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Abstract

The present paper focuses on Aévaghosa’s treatment of King Suddhodana and Kapila-
vastu, the latter’s kingdom, in the Buddhacarita (Bc) and the Saundarananda (SNa).
As I shall try to demonstrate, the poet’s depiction of Suddhodana is strongly reminis-
cent of, and, I think, very likely based on, Brahmanical accounts of the rajadharma
(BC 9.48) and the dharmaraja (BC 1.75) as they can be found, first and foremost, in
the Mahabharata (MBh). As for his description of the Sakya kingdom, it is obviously
meant to be evocative of the “golden age” or, conversely, of its lack of any character-
istic of the kaliyuga, which again points to Asvaghosa’s likely acquaintance with epic
descriptions of the kaliyuga and/or the yuganta as they can be found, e.g., in the so-
called Markandeya section of the MBh (esp. 3.186 and 188).
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1 Introduction!

As was to be expected from a native of Saketa/Ayodhya who regarded Valmiki
as the adikavi (BC 1.43) and “never wearies of reminding us that the Buddha
belonged to the dynasty of his home,”? A§vaghosa’s extant works appear to

1 Unless otherwise stated, all translations from the Bc, the SNa, MBh 3 and MBh 12 are borrowed
from Johnston (1984 and 1932), van Buitenen (1975), and Fitzgerald (2004), respectively.

2 Johnston 1984: 11.xlvii. The dynasty in question is, of course, the Tksvaku’s. Cf. Johnston 1984:
11.xlvii (also quoted in Hiltebeitel 2006: 247): “The case is entirely different [from the MBh,
VE] with the Ramayana, for which an inhabitant of Saketa, the scene of its most poignant
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be strongly indebted to the Brahmanical epics, something that has long been
recognized by modern scholarship. Proposed first by E.B. Cowell (1893: xi—
xii), the hypothesis was substantiated by Andrzej Gawronski (2012b: 89-102),
C.W. Gurner (1927), and E.H. Johnston (1984: 11.xlvi-1),2 and has received, in the

episodes and the capital of its dynasty, could not but keep a warm place in his heart, however
his religious beliefs had changed.”

