miserable me,
Mother, father, and brother were burning upon one pyre. (v.219)

¢ Thig-a 108.
27 AN-al, 359.
*  Dhp-all, 269.
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Khinakuline kapane, Anubbiitam te dukbam aparimanan;

Assii ca te pavattam, Babiini ca jatisabassani. (v.220)

O miserable woman, with family annihilated, immeasurable pain has
been suffered;

Your tears have been shed for many thousands of births. (v.220)

Vasitd susanamajjhe, Athopi kbaditani puttamamsani;

Hatakulika sabbagarabita, Matapatika amatamadbigacchim.
(v.221)

Then I saw the flesh of my sons eaten amid the cemetery;

With my family destroyed, despised by all, with my husband dead, I
attained the undying. (v.221)*

However, in Thi-ap, Kisagotamf’s life leading up to the time when
she goes forth is not related to the loss of all her kin. Her story can be
briefly summarised as follows.*

Kisagotami was poor but married into a rich clan. She was
despised by all until she gave birth to a son. Unfortunately, after
some time, the child died. Unable to bear the grief, she carried her
son’s dead body around, asking for medicine to bring her son back
to life. Eventually, she approached the Buddha and made the same
request. The Buddha advised her to get some white mustard seeds
from a home where no people had ever died. Kisagotami looked
everywhere for such a home, but it was, of course, an impossible
mission. When she was finally exhausted by her fruitless search, she
gained the wisdom to recognise that no one can escape death. With
this paradigm-shifting wisdom, she then went forth.

This famous ‘mustard story’ was also introduced in the com-
mentaries of Thig-a, AN-a, Dhp-a, and Samyuttanikayatthakathi
(henceforth SN-a),*" albeit with slight variations.

Norman, the translator of Thig, has already pointed out in
his translation that the introductory story of Paticari as told by

» Thig, 144; Norman. Elders’ Verses II (trans. of Thig, henceforth ‘EV’), 24.
0 Thi-ap, 564.
' Thig-a, 169; AN-a I, 378-80; Dhp-a II, 272-75; SN-a I, 190.
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Dhammapala aligns closely with the Kisagotami verses (vv.213-23)
and proposes that the story has become attached to the wrong theri.
Norman has furthermore suggested that Patacara may have belonged
to the Gotama clan (gotra); therefore, Paticira’s clan name, Gotami,
is the same as that of Kisagotami’s, as suggested by the full name of
the latter. This might have created confusion in the tradition.*

In my opinion, aside from Kisigotami and Patacara sharing the
same clan name, the verses with the title of ‘Paficasata Patacard’
(vv.127-132) might have contributed to connecting Patacara to the
loss of a son. Verses 127-132 are said to have been spoken by five
hundred zheris, all of whom had lost children and were enlightened
by Paticira.” Therefore, the experience of Paticira in Thig was
somewhat related to the loss of a son.

In the Pili texts in which Kisagotami appears, her character is
usually related to the loss of a son. Besides the abovementioned
literature, the Samyutta Nikiya (henceforth SN) records a visit paid
by Mara, the Evil One, while she sat resting in Andhavana. Their
conversation also suggests this theme.

The Mara addressed her in verses:

Kim nu tvam hataputtiva, eckamdsi rudammukbi;
Vanam ajjhogata cka, purisam nu gavesasi

Why now, when your son is dead,

Do you sit alone with a tearful face?

Having entered the woods all alone,

Are you looking for a man?

Kisagotami identified the Mara and replied in verses, too:

Accantam hataputtambi, purisa etad antika;

Na socami na rodami, na tam bhayiami avuso.
Sabbattha vibata nandi, tamokkbandho padalito;
Jetvana maccuno senam, vibarami andsava.

2 EVIL 85-86.
» Thig, 152.
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I’ve gotten past the death of sons;

With this, the search for men has ended.

I do not sorrow, I do not weep,

Nor do I fear you, friend.

Delight everywhere has been destroyed,

The mass of darkness has been sundered.

Having conquered the army of Death, I dwell without defiling taints.**

Maira was thus defeated.

In sum, there seem to be some disparities between the canonical
verses, the apadina story, and the commentaries. The background
story of Paticara shares similarities with the verses of Kisagotami in
Thig. Bhikkhu Thanissaro holds that such disparities resulted from
different Buddhist traditions attributing different stories to the elders
while keeping the canon intact, even when they did not agree with
it.* This issue will be further discussed in section 3.1.

2.2. Theri Patacara’s Story in Buddhist Chinese Scripture

The story of Paticara is barely mentioned in the Sanskrit versions, yet
it is told in more complicated versions in three Chinese satras. In all
three, the name of the protagonist is translated as bhiksuni Weimiao
@bk efe. This name evokes a happy and delicate demeanour,
which accords with the definition (patiticaratta) in Dhp-a.

In Xianyu jing, at first, the story closely resembles those found in
the Pili tradition. En route to her parents’ home, Paticara’s husband
was killed by a venomous snake (#4£73), her elder son was swept
away by the current (721 2%), and the newborn was eaten by a wolf
(JRCMEZ). Moreover, she discovered that all her kin, including her
parents, had died, but their deaths were caused by a fire (R BER/],
IEHJ K, —REAEEE) instead of a storm or whirlwind, as described in
the Pali tradition.

* SN, 129; Bhikkhu Bodhi, The connected Discourses of the Buddha, 223-4.
35 Thanissaro, Poems of the Elders, 146.
3¢ Dhp-a, 269.
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Unfortunately, the tragedies that befell Paticara did not end
here—more twists and turns are depicted in this satra.

After the death of her kin, she married a Brahmin. One night, she
was at home giving birth to a baby alone. Therefore, she was slow to
answer the door when her husband returned, drunk. Her angry hus-
band broke into the house and killed the newborn boy (RIE5d#%).
Then, he cooked the baby and forced Patacara to eat it ( PABKAKRI, 18
FEHE). She was beaten and forced to do it. After her husband fell
into a deep sleep, Patacara ran away (BET-2X).

Then, Patacara arrived at Varinasi (Ch. Boluonai J#ZE#5) and
married an elder there. After some time, the elder died of sickness.
According to the law of that country, whatever the recently deceased
cherished most in life should be buried together with them ([l
e HAER, AR, ZE2 H, i35 ). Since her husband cher-
ished her most, Patacira was buried alive with him. Fortunately, some
grave robbers opened the tomb in search of fortune, and Paticira
escaped alive.

The leader of the thieves then took Patacara as his wife. Sometime
later, after he had been caught and executed, she was buried alive
once again, only this time by the thieves alongside their leader. After
being trapped in the tomb for three days, wolves, foxes, and dogs
broke in to eat the flesh of the dead. Yet again, Patacara escaped (Rf{E
B, &A= H, IRV, 526K, AL, FIE1SH).

After that experience, Paticird decided to seek refuge with the
Buddha and therefore rushed to Jetavana Vihara (Bit#Rfik7E). The
Buddha told Ananda to give clothes to the naked Patacara and led
her to Mahaprajapati. After listening to the teachings of Mahapra-
japati, Paticara realised the karmic cause of her misfortunes.

In a past incarnation, Paticard was married to a wealthy elder.
Since she did not produce any offspring, the elder took another
younger wife. The younger wife soon had a son, who was cherished
by the husband. The senior wife (Paticara’s earlier incarnation) was
jealous of the baby, thinking that he would eventually control her
husband’s fortune, so she pierced the baby’s head with a needle and
the baby died. When accused by the younger wife, the senior wife
denied her guilt and even swore that if she had caused the baby to
die, in every rebirth, she would suffer her husband being killed by a
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venomous snake, her sons being eaten by wolves or carried away by
currents, her parents and kin dying in a fire, and being forced to eat
her own son and then be buried alive (##&14 ¥, i, KAw0E
ik, B THE, KEIRE, 5 A, BT ARER/DN, KAL),
Therefore, in her current incarnation as the reborn murderous senior
wife, Patacara suffered all these misfortunes. Even after she became an
arahant, she always felt that there was a needle piercing her from head
to toe.

The reason for her achievement of the arahantship was also
explained here. It was because, in one of her past births, she made
offerings to an arahant and swore to get the same accomplishment.””

Besides Xianyu jing, later works produced during the Tang dynasty,
like Faynan zhulin iEZEERM [Forest of Gems in the Garden of the
Dharma]* and Zhujing yaoji #8224 [A Collection of Essentials to
All Satras], cited this story and retained Paticara as the protagonist
(Bhiksuni Weimiao f{#bLt[EJE). Moreover, in the Mogao Grottoes
BLETE, cave 296 of the Northern Zhou JtJE period (557-581) and
caves 85 and 96 of the late Tang #/# period (875-907) contain simi-
lar murals that Chinese scholars have identified as narrating the story
of Patacara as told in Xianyu jing.*

As demonstrated above, there are three significant differences
between the Chinese records and the Pali commentaries of Patacara.
First, the Chinese records described Patacara marrying three times,
being forced to eat her own son, and being buried alive twice.
Second, the Chinese records added a past life story to explain her
karma. Third, in the Chinese records, her parents and kin died in a
fire rather than in a storm or whirlwind, as in the Pali texts. These
differences will be discussed further in later sections.

7 Xianyu jing, T no. 202, 4: 3.367b22-368b26.
3% Fayuan ghulin, T no. 2122, 53: 58.725a2—c6.
3 Zhujing yaoji, Tno. 2123, S4: 9.80c22-81b13.

Shi, ‘Cong Dunhuang bihua “weimiao bigiuni bian”, 8-12



290 HAOQIN ZHONG $E5it:

2.3. The Story of Theri Kisagotami in Chinese and
Tibetan Buddhism

Kisagotami was translated as Shou qutanmi J8 # 223, Jilishe qutanmi
i@ 829, Chishe qiaotanmi & &2 in Chinese Buddhism,
and skem mo gau ta ma in Tibetan. The following is a general intro-
duction to her story in Chinese and Tibetan Buddhism.

2.3.1. The Samynttagama FEFTELE

As in SN, in its Chinese counterpart, the Sanryuttigama (henceforth
‘SA’) records Kisagotami defeating Mara. In the two SA translations,
KisagotamT’s (translated as Jilishe qutanmi 5 8% #4298 and Chishe
qiaotanmi EFEEI, respectively) loss of her son was mentioned
by Mara: “You have lost your son (child), crying and sad’.*!

As in SN, no detailed information is given.