3 Asvaghosa’s indebtedness toward the Ram. will be dealt with only marginally here. Pointing
at BC 6.36, 8.8, 9.9 and 9.69, Cowell (1893: xi) remarked that “[t]he Rama myth is several times
referred to in the Buddha-karita,” but rightly added (1893: xii) that “these references are vague,
and do not necessarily imply the previous existence of our present Riméyana.” From Cowell’s
treatment of the parallelism between BcC 5.48—62 and Ram. 5.7-9 (5.10.34—49 in the old Bom-
bay edition; see Biardeau/Porcher 1999: 726—729; the Bodhisattva’s and Hanuman’s vision of
the women in the seraglios of Suddhodana and Ravana), one is tempted to conclude that
Cowell regarded the Ram. passage as indebted to the BC: “in the Hindu poem it is merely a
purposeless episode, only introduced for the sake of ornament; in the Buddhist poem it is
an essential element of the story [...] In the RAméyana the similarity is more evident, as the
description there is only a continued repetition of two stanzas in the Buddha-karita [5.50
and 5.55, VE] [...]." (Brockington 1998: 485 and Hiltebeitel 2006: 248 agree with V. Raghavan
[1956] that the harem scene in the BcC is borrowed from Sundarakanda 5.7-9.) In a chap-
ter of his “Inaugural-Dissertation” (1904) entitled “Valmiki and Asvaghosa,” Otto Walter (a
student of Ernst Leumann in Strasbourg) compared some stanzas by Asvaghosa and Kali-
dasa exhibiting similar motifs (pure wind, clear sky, flower rain, Indra’s banner, “aufgebliihte
Augen,” “das Trinken mit den Augen,” “die goldenen Kriigen gleichen Briiste,” “das Lachen des
Flusses mit dem Schaume der Wellen,” etc.) and tried to trace these descriptions back to the
Ram. (“um zu zeigen, daf} dieser [= Kalidasa, VE] seine Gedanken nicht dem Buddhacarita
entnommen zu haben braucht,” 1904: 11). In his “Gleanings from Asvaghosa’s Buddhacarita”
(2012 [1914]: 58), Gawronski noticed, in a “final remark,” that “[t]here are numerous points
of contact between the Buddhacarita and the Ramayana (especially Book 11), which seem
to prove undisputedly that Asvaghosa was intimately acquainted with the latter work.” Right
after the war, Gawronski (2012 [1919]: 89) could substantiate his claim: “To say it at once, we
are able, with the help of [these references, VE], to prove past all doubt that the author of
the Buddhacarita was intimately acquainted not only ‘with the myth of Rama’ as Cowell says,
but with the Ramayana such as we know it to-day.” (On p. 96, Gawronski concludes that “the
Ramayana as known to A$vaghosa must have resembled our present text in such a degree that
there is no reason to believe it was different from it.”) C.W. Gurner (1927) basically agreed with
Gawronski’s conclusions and extended the comparison beyond the Ayodhyakanda, pointing
to resemblances in “stock topics” (pp. 349—355, among which the seraglio motif, pp. 352—354,
and Indra’s banner, pp. 354—355), “style and alankara” (pp. 355-359), “grammatical and verbal
resemblances” (pp. 359—363), and “moral instances” (363—366). According to Gurner (1927:
349), “it is not exaggeration to say that, with the exception of technical passages of Buddhist
doctrine, the whole range of topics made use of by A$vaghosa, whether in the main current of
his narrative or incidentally, is comprehended in the Ramayana.” Johnston regarded Gawron-
ski’s conclusions concerning the Ayodhyakanda as convincing (1984: 11.xlviii), and refrained
from any judgment concerning the seraglio passage “till the epic is critically edited from
the best surviving Mss of all recensions” (1984: 11.xlviii). According to Johnston, Asvaghosa
knew the Ram.s description of Ayodhya, Dasaratha and his court; “the story of Valmiki’s
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past few years, sustained attention from scholars, including specialists of the
Sanskrit epics, such as Muneo Tokunaga (2006, partly on the basis of Byodo
1928-1929), Alf Hiltebeitel (2006, 2010: 142-163), and Patrick Olivelle (2008:
xvii-lv, 2016). Recently, Olivelle has even suggested, in part on the basis of
the poet’s use of vocabulary that (surprisingly) seems never to occur before
the MBh, the Ram., and the Manavadharmasastra (MDhS, = Manusmyti), that
Asvaghosa “kept himself abreast of the latest developments in Brahmanical
theology and was familiar with the thought of [MDhS] and the epics,”* even
though, as noticed by Johnston, Asvaghosa’s works lack clear references to
the plot and the main characters of the MBh.5 According to these scholars,
dharma—and especially its “unfolding from a Buddhist perspective”—must be

having taught the poem to Kusa and Lava” (see SNa 1.26). According to Johnston, however,
Asvaghosa knew a Balakanda different from the one we now have and there is nothing to
suggest that he knew the Uttarakanda (1984: 11.xlix); moreover, Asvaghosa’s BC 9.9 (visit of
Vasistha and Vamadeva to Rama in the forest) betrays his familiarity with another, earlier
version of the story of Bharata’s visit to his brother Rama at the end of the Ayodhyakanda
(1984: xlix-1). The learned editor did not rule out the possibility that certain “interpolations
in the epic may easily be later than Asvaghosa and show his influence” (1984: xlix, n. 1). In
what seems the most recent in-depth discussion of Asvaghosa’s indebtedness to the Ram.,,
Hiltebeitel (2006), besides acknowledging Gawronski’s and Johnston'’s results on the poetical
and “narratological” aspects of the question, has laid emphasis on the ideological significance
of the “comparison between the Buddha quitting his home and Rama leaving for the forest”
(2006: 248). According to him (2006: 248-249), “[w]hat interests Asvaghosa is the opportu-
nity Rama’s departure offers to draw a contrast between Brahmanical dharma and Buddhist
dharma.” From among the thirteen “interlocutors with whom he [= the Bodhisattva] hones
his views on dharma” (2006: 249) in the first fourteen cantos, four are explicitly connected
with motifs borrowed from the Ram. (Dasaratha’s grief, Chandaka’s reference to Sumantra
abandoning Raghava, the chariot of the son of Dasaratha, Vasistha and Vamadeva visiting
Rama in the forest). Further, according to Hiltebeitel, the Bc also contains “indirect allusions
to the Rama story” (2006: 250), as in the episode of the prince’s encounter with the forest
ascetics in BC 7, “that Asvaghosa builds up [...] to represent the vanaprastha (married forest
dweller) mode of life idealized in the forest books of both epics”; similarly, “Yasodhara's words
in his absence are [...] also spoken in evocation of Sita” (2006: 250, referring to BC 8.61-62).