2.3.2. Da bo nicpan jing RKIFTEIRES

The Chinese Da bo niepan jing RKIIZEREE (Skt. Mabaparinir-
vana-sitra) mentions that Kisagotami (Shou qutanmi 8 # 27#) had
lost her mind (JF/0§#iL) after but regained her sanity after seeing the

Buddha (8 R, BEALD).2
2.3.3. Da zhidu lun K3 Em

Da zhidu lun K& & (Skt. Mabaprajnaparamita-sastra) mentions
that before going forth, Kisagotami (Chishe qiaotanmi, &I
) suffered the loss of seven children, and therefore she went mad
from severe grief (A HAXWF, £+ B 5k, RERM, K0 FEIE). The

number of sons she lost is not detailed in the first two sources listed.*

. Za aban jing, T no. 99, 2: 45.326b29). 1&5E A %, REALESR, BEKITIR
e AR Bieyi za aban jing, T no. 100, 2: 12.454a27-28.

* Da bo niepan jing, T no. 374, 12: 26.520 a22-23.

B Da zhidu lun, T no. 1509, 25: 8.118c23-24.
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2.3.4. Genben shuo yiqie youbu pi’naiye zashi WA —
VIR ER AR HMESE and its Tibetan counterpart

Genben shuo  yigie youbu pi'naiye zashi WA —YIGHEERARER
WeH  (Skt. Mulasarvastivida  Vinayaksudrakavastu, henceforth
MVYV) depicts a much more detailed story in which Krsi Gautami
(P. Kisagotami; Ch. Shou qudami B %) was born in Varanas
(EEEEJEHT) to a wealthy householder named Gautama. At birth, her
father promised her to the son of his friend in Taksasila (1 XIk).

After detailing her background, MVV introduces Krsa Gautami
and her husband’s experience of associating with courtesans. Both
were cheated by cunning and greedy courtesans.*

Similarly, en route to her parents’ home to give birth, Krsa
Gautami experienced a chain of catastrophes. Her husband died of
a snake bite; her elder son was swept away by the currents; the new-
born was then taken and dropped by a jackal (Ch. yegan BF#¢, Skt.
$rgala), and so died too. Her parents and relatives were killed by a
thunderbolt (FE&E).

The rest of Krsa Gautami’s experiences resemble those of Patacara
in Xianyu jing. When Krsa Gautami delayed opening the door for
her drunken husband because she was giving birth, her husband, an
evil weaver, flung the newborn into oil, boiled it, and ordered Krsa
Gautami to eat its flesh. She left the weaver and became the wife
of a caravan leader. Afterwards, a robber chief (H&fll) took her as
his wife after killing the caravan leader. When the robber chief was
subsequently sentenced to death by the king of the North (AL77E
F), Krsa Gautami was then transferred to the king and was made
chief queen (KK A) to the king. Upon the king’s death, she was
buried alive in the king’s tomb. Fortunately, when the grave robbers
opened the king’s tomb, they found Krsa Gautami alive. Due to
her extreme hunger, thirst, and grief, Krsa Gautami went out of her
mind. She wandered around naked, with mud all over her body and

# These narratives are not found anywhere else concerning the story of
Kisagotami and seem to be irrelevant to the main theme of Kisagotami’s suffer-

ing. Therefore, they are not detailed here.
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with cracked hands and feet (M3 8B TF R, TIFIMZX), undl she
reached Sravasti (&£ 4£1%), where she met the Buddha and went forth.

In addition, the Buddha explained to the monks why Krsa Gau-
tami’s family members suffered the catastrophes.” It was because
they cursed an arahant with these catastrophes. Nevertheless, the
reason for the suffering of Krsa Gautami herself was not mentioned.

The story in the Tibetan counterpart resembles that in the Chi-
nese version.*

2.4 Other Relevant Records in Chinese and Tibetan
Buddhist Literature

Besides Kisagotami and Patacara, there are other protagonists in Chi-
nese Buddhist literature who also experience a series of catastrophes
echoing the principal themes of the Patacara story. These records will
be introduced in the following sub-sections.

2.4.1. Utpalavarni in the Chinese Records

In four Chinese records, the protagonist is Utpalavarna, which liter-
ally means the colour of blue lotus.

One Chinese sitra, Da fangbian fo baoen jing RKITIEMEHIELS
[Great Skillful Means Satra on the Buddha’s Repayment of Kind-
ness| relates Utpalavarna (Huase bigiuni #ELJE) to a chain of
catastrophes. The story is generalised as follows.*’

Utpalavarni lived in Sravasti (Ch. Shewei guo &) and mar-
ried a man from the north. Following the northern customs, she
returned to her parents” home to give birth to her baby, accompanied
by her husband and two sons (instead of one son as in previous
records).

The chain of catastrophes happened again. Her husband was bit
and killed by a large venomous serpent. The eldest son was swallowed

 Genben shuo yigie youbu pi’'naiye zashi, T no. 1451, 24: 30.352b24-357a9.
“dul ba phran tshegs kyi gzhi. Kangyur 11-122a to 134b.
¥ Dafangbianfo bao’en jing, T no. 156, 3: 5.152c¢19-153b21.
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by tigers, and the two younger ones were both swept away by the
current. Her parents had been killed in a fire and that their home and
all their belongings had been reduced to ash (FERZR K, Filiges, K
REJREE).

Later marriage experiences are also similar. Thereafter, she was
taken to be the wife of a bandit chief, for whom Utpalavarna was
supposed to open the door quickly when he returned from carrying
out robberies. Again, one day Utpalavarna was delayed because of
labour. When the husband got inside and figured out what had hap-
pened, he thought the baby was inauspicious and therefore killed it
out of anger. Then he forced Utpalavarnai to eat their newborn baby.

Later, when the chief bandit was caught and executed, Utpala-
varna was buried alive with him according to the law. When a grave
robber opened the tomb, he took Utpalavarna away and made her
his wife. When the grave robber was also caught and executed,
Utpalavarna was again buried alive. However, because the tomb was
not securely sealed, tigers and wolves opened it at midnight to eat the
corpse. This gave Utpalavarna another opportunity to ssurvive. She
then wandered the roads and was later led to the Buddha.

The whole story was again repeated by Jinglii yixiang #8354
[Miraculous Events in Satras and Vinayas]* and in Yaoshijing shu %%
RM&SHT (Skt. Bhaisajyaguru-vaidiryaprabba-raja-sutra-sastra).”

Besides these three accounts, the Dunhuang scripture Foshuo
zhujing zaynan yuyin youji WhEEEKHEAEMK MG [dvadana
Stories by the Buddha in all the Satras] introduces a similar story
and refers to Utpalavarna (#EAEfJE) as the protagonist. In this
story, Utpalavarna gave birth on the road while travelling back to
her parents’” house. Her husband, two sons, and parents died in the
same way as in the previous literature. Then, she married a Brahmin
and was buried alive after his death. Again, Utpalavarni married the
grave robber who opened the tomb and discovered her. One day, the
robber came home drunk. Utpalavarni delayed opening the door for

her husband until she had delivered the boy. The robber suspected

® Jinglii yixiang, T no. 2121, 53: 7.37b12-c14.
© Yaoshijing shu, T no. 2767, 85: 1.316b13-317a12.
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that Utpalavarna was slow to open the door because she had other
men in the house. He even thought that the child was not his (JT2#
I, ABFTIRR. BEARRK, SIPARTRAE Z F).° Therefore, he
killed and cooked the newborn and forced Utpalavarna to eat it. Later,
when the robber died, Utpalavarna was buried alive with him. Finally,
wolves opened the tomb to eat the corpse and allowed her to escape.’!

This scripture also included the past life element, just as it is
recounted in Xianyu jing. Utpalavarni was considered the rebirth of
the jealous elder wife who had killed the son of the younger wife.

2.4.2. Utpala in Tibetan Dsanglun

In the Tibetan literature, mdzangs blun zhes bya ba’i mdo [The Statra
of the Wise and Foolish, also known as ‘Dsanglun’]>* the counterpart
of Xianyu jing, the protagonist is spelled as Utpala (ud pa la), which
means blue lotus, instead of Paticara. As Utpalavarni (Uppalavanna
in Pali), was also translated as ‘the blue lotus’ (Qinglianhua 3#EAE/
Hi##E) in Chinese, and Dsanglun was said to be translated from
Chinese. Therefore, it is reasonable to take Utpala and Utpalavarna
as the same figure.

2.4.3. An Unknown Woman in Another Two Chinese Sitras

Another two Chinese sitras, Foshuo furen yugu jing Whatls NiB=
# [Satra on a Woman Who Encountered Misfortune] and Foshuo
xianbao dangshou jing WEBIRE 3248 [Sutra on the Cause for the
Retribution in this Life], tell similar stories, but the protagonist is an
unnamed woman.

In Foshuo furen yugu jing, in a similar situation, the unnamed
poor woman’s husband was killed by a serpent. Her eldest son, who
was seven years old (KFLj%), was eaten by a wolf (JREHF), and
her younger son was carried away by the current (FE/K&Ei#). With

0 See note 49.
1 Wang, ‘Dunhuang xieben Foshuo zhujing zaynan yuyin youji’.

52

mdzangs blun zhes bya ba’i mdo. Dege Kangyur 74-214b to 218a.
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extreme anguish, the woman lost her mind, fell into water and suf-
fered a miscarriage (RERRZEGHPEK A, BEFRTIE ). She subsequently
discovered that her parents’ home had been destroyed by fire and
her parents had died the day before (WERZK, BB BE, BFIERER).
Moreover, all her kin had been killed by robbers. The woman lost her
mind and wandered naked (‘{CyIREER, ANk E P, A, REBAEE)
until she met the Buddha and went forth.>

In Foshuo xianbao dangshou jing, the story takes a slightly different
direction. In this story, a woman was buried alive with her husband
who had died from disease. Then a grave robber opened the tomb
and took her as his wife. When the grave robber was caught and
executed, she was buried alive again. After wild animals opened the
tomb in search of a corpse to eat, she escaped and wandered alone.

The woman subsequently married an elder and had two sons.
One day, she delayed opening the door for her husband because she
was in labour. Her drunken husband then killed the newborn and
forced her to eat it. Yet the woman forgave her husband, and she went
to visit her parents with her husband and two sons. (This record does
not mention if she was pregnant.) On the way, the husband died due
to a serpent bite, the elder son was eaten by tigers and wolves, and the
younger son was swept away by the current. Moreover, she discov-
ered that her parents and all her kin had died in a fire (%K).

The past life story of the unknown woman is also introduced,
exactly as depicted in Xianyu jing. The unknown woman here was
the reborn jealous elder wife who had killed the son of her husband’s
younger wife.>*

3. Discussion
In the following, twelve key elements are identified in the records in-

troduced above, and a table is made to indicate the presence of these
key elements in the abovementioned literature.

53 Foshuo furen yugu jing, Tno. 571, 14: 1.944a6-b15.
3 Foshuo xianbao dangshou jing, T'no. 2892, 85: 1.1409¢18-1410c18.
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TABLE1 A comparison of the key elements in different Buddhist narratives Legends

Paticara | Kisagotami | Utpalavarna | unknown
Thig |1 1,2,3 - -
Thi-ap | 1,2,3, 1,5,9 - -
9,1
SN - 1 - -
Commen- Thig-a | 1,2,3, 1,5,9 - -
Pl taries 9, 10
SN-a 1,2,3, 1,5,9 - -
9,10
AN-a 1,2,3, 1,5,9 - -
9, 10
Dhp-a | 1,2,3, 1,5,9 - -
9, 10
Xianyu jing 1,2, 4, - - -
(Cited by Fayuan zhulin | 6,7, 8,
and Zbujing yaoji) 9,10
SA - 1 - -
Da bo niepan jing - 1,9 - -
Da zhidu lun - 1(7sons), 9 | - -
MVV - 1,246 |- -
7, 8,9, 10,
11,12
Da fangbian fo baoen | - - 1,2 (3sons), | —
Chinese J;ng 4,6,7
(cited by Jingli yixiang
and Yaoshijing shu)
Foshuo zhujing zaynan | - - 1,2,4,6,7,8 | —
yu yinyou ji
Foshuo furen yugu jing | - - - 1,2 (did
not give
birth), 4,
6,7,9,10
Foshuo xianbao dang- | - - - 1,2 (did
shou jing not give
birth), 4,
6,7,8
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Paticara | Kisagotami | Utpalavarna | unknown
dul ba phran tshegs - 1,2, 4, 6, - -
Tibetan | kyi gzhi 7,8, 9, 10,
11,12
Dsanglun 1,2, 4,
6’ 77 8,
9, 10
Legend:

1. The general introduction of the protagonist’s loss of her son(s).

2. The principal theme of the Paticiri story that her husband was bitten
by a serpent, her elder son was eaten by animals, her younger son was
swept away by the current, and her parents and all her kin died.

Her parents and kin were killed by floods caused by a storm or by winds.
Her parents and kin died in a fire.

The famous ‘mustard seeds story’.

Being buried alive with her dead husband.

Being forced to eat her own son.

Her past life as the jealous elder wife.

O S

. Losing her mind.
10. Wandering naked.
11. Stories concerning courtesans before her marriage.

12. Her family members’ past life story

Based on the above comparisons, the protagonist of this tale will
first be discussed in the next sub-section, followed by the develop-
ment of the tale in Buddhist literature from India to China.

3.1. The Protagonist

As seen above, different Buddhist narratives which contain the main
theme of “The Paticiri Story’, have four different protagonists:
Patacara, Utpalavarna (ud pa la), Krsa Gautami (skem mo gau ta ma),
and an unknown woman. Table 2 shows the details.
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TABLE 2 A comparison of the protagonists in different Buddhist narratives which

contains the main theme of “The Patacira Story’.

Date of Protagonist
compilation
Thi-ap second—first Paticara
century BCE
Commentaries Dhp-a fifth century CE | Patacira
SN-a fifth century CE | Patacira
AN-a fifth century CE | Patacira
Thig-a sixth century CE | Patacira
Chinese | Xianyu jing 455 Paticara
(Cited by Fayuan zhulin and Zhujing
yaojz)
MVV 710 Krsa Gautami
Da fangbian fo baoen jing third century CE | Utpalavarna
(cited by Jinglii yixiang and Yaoshijing or sixth century
shu) CE
Foshuo zlmjz'n g ZAyuan yuyin youyi ninth century Utpalavarna
CE
Foshuo furen yugu jing fourth-fifth An unknown
century CE woman
Foshuo xianbao dangshou jing seventh—eighth | An unknown
century CE woman
Tibetan | dul ba phran tshegs kyi gzhi tenth—eleventh Krsa Gautami

century CE

(skem mo gau
ta ma)

Dsanglun

ninth century

CE

Utpalavarna (ud
pala)

3.1.1. Patacara

Pili literature, from Theri Apadaina to the commentaries of Bud-
dhaghosa and Dhammapila in the Theravada tradition, consistently
put Paticara as the protagonist who is left bereft of all kin, whereas
Kisagotami is connected to the famous mustard story.
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Though the records from the Theravada tradition accord with
Thi-ap, it seems to conflict with their verses in Thig. Therefore, in
EV, Norman was prone to accept Kisigotami as the protagonist
and claimed that ‘the story has somehow in the tradition become
attached to the wrong theri’.*

Theravada tradition explains away this conflict with the verses of
Kisagotami in the Therigatha as her citing other people’s experiences
to explain dharma. This is not the only case of Theravada tradition
treating verses and background stories in this way. For example,
Dhammapala also explained that it was the experience of Gangatiri-
ya’s mother, not her own, that made Theri Uppalavannia reproach
the danger, degradation, and defilement of sensual pleasures in two
verses of hers in Thig (vv.224-225),* though Therl Uppalavanna
used the first person in the narrative.”” Theravada tradition might
have made such a judgment based on solid proof that the zheris
(Theri Uppalavanna and Ther Kisagotami) were citing others’ expe-
riences in their verses to explain Dharma. However, we are not aware
of such relevant proof in the present.

> EV I, 85-86.
3¢ “The two of us, mother and daughter, were co-wives! I experienced a pro-
found stirring, amazing, hair raising.” (Ubbo mata ca dhbita ca, mayam dsum sa-
pattiyo/ Tassa me abu samvego, abbbuto lomabamsano.) Thig, 144, v.224. “Woe
upon sensual pleasures, impure and foul, troublesome, wherein we, mother and
daughter, were co-wives!” (Dhiratthu kama asuci, duggandhi babukantaka;
Yattha mata ca dbitd ca, sabbariyia mayam abunt). Thig, 144, v.225.

7" ‘One day, considering the danger, degradation and defilement of sensual
pleasures regarding the mother and daughter of Thera Gangatiriya who lived to-
gether as his co-wives, she repeated the verses that were spoken (by the mother)
when a profound stirring arose.” (sd...kamanam adinavam okdaram samkilesasi ca
paccavekkbamana Gangatiriyatttherassa matuya dbitaya saddbim sapattivasam
uddissa samvegajatiya vuttagatha paccanubbdsanti.... 14 pana taya vuttagathi
va kamesu ddinavadassanavasena paccubbdsanti). Pruitt, The Commentary on
the Verses of the Theris, 260; Thi-ap, 188-89.
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3.1.2. Krisa Gautami

Contrary to the Pali tradition, in the Malasarvastivada tradition, it is
Krisa Gautami who suffered the loss of all her kin, as evidenced by
MVV. The Malasarvastivada tradition might have referred to the
verses of Kisigotami in Thig to make such an attribution. Neverthe-
less, this attribution does not seem to accord with Thi-ap.

As seen above, ever since the Pili commentaries were written,
the commentators and Buddhist scholars of different schools have
disagreed on the protagonists of some background stories. As dis-
cussed above, some scholars hold that such disparities resulted from
different Buddhist traditions attributing different stories to the elders
while keeping the canon intact, even when they did not agree with
it.”* This might be the reason why Kri$a Gautami and Paticara took
the protagonist in different schools’ records of “The Patacara Story’.

3.1.3. Utpalavarna

As for Utpalavarna, in my understanding, casting Utpalavarna as
the main character of this tale of consecutive catastrophes is most
probably a misidentification, based on her other background stories
in Buddhist literature. I base this argument on the following.

First, Utpalavarna (or Uppalavanna in Pali) seems to have her own
independent background story which is totally different from the
main theme of the Patacara story in Pali, Chinese, and Tibetan.

In Pili tradition, before going forth, Uppalavanna was an unmar-
ried, beautiful girl born into a rich family. She went forth to prevent
her powerful suitors from fighting.”” Thi-ap explains that her verses
in Thig cite another’s experiences to warn against the danger of sen-
sual pleasures.®’

Chinese and Tibetan vinayas mention that she was previously
married before going forth. In those vinayas, Utpalavarna had lived

> Thanissaro, Poems of the Elders, 146.
5 Thi-ap, 556; AN-a 1, 355; Dhp-a I, 48; Thig-a, 183.
© Thi-ap, 188-89.
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with her mother and, later, her daughter as rival wives, which made
her feel ashamed and prompted her to go forth. In the Malasarvas-
tivada tradition, the story of Utpalavarna involved her marrying her
own son, with her own daughter as a co-wife.”!

In summary, in Pali, then, Uppalavanna was a decent unmarried
girl before going forth. By contrast, in Chinese and Tibetan vinayas,
Utpalavarna went forth after several unusual polygamous marriages.
Nevertheless, none of these records mention that Uppalavanna had
lost all her kin or even her son. Her background story is not related to
the principal theme of experiencing a chain of catastrophes, as in the
Patacara story.

Furthermore, some traditions like Theravada and Milasarvastiva-
da consistently and clearly treated Patacara and Uppalavanna, or Krsa
Gautami and Utpalavarni, as two different figures.

In Pali, it is always Paticara who has lost all her kin, whereas
Uppalavanni is a decent unmarried young girl. In Malasarvastivada
traditions, Krsa Gautami suffered a chain of catastrophes that led
all her kin to die,** while Utpalavarna suffered from several unusual
polygamous marriages and her former life as a courtesan.®> In Genben
shuo yigie youbu bichuni pinaiye WA —YIHERAEIE R ARHR (Ske.
Miilasarvastivida Bhiksuni Vinayavibbanga), when Thullananda
taught her disciple how to verbally attack the other bhiksunis, Thul-
lananda attacked Krsa Gautami for having been forced to eat her own
son’s flesh, which was a major element in the Paticara stories. By
contrast, she attacked Utpalavarna for ‘selling her beauty’ (engaging
in prostitution) in six major cities,** which is one element of the story

U Mishasaibu bexi wufen li, T no. 1421, 22: 4.25a8-25b27. Sifen li, T no.
1428, 22: 6.605c06-606a28. Genben shuo yigie youbu pi'naiye, T no. 1442, 23:
49.897a32-899al1. dul ba rnam ‘byed, Dege Kangyur 8-1-217b to 227b.