4 Olivelle 2016: 402. This vocabulary includes words such as dvija and dvijati, trivarga and
purusartha, which Asvaghosa shares with roughly contemporary Brahmanical literature
where they appear for the first time.

5 See Johnston 1984: 11.xlvi—xlvii. Johnston (1984: 11.xlvi) considered likely that A§vaghosa knew
the Nalopakhyana (SNa 4.5 ~ 1.30, SNa 4.42—44 ~ 10.26—27, BC 8.18-19 ~ 21.3, 6—7) and the Bha-
gavadgita (SNa 16.38 ~ BhG 13.10; SNa 11.33 ~ BhG 2.66). However, Johnston concluded (1984:
11.xlvii): “[D]espite the many parallels we cannot establish that Asvaghosa knew any portion
of the epic in the form in which we now have it.” Hiltebeitel’s detailed discussion (2006: 255—
267; 2010:147-155) of the parallelism between BC 10 (the Bodhisattva’s arrival in Rajagrha and
his conversation with Bimbasara) and the Jarasandhavadha episode in MBh 2.18-22 might
point to a hypothetic influence of the MBh on Asvaghosa.
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considered Asvaghosa’s “central concern” in the BC.® In other words, the BC “is
concerned principally with the intellectual challenges to the Buddhist dharma,
especially to the Buddhist view of the ascetic life as the highest religious aspi-
ration and the only mode of life that can lead a person to final liberation from
the phenomenal life of suffering.””

As a consequence, it is hardly surprising that the chapters most scruti-
nized so far have been BC g and 10, in which characters diversely connected
to the royal function—Suddhodana’s minister/counselor (mantrin, mantra-
dhara) and chaplain (purohita) in BC g (“as the seer, the son of Urvasi, accom-
panied by Vamadeva, approached Rama when he was in the forest’8), Srenya
Bimbasara in BC 10—try to dissuade the Bodhisattva from embracing renunci-
ation and to convince him to come back to Kapilavastu to assume kingship. For
as pointed out by several scholars since Gawronski, whereas the Bodhisattva’s
departure from his home is strongly reminiscent of the epic scene of Rama
leaving Ayodhya for the forest, these persons’ arguments as well as the prince’s
replies find striking parallels in the r@jadharma- and the moksadharmaparvan
of the Santiparvan of the MBh (MBh 12).

The present essay has nothing to contribute to this topic. Rather than dealing
with competing ethical standards or with contradicting views of the legitimacy
of kingship as they can be found in BC g and 10, it focuses on a concept of
dharma that brahmins and Buddhists at least provisionally had in common,
i.e., dharma in the sense of ethical and/or political righteousness as it is to be
embodied and fostered by the ideal king, the “dharma king,” and as it is spellt
out in BC 2 and SNa 2. There is indeed every reason to believe that Asvaghosa’s
treatment of Suddhodana and his kingdom in these chapters is strongly in-
debted to “epic” descriptions of the righteous king. If Aévaghosa’s Suddhodana
has long been recognized as an ideal king even by Brahmanical standards, sur-
prisingly little has been written on the sources, the structuring features and
the purpose of this description. In spite of the poet’s overt (BC 28.74) and of-
ten remarkably close reliance on Buddhist canonical sources,!® these seem to
be of very little help for identifying his sources concerning kings and king-
ship. Even the most detailed biographical accounts of the Bodhisattva, such
as those found in the Sanghabhedavastu (SBhV), the Mahavastu (Mmv) and

6 Hiltebeitel 2010: 143.

7 Olivelle 2008: xxxi.

8 BC 9.9cd: yathavanastham sahavamadevo ramam didrksur munir aurvaseyah [ /. On Vama-
deva and Aurvaseya, see Johnston 1984: 11.124-125, n. 9.