> Genben shuo yigie youbu pi'naiye zashi, T no. 1451, 24: 30. 352b24-357a9.
dul ba phran tshegs kyi gzhi. Kangyur 11-122a to 134b

& Genben shuo yigie youbu pinaiye, T no. 1442, 23: 49.897a32-899all. dul
ba rnam ‘byed, Dege Kangyur 8-1-217b to 227b

o MEEEEH: ... MAEEE, TR KRG B EIE ...... JEE L, WU '
HFWE. Genben shuo yigie youbu bichuni pi’naiye, T'no. 1443, 23: 18.1007a1-5.
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of Utpalavarni in the Genben shuo yigie youbu pi'naiye WA —VIH
HRERZRHE (Skt. Milasarvastivada Vinayavibbaiiga).

Second, only in some Chinese and Tibetan records does Utpa-
lavarna take the main role of “The Paticira Story’. Some Chinese
scholars have found disagreements in the stories concerning the back-
grounds of Utpalavarna and tried to make sense of them. But their
efforts to merge these different stories of Utpalavarna in the Chinese
vinayas, Foshuo zhujing zaynan yuyin youji, and Da fangbian fo
baoen jing seem to have been unsuccessful.

The renowned Chinese scholar Chen Yinke BE 1% (1890-1969)
argued that Utpalavarna’s several unusual polygamous marriages were
the result of one of the seven oaths of the elder wife in Foshuo zhujing
zayuan yuyin youjt: it states that the jealous elder wife who had mur-
dered the son of the younger wife made seven oaths, but only six are
clearly listed in the text. Chen suspected that the seventh oath of the
elder wife was related to the unusual polygamous marriages and thus
explained why Utpalavarna suffered in that way. On this basis, Chen
claimed that all the elements, including the chain of catastrophes and
the indecent marriages, should be attributed to Utpalavarna. More-
over, Chen further explained that the seventh oath was deliberately
deleted from the text to appease conservative Chinese culture.®

However, recent scholarship based on Thig, Chinese vinayas,
and Xianyu jing has suggested that Utpalavarna in Foshuo zhujing
zayunan yuyin youji and Da fangbian fo baoen jing is a misidentifi-
cation of Paticira in Xianyu jing. Pu and Zhao reasonably point
out Utpalavarna’s misidentification, although they solely based their
argument on Chinese records.* In fact, Pali commentaries offer more
evidence than Chinese literature that the story of Uppalavanna does
not align with the principal themes of the Patacara story. They also
did not notice that in Malasarvastivada tradition, Kisagotami also has
taken the role of protagonist in the Patacara story.

Furthermore, one missing oath in one Dunhuang scripture seems

¢ Chen, ‘Lianhuase ni chujia yinyuan ba’, 39-45.
% Pu and Zhao, ‘Hanyi fodianzhong lianhuaseni wenxuegushi leixing kaoshu’,
31-54.
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a questionable basis for merging Uppalavanna’s marriage experience
into this chain of catastrophes that characterises the Patacira story.
Only Foshuo zhujing zaynan yuyin youji pointed out that the elder
wife made seven oaths. The other two Chinese stitras, Foshuo xianbao
dangshou jing and Xianyu jing, similarly refer to the elder wife swear-
ing oaths but do not indicate there were seven in total.

In addition, this misidentification is further supported by the
background of Da fangbian fo baoen jing, the Dunhuang scripture
Foshuo ghujing zaynan yuyin youji , and the Tibetan Dsanglun.

Though the scripture of Da fangbian fo baoen jing was affili-
ated with the Buddhist satra catalogue of the Eastern Han dynasty
(20-220) in the Taisho canon, with its translator unknown, there are
several controversies regarding this satra.

Many scholars have argued that it constitutes apocrypha compiled
by native Chinese monks. For example, Lin suggested that it was
compiled by Chinese monks based on Xianyu jing and Sapoduo
pinipiposha WEEZBRJEREYY (Ske. Sarvastivaida Vinayavibbasa,
T'no. 1440).¢” Fang and Gao, based on a textual study, suggested that
Da fangbian fo baoen jing was not likely translated from an Indian
text but compiled by native Chinese Buddhists in the Southern and
Northern dynasties (420-589) around the time that Chu sanzang
ji ji H=3EC % [Records on the Production of the Chinese Trip-
itaka) (510-514) and Jinglii yixiang (516) were compiled.®® Their
argument is based on some terms in this satra that only appear in
Buddhist literature written by native Chinese and that appear more
frequently during that period.

In all, numerous scholars have viewed Da fangbian fo baoen jing as
apocryphal, and compiled by native Chinese without Indian origin
after Xianyu jing. Therefore, the record of Utpalavarna in Da fangbian
fo baoen jing could be a misidentification of Paticara in Xianyu jing:
when writing the story of Utpalavarna in Da fangbian fo baoen jing, the
author might have adopted the story of Paticara from Xianyu jing.

¢ Lin, ‘Dafangbianfo bao’en jing zuanzhekao jiqi tangdai bianwen’, 65-91.
¢ Fang and Gao, ‘Cong Fojiao ciyu kaobian Dafangbianfo bao’en jing de
shidai’, 140-47.
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Foshuo zhujing zaynan yuwyin youji is an abridged bianwen %
X (transformation text), composed by monks in Dunhuang to
popularise Buddhist doctrines. Bianwen was a form of Chinese liter-
ature which originated in the popularisation of Buddhist doctrines
through storytelling and pictorial representation during the Tang
dynasty (618-907) and the Five Dynasties (907-960). Historical and
contemporary stories have both been found in Dunhuang bianwen
manuscripts. According to some scholars, most of the stories, includ-
ing the story of Utpalavarna in Foshuo zhujing zaynan yuyin youst,
were adapted from Xianyu jing.” Consequently, Utpalavarna in
Foshuo ghujing zaynan yuyin youji might again be a misidentification
of Patacara.

Nevertheless, some scholars have suggested that some of these
bianwen might also have been derived from an oral tradition circulat-
ing in Central Asia.” In this sense, the assignment of Utpalavarna to
the Paticira story might have already existed in this oral tradition in
Central Asia. Therefore, it makes sense that some misidentification
might have occurred through the story’s oral transmission, especially
when different languages were utilised.

The Tibetan Dsanglun is said to have been translated from Xzanyn
Jing by Chos-grub (or Mgos-Chos-grub) around 850. Again, if Chos-
grub exclusively based the story in the Dsanglun on the Xianyu jing,
then Utpalavarni could be a misidentification of Patacara.

Nevertheless, Mair has pointed out that by the time Chos-grub
produced his Dsanglun, there were already avadina and other
types of collections in the Khotanese, Sogdian, Uighur, Tocharian,
and Indian languages of Central Asia containing the same stories as
those found in Xianyu jing. Moreover, these recensions might have
even taken place prior to the writing of Xzanyu jing.” Considering
this, Chos-grub might have consulted these non-Chinese versions of
avadana collections. The assignment of Utpalavarna to the Patacara

¢ Liang, ‘Xianyu jing zai Dunhuang de liuchuan yu fazhan’, 123-62.

7% Mair, ‘“The Linguistic and Textual Antecedents of the Satra of the Wise
and the Foolish’, 361-420.

71 Ibid.
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story in the Dsanglun might then be traceable to those non-Chinese
collections. Further research could be done on these non-Chinese
collections in the Western Regions Pl

In summary, in the earliest record, Theri Apadana, Paticara is the
woman left bereft of her all kin. However, in later records, there are
disagreements over the protagonist. Theravadin nominated Patacara,
while Malasarvastivadin claimed Kisagotami to be the story’s protag-
onist. Both might have had valid justifications, of which we are now
ignorant; however, attributing Utpalavarna to this story is more likely
a misidentification caused by the story’s distribution over time, as
supported by other evidence connected to this figure.

3.2. Added Elements in the Mahayana Satras

One salient difference between the Pali records and the Chinese
(Tibetan) records is that the latter usually include more elements of
the story, and these added elements seem to be complete enough to
narrate an entirely separate story.

First, in every Chinese record, the protagonist (whether Patacara,
Krsa Gautami, or Utpalavarni) endured a terrible marriage after
the death of all her kin, during which time she was buried alive and
forced to eat her own son. These elements are not found in any Pali
records.

Second, four Chinese records out of six give their protagonists
similar past lives involving a jealous elder wife (Xianyu jing, Foshuo
zhujing zaywan ywyin youji, Foshuo xianbao dangshou jing, and
MVYV). Neither the Pili records nor the other two Chinese sttras
(Da fangbian fo baoen jing and Foshuo furen yugu jing) contain this
element.

Third, the Chinese Milasarvistivida Vinayaksudrakavastu and
its Tibetan counterpart, which was written last, contain even more
elements not found in any of the others, such as the protagonist’s
(Krsa Gautami) association with a courtesan.

How did these extra elements come into being? One incomplete
Dunhuang scripture might offer some insight. Dunhuang scripture
256 (Dunyan B 256) has been identified as dating back to the
Northern dynasty (386-581 CE) and contains eleven very concise
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avaddna stories in thirty-three lines. Taken together, the different
stories served as a reminder for the monks in Dunhuang to popula-
rise Buddhist doctrines through storytelling.”” In this scripture, lines
sixteen to seventeen introduce the story of the jealous elder wife,
who killed the son of the younger wife, leaving the latter to seek
retribution in the elder wife’s next seven rebirths.”? Lines twenty
one to twenty five introduce the famous story of Patacara, who was
bereft of her kin.” Between the two stories, lines eighteen to nineteen
introduce another story about the son of the elder wife mistreating
the younger wife of his father after his father’s death. This story is
irrelevant to stories of Patacara.

Based on this scripture, three issues should be discussed. First, at
least in some early versions of the Chinese avadana stories, the main
theme of the Paticara story itself, as contained in the Pili version, is
a complete story without the addition of later marriage experiences,
which are also absent from this Dunhuang scripture.

Second, the elder wife killing the son of the younger wife seems
to also be a separate story deviating from the main theme of the
Paticara story, at least in some early versions, because this scripture
listed the two stories separately.

Third, the story of the jealous elder wife in this scripture seems
to fit with the thirty-seventh avadana story in Zhongjing zhuan za
piyun. In this story, the barren elder wife put a needle into the head
of the son of the younger wife, which made the baby cry and stop
cating. The baby died seven days later. This part accords with
line sixteen: ‘Once, a man had two wives. The elder wife killed the
younger wife’s son out of jealousy’ (& NH Wi, Kigy ¥k, /Nt
). The resentful younger wife received the eight precepts from the
monks, hoping to fulfill her wish to avenge the elder wife in her next

7> Chen, ‘Fojiao piyu gushi lieyaoben zai Xiyu he Dunhuang de liuchuan’,
201-28.

7 CCENA WG, K, 40 0NG 7, /INESIE, MERER IR, Tbid.

(R B RE (B I, BIE 1. T () &, KiEgeHs, s K. sk
A AR, FURMY, W fRAG 5. BINRBEZR? 2 Rk, MG IR -2, B IR

. Ibid.



THE VICISSITUDES OF THE STORY OF THERI PATACARA 307

life. Hence, she was reborn as the elder wife’s daughter seven times.
Each time, the daughter died at a very young age, making her mother
grief-stricken. This part accords with line sixteen: “The younger
wife died with resentment. Hence, she was reborn as the elder wife’s
daughter seven times” (/M@&3E, 1E KR EIR). In the end of the
story, a monk explained the karmic cause to the elder wife, and she
felt regret for what she had done. At the same time, the younger wife,
having been reborn seven times as the elder wife’s daughter, was then
reborn as a venomous snake that wanted to kill the elder wife. The
monk enlightened the snake and taught it not to reciprocate hatred
in future rebirths (5L B AH ).

That teaching at the end of the story reminds us of another Pali
story based on the stanza ‘hatred is never appeased by hatred” in the
Dhbammapada (henceforth Dhp).”® In the Dhp-a, the elder barren
wife was worried that the younger wife would be the only mistress
of the household once she had a child. Therefore, she caused the
younger one to suffer two miscarriages. During the younger wife’s
third pregnancy, with a fully mature baby in her womb, the elder
wife put a drug in her food that killed both the child and its mother.
Before she died, the younger wife made an earnest wish to kill the
elder wife’s children in her future rebirth. Then the younger wife was
reborn as a cat. The cat ate the eggs of the hen, who was the reborn
elder wife, three consecutive times. Then, there was a role-reversal.
The former elder wife was then reborn as a resentful leopardess to
take revenge. It devoured three times the offspring of a doe, who was
the rebirth of the former younger wife. Again, there was a role-rever-
sal. In her third rebirth, the younger wife took the form of an ogress
to take revenge, while the elder wife was reborn a young woman.
The ogress disguised herself and devoured the children of the young
woman twice. The third time, when trying to escape the ogress, the
young woman entered the temple Jetavana and asked the Buddha to

75 Zhbongjing shuan za piyu, T no. 208, 4: 2.540a28-c29-

76 ‘Nabhi verena verani — sammantidha kudacanm, averena ca sammanti — es-
adbammo sanatano’ (Dhp, S). Translation: Indeed, hatred is never appeased by
hatred. Hatred is appeased by non-hatred; this is the eternal law.
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save the life of her son. The Buddha explained the karma between the
two, and spoke: ‘Hatred is never appeased by hatred’. Finally, the two
made peace with one another.”

This story differs somewhat from the one in Dunhuang scripture
and Kumarajiva’s story, with regard to how the elder wife murdered
the baby of the younger wife and what happened in their later rebirths.
Nevertheless, their storylines are largely similar and share the same
morals; therefore, they could be viewed as having the same origins. It is
noteworthy that in both Zhongjing zhuan za piyn and Dbhammapada,
this story is independent, just as in this Dunhuang scripture 256.

Therefore, it might be reasonable to conjecture that in the four
Chinese satras, two originally independent avadina stories have
been combined into one, perhaps for moral education purposes.
After all, the past life story explains why Paticira suffered so much
in this life and admonishes people to refrain from engaging in evil
behaviour. Moreover, considering how these four records came into
being, this conjecture seems plausible.

First, the Chinese Milasarvistivida Vinayaksudrakavastu,
which was translated later than the other three, apparently added
more elements to the story than were recorded anywhere else. While
combining or inserting elements is not rare in Buddhist literature,
it is not clear whether the changes came from the original Sanskrit
version or were made during the Chinese translation.

Second, the procedure of compiling Xianyu jing implied the
possibility of such a combination taking place. How Xianyu jing was
compiled is described in the Chu sanzang ji ji. In the late Northern
Liang Jtisi&H] period (the early fifth c.), eight monks, including
Tanjue 2% (or Huijue Z%t) and Weide BifE, attended a pasicavirsika
assembly (OB Z &)™ in Khotan (Yudian 2B, now Hotan Hl
H in Xinjiang province of China) on their way west in search of true
Buddhist dharma. They individually recorded and translated what

77 Dhp-al, 45-53.
7 A padnicavarsika assembly was a great quinquennial assembly instituted by
King Asoka for the confession of sins, the inculcation of morality and discipline,

and the distribution of charity to the laity who gathered.
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they heard from the elders from the Western Regions and middle
East Asia in satras and vinayas. In Kocho (Gaochang &, now
Turfan), they compiled their eight separate works into a single text.
When they were back in Liangzhou M (now Wuwei Bl in Gansu
province), the monk Huilang B named the book the Damamaiika
Sutra in 445.7

In summary, Xianyu jing was compiled based on eight different
Chinese monks’ records of what they had learned from the senior
monks of different countries. Through the oral transmission and
transcription of these records, the stories might have been combined
and altered.

Third, as has been mentioned earlier, Foshuo zhujing zayuwan
yuyin youji was an abridged bianwen composed by the monks in
Dunhuang to popularise Buddhist doctrines based on original sitras,
among which the Damamitka Nidana Sitra is important.® If the
combination of information had already taken place in the Damamiika
Nidana Sitra, then its bianwen would naturally do the same.

Fourth, Foshuo xianbao dangshou jing was again a Dunhuang
scripture. Though it was contained in the Taisho canon, it is still
suspected to be apocryphal. If it was written by native Chinese, then
it was understandable for them to add the past life story to explain
the karmic results for educational purposes, as many other Chinese
satras have done.

Of course, some scholars still believe that Foshuo xianbao dang-
shou jing has a genuine Indian origin,® just as Xianyu jing does. The
Damamitka Nidana Sitra spread to Dunhuang in the fifth century,*

7 WPEYPPIRE R AR, LA Y. 5SS AR, AR B SR IEB AE
REZT...... 2585 ) \[Ghasx B8, REHEE ST AER. FBEERS TR,
BEEB SR, BRI m 2N, TRV PR, ... PAZ ILAS R
FLIRTEER . .. ... RS, SRHBERE. TR T HERECHE. REREK
Chu sanzang ji ji, T no. 2145, 55: 9.67c¢10-68al. Some scholars have argued that
it should be 435 instead of 445, as mentioned in Chu sanzang ji ji.

8% Liang, ‘Xianyu jing zai Dunhuang de liuchuan yu fazhan’, 123-62.

81 Shi, ‘Dunhuang xieben Foshuo xianbao dangshou jing’, S4—94.

82 Liang, ‘Xianyu jing zai Dunhuang de liuchuan yu fazhan’, 123-62.
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while Foshuo xianbao dangshou jing has also been identified as
having been translated, or compiled, in the Southern and Northern
dynasty.*® Just as the copies of Xianyu jing appeared in Dunhuang,
this Dunhuang scripture of Foshuo xianbao dangshou jing might
have been compiled based on the avadana stories that spread to
Dunhuang from India via the Silk Road. The combination of avaddana
stories might have happened during the compilation of Xianyu jing,
or indeed of Foshuo xianbao dangshou jing.

Therefore, no matter whether Foshuo xianbao dangshou jing is
apocryphal or not, its compiler might have combined originally inde-
pendent avadana stories into a single more complicated story.

In sum, in some of the Chinese satras, the past life story
element in the narratives of the Patacara story seems to represent
a combination of originally independent avadina stories. The
prototypical avadéina story demonstrating that ‘hatred is never
appeased by hatred’ in Zhongjing zhuan za piyu and Dhp is com-
bined with the main theme of the Paticara story. Moreover, the
unique elements in MVV could be viewed as a unique aspect of
Buddhist literature in the Malasarvastivada tradition because they
do not have counterparts in other Paticira stories. Third, for the
later marriages, no prototypical stories have been identified in the
Pili tradition. How these narratives came into being warrants fur-
ther research.

3.3. Later influence
3.3.1. Funeral Rites
There is one obvious difference between the Chinese (Tibetan) and
Pili records regarding how Paticara’s (or Kisagotami’s) parents and

brother died. In Thig, Kisagotami said:

Matd pitd ca bhatd, daybanti ca ekacitakdyam (v.219)*

83

Shao, ‘Dunhuang xieben Foshuo xianbao dangshou jing’, 300-07.
% Thig, 144.
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Mother, father and brother were burning upon one pyre.

In Thi-ap, Patacara said the same.*

How Patacara’s parents and brother died was further explained in
the three commentaries: either an overnight storm® or a whirlwind®’
caused the house to collapse and kill its inhabitants. They were
already burning on a single funeral pyre when Patacara arrived.®

Burning dead bodies on pyres is a typical Indian cremation ritual.
Xuanzang Z#E (602-664), in his Da Tang Xiyn ji KEFVEEGED [Bud-
dhist Records of the Western World], explained that there were three
kinds of Indian funerals: the first burns the corpse on a pyre; the second
floats the corpse on water; and the third disposes of the corpse in the
forest to be eaten by animals.*” He did not mention burial as an option.

However, from Vedic times onwards, Indian corpses were disposed
of using all four elements: earth, water, fire, and air.” In the Chandogya
Upanisad, Vanaprastins™ (forest dwellers) preferred to throw their

% Mata pitd ca bhatd ca ckacitamibi daybare’ (v.31). Thi-ap, 557.
8¢ Thig-a, 108; Dhp-a II, 265.
% AN-al, 359.
% Thig-a, 107-08: ‘amma ajja rattiyam setthi ca bbariya ca setthiputto ca
ti tayo jane avattharamanam gebham pati, te ckacitakdayam jhayanti, svayam
dbimo parniniayati amma 1’5 AN-a (I, 359): ‘tesam vasanagebam vatappahirena
patitam, tattha te sabbe pi jivitakkbayam patta, atha nesam kbuddakamabal-
lake ckacitakasmim yeva jhapenti, passa esa dbimavatti paiziayati't’’; Dhp-a
(IL, 265): ‘amma ajja rattim setthi ca setthibbariya ca setthiputtani cd ti tayo jane
avattharamanam geham patitam, te ckacitakaya jhayanti, esa dbimo panvidayati
ammd t7’. For the English translations, see Pruitt, The Commentary on the Verses
of the Theri, 146; Bode, ‘Women Leaders of Buddhist Reformation’, 558; and
Burlingame, Buddhist Legends, 253.

O GRETESE, HAEA = —HUKEE, BHTE. EUKEE, TSR, = HEP3E,
FEARAAER. Datang Xiyu ji, T no. 2087, 51: 2.877c26-28.

" Flippi, Mrtyu, 170.

' Vanaprastha is one of the four stages of human life (caturisrama dharma)
accepted by brahmins: 1. Brabmacari (the student stage); 2. Grbastha (the

householder stage); 3. Vanaprastha (the hermit stage); 4. Sanyasi (the wandering
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deceased into the water, and sidhus (mendicants) still do the same.”
As for exposure to the air, young men who died by violent means were
left exposed on tree branches.” Although this custom was substituted
with cremation centuries ago, in Xuanzang’s time it might still have
been carried out. In Pali literature, there were also some cases in the
Satipatthana sutta of corpses being disposed of in a cemetery. For
example, the Buddha is said to have given teachings on impure med-
itation (asubba bhivand) in a charnel ground scattered with corpses.
Some of them were pecked at by crows, ravens, and vultures and
gnawed at by dogs and jackals, while some decomposed in the open air.

Also, some Indian communities at this time buried innocent chil-
dren and saints below the earth. Children who died before the age of
two, aborted foetuses, or stillborn infants were considered innocent
and unable to realise any real action or ritual karma, and so were buried
instead of being cremated. Samnyasins, the holy men considered free
from all karma, were also buried in Vedic times. These two practices
have continued to the present.” Nowadays, Lingayats, Christians,
Dalit, and tribal communities in India still bury their dead.”

In all other cases, the deceased were cremated. Fire holds a unique
place as a symbol of transcendence for Indians. Pandu, the protago-
nist of the Indian epic Mahibhirata, and Ravana, the protagonist of
Indian epic Ramdyana were both cremated after their death. Over
thousands of years, the use of fire to destroy corpses has become
mainstream in India, and cremation is the most popular funerary
rite. The Dharmasastras describe in detail how the corpse should
be prepared for cremation.” Even nowadays, most Hindus still treat
cremation as an integral element of their faith.”

Cremation is also found in Buddhist literature. After taking

ascetic stage).
2 Flippi, Mrtyu, 171.
%% Ibid., 170.
% Ibid., 172
5 Hockings, ‘Mortuary Ritual’, 1-71; Arnold, Burning the Dead, 62—67.
’von Hiniiber, ‘Cremated Like a King’, 33-66.
77 Arnold, Burning the Dead, 62-67-



THE VICISSITUDES OF THE STORY OF THERI PATACARA 313

advice from the wise Buddhist monk Narada, King Munda finally
accepted the death of his queen, Bhadda, and therefore ordered:
‘Burn now, friend Piyaka, the body of queen Bhadda, and build a
stapa for her’.”® In the Mahaparinibbinasutta, the pyre self-ignites
to burn the corpse of the Buddha after Mahiakasyapa’s arrival to pay
his last respects.” The same happened in Da bo niepan jing.'™

Just as cremation has been common in India, burial has a long
history in China and was advocated by orthodox Confucianism.
Chinese culture emphasises allowing the deceased to rest in peace
underground (A 1:2%%). The ancient Chinese believed that Hun
(8#) controlled the spirit of a person, and Po () controlled the body.
According to the Lz #8572 [Book of Rites], after death, the Hun goes
to heaven while the Po should rest underground.’" Therefore, the
Chinese have emphasised burying the body (and Po) underground,
and even burying the person’s treasures, if possible. After Buddhism
spread to China, some Chinese monks adopted cremation after
death and even spread this new funerary rite to the laity during the
Tang and Song (960-1279) dynasties.'” Nevertheless, cremation was
never a mainstream ritual in ancient China. This might explain why,
when the records concerning cremation spread to China, the trans-
lators or compilers revised relevant narratives to accommodate the
new cultural context. Perhaps it was for this reason that the parents
and kin of the poor woman whose life was riddled with tragedy were
not intentionally burned on a funeral pyre but accidentally killed in a

fire.

% ‘tena bi samma Piyaka Bhaddaya deviyi sariram jhapetha thipai cassa

karotha’. AN 111, 62.
? ‘vandite ca pan ayasmati Maha-Kassapena tebi ca paiicabi bhikkbu-sateb,
sayam eva Bhagavato citako pajjali. DN 11, 16.
100 FRFE R, PG, &IF-EH, BEREE. Da bo nicpan jing, T no. 7, 1:

3.207a11-12.

12 Wang, ‘Shilun zhonggu shigi sengren de quanshen’, 107-14.
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3.3.2. Human Sacrifice

Human sacrifice was not an uncommon practice in ancient India.
Virtuous Indian widows followed their husbands into the pyre and
burned themselves, performing the sati rite. As the Greek historian
Diodoros reported, when the Indian general Keteus died in battle in
316 BCE, his two wives competed for the honour of being cremated
with him. A memorial stone (chayakhambha) for the first king of the
Iksvaku dynasty, Vasithiputta Camtamala, and his chief queen and
twenty-eight other wives suggested he was cremated with his entire
harem.'” In fact, the sati rite in India was abolished not long ago.
Nevertheless, these women in India were cremated instead of
being buried alive, as depicted earlier in the Chinese records. The
human sacrifice of burying people alive with the deceased, however,
has a long and complicated history in China. This kind of sacrifice
first appeared in China in a primitive period; it then prevailed
during the era of slavery, and reached its peak in the Shang dynasty
(ca. 1600-1050 BCE). At that time, human sacrifice was offered to
slave masters and noble men with the aim of offering the services of
the sacrificed to the deceased in the afterlife. This custom declined
from the Han (206 BCE-220 CE) to the Song dynasties when the
national government abolished the rite and ordered people to replace
live humans with pottery or wooden figurines. However, this rite
resurged in the Yuan (1279-1368), Ming (1368 to 1644), and Qing
(1636-1912) dynasties, mainly in the court and among the upper
classes.'” In short, the practice of human sacrifice by burying the
living with the deceased never entirely disappeared in ancient China.
Xianyu jing was compiled by Huijue F4 in 445 in Liangzhou
M during the reign of Taiwudi of Northern Wei ALBAKE (r.
423-452). In Northern Wei, the Xianbei ethnicity fif%j# retained
the practice of burying the living with the dead, and it was prevalent
in northern nomadic societies. Wives, concubines, and slaves were
sacrificed for deceased nobles, as recorded in the Wes shu ZiE [Book

1% yon Hintiber, ‘Cremated Like a King’, 33-66.
1% Tang, ‘Lun mingdai renxun zhidu de feichu’, 120-24.
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of Wei].'” Nevertheless, with the Sinification endeavours of the
Emperor of Xiaowen #3 (r. 471-499), human sacrifice declined
yet did not disappear altogether. Moreover, within the court, the
rule of the mother of the crown prince being sacrificed (& RF5E)
always prevailed. Therefore, while the narrative element of bury-
ing a woman alive with her deceased husband might have seemed
strange to Indian audiences, it would have been readily accepted
by Chinese people in Northern Wei and other parts of China at
the time.

To conclude, the element of burying the wife alive with her dead
husband seems to lack an Indian origin. The idea could have been
added by Chinese compilers of the texts, perhaps to demonstrate
the misfortunes of women, since it accommodated Chinese funerary
culture.

3.3.3. Lavish Burials and Grave Robbers

In both Xianyu jing and Da fangbian fo baoen Jing, grave robbers
opened tombs with the aim of stealing the jewels buried along with
the dead. This detail, again, seems to have originated from non-Indian
sources.

As noted above, Hindus in ancient India usually only buried
deceased children under the age of two and their saints, or Samnyasins.
For a deceased Samnyisin, only his begging bowl and wooden drink-
ing vessel were buried along with the body, while no jewels were
buried alongside deceased babies.'® Therefore, we can assume that
there would be no jewels in those tombs to tempt grave robbers.

The custom of burying with the deceased what they cherished
in life—lavish burials—also seems to accord with Chinese culture
rather than Indian. The ancient Chinese believed in the afterlife,
specifically that human beings would turn into ghosts after death
and still be able to communicate with the living. They also be-
lieved that objects enjoyed in life could also bring pleasure in the

19 Li, ‘Beifang shaoshu minzu xunzang xisu yanjiu’, 60-65.
% Flippi, Mrtyn, 170-72.
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afterlife.”” Therefore, a lavish burial was related to filial piety (%),
as it would provide deceased parents with a better afterlife. From as
early as the Lz, people were instructed to serve their dead parents
just as they served living parents according to the moral of filial
piety."®® Hence, parents should be buried with what they cherished.
The famous jade clothes sewn with gold wire found in Han tombs,
along with numerous jewels and golden utensils found in other an-
cient Chinese tombs, testify to this longstanding Chinese custom.

Referring to the murals painted in the Mogao Grottoes, which
have been identified as depicting the story of Paticari, Xie argued
that these painted narratives reflect the Indian custom of burying
the wife alive with her dead husband, as well as the severe penalty of
sentencing grave robbers to death.'” As discussed above, this type of
human sacrifice was actually a Chinese custom rather than an Indian
one, and because they did not contain any riches, there would have
been no reason to rob graves in India. Hence, the severe penalty im-
posed on grave robbers seems again to have been a Chinese custom,
rather than an Indian one.

Throughout Chinese history, treasure hidden in tombs has always
attracted grave robbers. However, when grave robbers stole treasure,
the Chinese saw it as offending the honour and lineage of the de-
ceased’s family, and sometimes even the power and dignity of royalty
if royal tombs were robbed. Therefore, grave robbers usually received
harsh punishments in ancient China.""® For example, according to
Tanglii shuy: JE i [Tang Code], a grave robber who opened a
coffin during the Tang dynasty would be sentenced to death."

In summary, the lavish burial customs and severe sentences for
grave robbers, as described in these stories, again accord more with
Chinese culture and customs than those of India.

107

Song and Li, “Tan woguo houzang louxi de xingcheng’, 25-27.

108 EIVANEA, FITANHEAE, 2B Zheng, Liji zhengzhu 11, 16.6.
1 Xie, ‘Dunhuang gushihua zhong de xingfa’, 47-53.
10 Thid.

U CLBAAERRE, . Tanglii shuyi, 16.301.
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3.3.4. The Element of a Mother Eating Her Son

In all the Pali commentaries, Paticira met the Buddha and went
forth after all her kin died. However, in most of the Chinese records
and the two Tibetan records containing the Paticara story, the
protagonist remarried several times after the death of her kin and
endured further suffering. One of the dramatic elements of this suf-
fering was being forced to eat her own infant son.

There seem to be no records in the Pali tradition depicting a
mother being forced to eat her own son; however, in the Therigatha,
the verse of Kisigotami does refer to a mother’s sons being eaten:

Passim tam susanamagjbe, atho pi kbaditani puttamamsani;
hatakulikd sabbagarahita matapatika amatam adbigacchim.

(v.221)1

Then I saw the flesh of my sons eaten amid the cemetery;
With my family destroyed, despised by all, with husband dead,
I attained the undying.'

According to this text, Kisagotami saw her sons being eaten
instead of eating her own son. However, in the commentary of the
Therigatha, Dhammapila substituted ‘passim tam’ for ‘vasitam’"
and explained that ‘as one who lived in a cemetery’ means having
become a female dog or female jackal eating human flesh, and T ate
the flesh of my sons’ means having eaten the flesh of one’s sons when
they were a tiger, leopard, or cat.'”

U2 Thig, 144.

13 EVII, 24.

"1* In Burmese and Sinhalese editions of Thig, in this gatha, ‘vasitaim’ is also
used instead of “passi tam’ in the PTS version (EV 11, 101).

S “vasita susanamajjbe ti manussamamsakbadika sunakhi singali ca hutva
susanamajibe vusitd, kbdaditani puttamamsani ti, vyaggha va vyaggha-dipi-
bilaradi-kale puttamamsani kbaditani’. Thi-a, 173. See Pruitt, The Commentary
on the Verses of the Theris, 228-29.
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According to Dhammapala, Kisagotami ate the flesh of her sons
(kbaditani puttamamsani’) not in her present life but in her past
lives as a wild animal. Dhammapala further explained that v.221
discusses the three forms Kisagotami assumed in the past.'® Pruitt
listed them as follows: one life as ‘a female dog or female jackal’, one
life as ‘a tiger, leopard or cat’, and one life as a widow. Again, Pruitt
emphasised that this verse refers to Kisagotam1’s former lives.""”

Besides, in the Therigatha, the verses about the Brahman-lady
Vasetthi and her husband in the Sundari chapter offer more informa-
tion on the topic of ‘sons being eaten’:

petani bhoti puttani kbadamand tuvam pure, tuvam iva ca ratto ca
ativa paritappasi. (v.312)

Sajja sabbani kbaditva satta puttani bribmani Vasetthi kena
vannena na balam paritappasi. (v.313)

Lady, formerly (when) causing to be. Eaten your sons who had
passed away, you mourned excessively day and night.

Today, having caused seven children in all to be eaten, O brahman-lady
Viasetthi, why do (that same) you not mourn greatly?

Babini puttasatani Aidtisanghasatani ca kbaditani atitamse mama
tuyhafi ca brabmana. (v.314)

Saham nissaranam fiatvd Jatiya maranassa ca na socimi na rodami
na capi paritappayim. (v.315)'"

Many hundreds of sons, and hundreds of groups of relatives of mine
of yours have been caused to be eaten, Brahman.

(That same) I, knowing the escape from birth and death, do not
grieve or lament; nor do I mourn."”

Y “Ume pana tayo pakare purimattabbive attano anuppatte gabetvd vadats.

Thi-a, 173. See Pruitt, The Commentary on the Verses of the Theris, 229.
17 Tbid.
18 Thig, 153.
19 EV I, 33.
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The Pali verses in the Pali Text Society (henceforth ‘PTS’) version
and their corresponding English translation in Elder Verses are intro-
duced above. The translator, Norman, explained how he translated
in the book." He suggested that kbadamand in v.312 is a corrup-
tion of the causative participle khademana, meaning ‘causing them
to be eaten’, for example, exposing them in a cemetery to be eaten by
wild animals; kbadetva in v.313 is a causative perfect participle; and
khaditiani in v.314 is the past participle of the causative verb.

Therefore, he translated vv.312—-14 in the causative case, as in
‘causing them to be eaten’.'” In essence, the husband asks why the
lady does not mourn greatly when she has caused seven of her chil-
dren to be eaten. The lady replies that since she knows the truth, she
does not grieve as she did before. It seems that causing one’s children
to be eaten is somewhat common to both the wife and husband.

Pruitt followed Norman in his translation of Thig-a and put those
verses in the causative case as well.'”” Durt, when discussing vv.314-
15 in the Therigatha, attributed the ‘eating’ to a more abstract
subject: death itself. He explained the relevant content as ‘causing
them to be eaten by death’ or ‘feeding death’ as metaphors.'” Durt’s
interpretation seems more reasonable than Norman’s understanding
of ‘causing them to be eaten’ by exposing them in the cemetery, given
the context. Since exposing corpses in cemeteries or forests was not
that common in ancient India, as discussed above, the idea of ‘feed-
ing death’ instead can be applied in more situations and therefore
makes more sense.

Nevertheless, since all major editions of Pali texts include
‘khadamanad’ in v.312 instead of ‘kbademana’, such as
PTS, Buddha Jayanti Tripitaka Series (Sinhalese edition), and
Chattasargdyanda, it is hard to conclude that ‘kbadamana’ in v.312
is a corruption of the causative participle ‘kbademana’.

At the same time, while accepting ‘kbddamana’ as the corrup-

120 EVII, 127-28.

121 Thid.

12 Pruitt, The Commentary on the Verses of the Theris, 294.
122 Durt, “The Vicissitudes of Vasetthi/Vasistha’.

N
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tion of ‘kbademanda’, Pruitt has also shown his concern for the
interpretation of ‘kbddamand’, pointing out in a footnote that
Dhammapala probably interpreted ‘puttiani kbhidamana’ in v.312
literally, meaning that ‘you have eaten your son’, and ‘kbaditva
satta puttani’ in v.313 literally as ‘you have eaten seven children in
I’,'** instead of taking the causative case.

Moreover, for the Dhammapala’s annotation of v.314, Pruitt
agreed that ‘kbaditani’ was clearly not a causative. In this annota-
tion, Dhammapala gave two explanations for ‘kbaditans’: first, it
is the same roundabout term used by Vasetthi when addressing the
brahmin. Second, it means ‘having eaten’ during a previous rebirth as
a tiger, leopard, or cat.'” This interpretation echoes Dhammapila’s
annotation for v.221 of Kisagotami, where Dhammapila believes
that Kisagotami ate her sons in her past rebirth as a wild animal.'*
In all, Pruitt was unsure whether Dhammapala understood
‘kbhadamana’ in v.312 and ‘kbadetva’ in v.313 as causative or not,
but he was certain that Dhammapala did not understand ‘kbadetva’
in v.313 as causative.

Yet Pruitt still treated ‘kbadamana’, ‘kbhadetva’, and ‘kbhadetva’
in vv.312—4 as causative in his translation of those verses. Maybe he
found it difficult to make sense of the literal translation of ‘eating
sons’ in that context.

Nevertheless, to me, Dhammapila’s explanation of ‘kbadamana’
in the annotation to v.312 could help us make full sense of the word.
Dhammapala explained that ‘kbddamana’ was not meant literally
but rather employed figuratively in colloquial usage, ‘kbumsana-va-
canam’. According to Dhammapila, whenever an infant died, people
would blame (garabati) and find fault with the mother for causing

al

% Pruitt, The Commentary on the Verses of the Theris, 294

' “kbaditani ti, theri pi brabmanena vuttapariyayen’ eva vadati. Khaditani
va byagghadipibilaradijatiyo sandbay’evam aha’. Thig-a, 219. See Pruitt, The
Commentary on the Verses of the Theris, 294.

2 ‘khaditani puttamamsani ti, vyaggha va vyaggha-dipi-bilaradi-kale
puttamamsani kbaditani’. Thi-a, 173. See Pruitt, The Commentary on the Verses
of the Theris, 228-29.
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the death by calling her ‘putta-khadinz’ (child eater)." As far as I
am aware, Pili colloquial usages should sometimes not be understood
in the literal sense, and colloquial terms similar to ‘putta-kbading
are still very common in India. A case in point is the legend of the
Buddha Siddharth’s birth: the Indian tradition say that he eats his
mother. Of course, this colloquial usage is more frequently applied
to women. When a woman’s father dies, she is usually blamed for
‘having eaten her father’, although she bears no real responsibility for
causing her father’s death.

Based on this understanding of ‘putta-khadini’, in my opinion,
‘khadamanad’, ‘khadetva’, and ‘kbaditans’ in this context were not
necessarily used to convey the meaning of ‘causing them to be eaten’
but rather to describe ‘eating’, ‘having eaten’, and ‘eaten’, respectively.
Of course, ‘eating’ here is not a literal but a figurative term used to
accuse a mother of failing to protect her sons and allowing them to
die. In this sense, ‘kbadamana’, ‘khadetva’, and ‘kbaditani’ also
could be liberally translated as ‘causing them to die’, ‘having caused
them to die’, and ‘caused to die’, respectively.

Of course, neither being accused of eating one’s own child in a
past life as a wild animal nor being labelled a ‘putta-khadini’ unable
to protect one’s son(s) means a mother has literally eaten her own
human child, as depicted in Chinese and Tibetan literature. Neverthe-
less, these Pili records might have served as the basis for later develop-
ments made in non-Theravida traditions.

However, in Sanskrit, there seems to be an example of using the
expression ‘eating one’s sons’ quite literally. In Sphutdartha abbidbar-
makosa-vyakhyi [Clear Meaning Explanation of (Vasubandhu’s)
Abbidbarmakosa, henceforth, ‘Abhidh-k-vy’], Yasomitra introduces
the story of Vasistha-sagotra brahmani (a Brahmin lady from Vasistha
clan). This story echoes the verses between Vasetthi and her husband
in the Sundari chapter of Thig (vv.312-315), yet the narrative is
slightly different, especially regarding what the husband asks. The

27 ‘khddamand ti, loka-vobara-vasena kbumsana-vacanam etam Loke bi yassa
itthiya jata-jata putta maranti tam garabantd ‘putta-kbadini’ ti ddim vadants’.
Thig-a, 219. Pruitt, The Commentary on the Verses of the Theris, 293-94.
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following is a comparison:

petani bhoti puttani khadamand tuvam pure, tuvam diviiva ca
ratto ca ativa paritappast.

Sajja sabbani kbaditva satta puttani brabmani Vasetthi kena
vannena na balam paritappasi. (vv.312-3)"*

Lady, formerly (when) causing to be eaten your sons who had passed
away, you mourned excessively day and night.

Today, having caused seven children in all to be eaten, O brahman-lady

Visetthi, why do (that same) you not mourn greatly?'*

toam purvam putra-maranena paritapta’si.

Idanim nasi paritapta. Ninam te putvis tvaya bbaksitab? Yato na
paritapyasa iti.>

You were lamenting the death of your children,

and now this time you do not lament. Is it because your children
have been eaten by you that you cannot lament?'!

In Thig, the husband said that Vasetthi had been a woman who
had caused her son to be eaten (‘kbademdind’, according to EV), or
was a woman who ‘ate’ her sons (‘kbadamana’, as discussed above),
and accused her of doing the same again. Therefore, he wondered
why she did not lament this time. Yet, in Abhidh-k-vy, the husband
mentions the deaths of her sons in a previous time (‘putra-marane-
na’) but not whether they were eaten by her, whereas for this time,
the husband thinks the wife ‘has eaten them’ (‘bbaksitah’) and
therefore does not lament their deaths. According to this logic, the
husband seems to think his wife ‘did not eat’ her sons previously.
This differs from the account in Thig.

The wife’s reply in Abhidh-k-vy is similar to that in Thig, but

longer:

28 Thig, 153.

129 EV, 33.

130 Abhidh-k-vy, 397.

1 Durt, “The Vicissitudes of Vasetthi/Vasistha’, 35.

w
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For a long time, O Brahmana, thousands of sons and grandsons, as
well as hundreds of groups of relatives, have been eaten by me; and
by you too. There is no measure of (how many) thousands of sons
and grandsons who have been eaten by each other in those respective
births. After knowing the escape of birth and death in the world, who
would grieve, mourn, and lament (for their death)? I, having known
the escape, do not grieve, mourn, and lament regarding the birth and
death; duties of the dispensation of the Buddha have been fulfilled.
Putrapautrasabasrani  jidtisamghasatani ca dirghe dhvani
maya brabmam kbaditani tatha tvayi. Putrapautrasabsrinam
parimanam na vidyate anyonyam kbadyamandnam tasutdsipapat-
tisu. kab Socet paritapyeta parideveta va punab jidtva nibsaranam
loke jates ca maranasya ca. sabam nibsaranam jidatva jates ca

maranasya ca na socami na tapyami kyte buddbasya sasana.'

Here, she admits that she ‘ate’ (‘mayi kbaditani’) many thou-
sands of sons and relatives formerly, as the word ‘maya’ here is an
instrumental case, meaning ‘by me’. However, she does not lament
their deaths because now she knows the Buddhist dharma, not
because she has ‘eaten’ them.

It seems that Dhamapala’s explanation of ‘putta-kbadini’ cannot
make sense in the husband’s words. It ‘putras tvaya bhaksital’ is
still understood as ‘putta-kbadini’ in Thig-a, as a way of blaming
the mother for her failure to protect her son, the husband’s question
is illogical. If, this time, the mother is culpable for the deaths of her
children, she should lament more instead of less. In this sense, I think
Yasomitra has a different understanding from Dhamapala of the logic
of the abovementioned conversation. The following is my attempt to
understand Yasomitra’s reason.

Regarding the husband’s question, I am inclined to agree with
Durt’s interpretation that the expression ‘having eaten your sons’
(‘putras tvaya bhaksitaly’) is an insensitive joke made by the hus-
band in its literal meaning, instead of an abusive slur."”

132 Abhidh-k-vy, 397.
135 Durt, “The Vicissitudes of Vasetthi/Vasistha’.
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The term ‘kbaditans’ is a roundabout term used by the wife in
reply to her husband; in Abhidh-k-vy, moreover, I think it makes
sense in all three above interpretations of Vasettht’s verses in Thig. If
we take ‘kbaditani’ as a past participle and use its literal meaning,
the wife might be talking about her former life as a wild animal. If
we take ‘kbaditans’ as a causative case, using a metaphor, the wife
might be saying that she caused her sons, grandsons, and relatives to
be consumed by death. If we take ‘kbiditini’ as a past participle and
an abusive slur, the wife might think that she was responsible for the
deaths of many sons, grandsons, and relatives in her past lives, too.
All these interpretations could ground this passage in sound logic.
Nevertheless, none of these interpretations suggest that Vasetthi had
eaten her sons in her present life. Instead, if she had done so, it had
happened for along time (‘dirghe dbhvans’) in her past lives.

From this, we can see that ‘putta-kbadini’ might have caused
some controversy in India in the seventh century, as evidenced by the
textual differences between the Thig and Abhidh-k-vy. Nevertheless,
in Abhidh-k-vy, the literal meaning of ‘eating sons’ (‘putris tvaya
bhaksital’) is just referred to in the conversation as a joke. There
are still no records in Sanskrit depicting an actual episode where a
mother is forced to eat her own child, as far as I know, although the
literal meaning of ‘eating sons’ has emerged.

Nevertheless, examples of the storytelling element of forcing or
tricking a parent into eating their sons are found in world literature.
For example, we find relevant accounts in ancient Greek tales. In one,
Atreus, king of Mycenae, after learning about the adulterous rela-
tionship between his brother Thyestes and his wife, killed Thyestes’
sons and cooked them. Atreus tricked Thyestes into eating his own
sons’ flesh and then exiled him for cannibalism.

Ancient Greece was far from ancient India and ancient China in
geographic terms, so we cannot know whether this tale influenced
the inclusion of forcing a mother to eat her son as an element in the
Chinese records. However, the Median Empire was to ancient India’s
northwest, and its tales were more likely to have spread to ancient India
and China and influenced their literature. In fact, The Histories - A
Detailed Account of the Greco-Persian Wars, by Herodotus (fifth cen-
tury BCE), does contain a similar story. When Harpagus disobeyed the
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king’s order to kill baby Cyrus, Astyages, the last king of the Median
Empire, killed the only son of Harpagus and fed him his son’s flesh
at a banquet. Astyages, similar to King Atreus, tricked Harpagus into
eating his own son and only revealed the truth afterward. Harpagus
initially concealed his anger and seemed to remain loyal to the king, but
he later helped Cyrus take the throne from Astyages.”** The story of
Harpagus from the Median Empire might have inspired the narrative
of forcing a mother to eat her son in Chinese Buddhist literature.

Moreover, there is a famous Chinese tale with a similar element.
Zhouwang of the Shang dynasty Bi%f T, suspected Jichang #i & of
being a saint and, therefore, capable of taking the throne. Accord-
ingly, Zhouwang planned to kill Jichang. He cooked Jichang’s eldest
son, Boyikao HE#, and fed the flesh to Jichang. Jichang, knowing
he was consuming his son, pretended to be ignorant of this fact
and ate the flesh anyway. In this way, Jichang dispelled Zhouwang’s
suspicions and survived.””> Nevertheless, Jichang’s other sons later
rebelled against the king, took the throne from Zhouwang, and
founded a new Chinese dynasty, the Zhou dynasty (1046-256 BCE).
The earliest version of this tale can be found in Diwang shiji 7 F.
4 [The Emperor’s Time in China], which was composed during
the Jin dynasty by Huangpu Mi 2 (266-316). Though it was
proven to be a fable, not a historical fact, the story was widespread
and therefore well accepted.'®

As noted earlier, Xianyu jing was compiled in 445 in China’s
Western Regions. Since it was produced at the crossroads of so many
different cultures, the element of a mother being forced to eat her
own son might have its roots in China, East Asia, or even European
tales, but most likely not in India. This element was not retained in
the Pali tradition, or in other Indian literature, to my knowledge,
though it was referred to in Sanskrit literature as an example of an
insensitive joke.

Moreover, in ancient China, the relationship between an emperor

134 Herodotus, Herodotus, 139-57.
13 Xuw Fengshen Yanyi, 19 hui-20 hui .
% Liu, ‘Boyikao’, 25-37.
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and his subjects was considered similar to that between husband and
wife, as can be seen in many Chinese classic poems. Therefore, even
if this narrative element did develop in China, it would have been
considered acceptable and understandable for Chinese translators
and Chinese readers who would have been familiar with the story of
Boyikao.

4, Conclusion

From a sad but simple monologue in the Therigatha to a compli-
cated and dramatic story in the Mahayana satras, the Patacara story
has been diffused throughout the world of Buddhist literature but
with obvious variations concerning the protagonists and contexts. It
is a perfect case to demonstrate how Indian Buddhist literature was
appropriated and assimilated into Chinese and Tibetan Buddhist
literature. By comparing different narratives and studying the back-
grounds of these records, this paper focused on providing reasonable
explanations for all these variations.

First, this paper pointed out that in the earliest record, Theri
Apadana, Paticara is the woman left bereft of all her kin. However,
in later records, there are disagreements over the protagonist. The
Theravada tradition attributed it to Paticara, while the Malasarvas-
tivida tradition attributed it to Kisigotami. However, the designa-
tion of Utpalavarna in this story seems more likely to have been a
misidentification made during the story’s distribution.

Second, this paper suggested that during the transmission and
development of Buddhism, some originally independent ‘prototype’
stories were combined and revised, perhaps for moral education pur-
poses and to admonish people to refrain from evil behaviour using
Buddhism’s theory of karma.

Third, this paper identified the narrative elements of burying the
wife alive with her dead husband, their lavish burials, and the role of
grave robbers as most likely later developments, since they obviously
do not accord with Indian funerary rites but instead reflect ancient
Chinese burial practices. Of course, these might have been influenced
by the cultures of those countries along the Silk Road, from where
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the Buddhist scriptures were transmitted to China. This topic could
be studied in the future to address the current study’s limitations.

Finally, for the element of a mother being forced to eat her son,
this paper viewed it as a possible misinterpretation of the original Pali
records. The later compilers, who were familiar with stories about
sons being eaten by their fathers, have interpreted too literally the
abusive Indian colloquial expression ‘putta-kbadins’. Instead, ‘put-
ta-khadins’ in Pili is a figurative expression used to blame mothers
for being unable to properly protect their sons and thus allowing
them to die.
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