9 For different meanings of dharma in the B¢, see Olivelle 2008: xliv—xlix and Broquet 2015.

10 See Eltschinger 2012, 2013, forthc. a, b and c.
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the Lalitavistara (Lv), have very little to say about Suddhodana and Kapilava-
stu—both being described, at best, in terms of Iksvaku/Sakya genealogy and/or
in relation to the topos of the Bodhisattva’s “four (Mv, Lv)/five (SBhV)
considerations” as to the time, place, family, “continent,” caste (brahmin or
ksatriya) and mother best suited for his last existence;!' in particular,
Asvaghosa’s description owes nothing to the motif of the sixty or sixty-four
characteristic features of the eligible family!? or to these sources’ rare descrip-
tions of Suddhodana and Kapilavastu.13 In much the same way, the scrip-
tures’ portrayal of other virtuous kings such as Bimbasara and Prasenajit seems
not to have served as a model for A$vaghosa’s Suddhodana, and the same
can be said, mutatis mutandis, of “canonical” descriptions of the cakravartin
(universal/wheel-turning monarch), none of whose characteristic features
match Suddhodana’s.’ As for the AN’s enumeration of the five qualities of (the
son of) a righteous king, it surely played no role in the picture.!> Of course, the
figure of Asoka, which so deeply impregnated the Buddhist imaginaire associ-
ated with kingship, immediately comes to mind as a possible influence on the
poet’s depiction of Suddhodana. This hypothesis raises several problems, how-
ever. First, Advaghosa’s allusion to ASoka at the very end of the BCis too scant to

11 Four vilokitas in MV 11.1-3 (kala-, desa-, dvipa-, kula-; Jones 1952: 1), with no detail; four
mahavilokita in Lv 19,6 ff. (kala, dvipa, desa, kula; Foucaux 1988: 20 ft.); five (vy)avalokanas
in SBhV 1.36,5-7 (jati-, desa-, kala-, vamsa-, and stri-), described in SBhV 1.36,8—38,18. See
Eltschinger forthc. d.

12 Sixty in MV 1L.1,6 (Jones 1952: 1), detailed in MV 11.1,2—2,7 (Jones 1952: 1-2); sixty-four in
LV 23,10-25,4 (Foucaux 1988: 24—25); I am not aware of any parallel in the SBhV.

13 LV 26,413 (Foucaux 1988: 26—27) and 28,16 (Foucaux 1988: 28). The SBhV and the Mv
apparently contain no such description of Suddhodana.

14  See,e.g., DN 11169-199 (Walshe 1995: 279—290), DN 111.58—79 (Walshe 1995: 395-405), and
MN 111172178 (Nanamoli/Bodhi 2001: 1023-1028). As far as I can see, A$vaghosa resorts
to none of the clichés generally associated with the cakravartin (also termed a rajarsi or
“royal seer,” passim, and raja dhammiko dhammaraja, “a righteous king who rules by the
Dhamma’ [AN 111149, Bodhi 2012: 746 ): the seven treasures (wheel, elephant, horse, jewel,
women, householder, and counsellor), the four properties (beauty, lifespan, health, nice-
ty), the five moral precepts (abstaining from murder, theft, wrong sexual behavior, lying,
and intoxication), which only come to be observed (rather: the ten kusalakarmapathas)
once the fully awakened Sakyamuni comes back to Kapilavastu (see below). In much the
same way, the interesting description of the duties of a cakravartin (e.g.,, DN 111.61, Wal-
she 1995: 396-397) has only little in common with Aévaghosa’s Suddhodana and the epic
dharmaraja. The same can be said of the description of Kusavati, the capital city of the
cakravartin king Mahasudassana (DN 11.169 ff., Walshe 1995: 279). The only clear conver-
gence I can see relates to Suddhodana’s (first unaccomplished) wish for renunciation, a
characteristic feature of the cakravartins (DN 11159 ff., Walshe 1995: 396 ff.)—but by far
not only!

15  See, e.g, AN I1L.149-151 (Bodhi 2012: 746-747) and AN 111.152-156 (Bodhi 2012: 748-751).
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allow any clear parallel with his treatment of Suddhodana in Bc 2 and SNa 2.16
Second, his portrayal of Suddhodana has little in common with the literary fig-
ure of Asoka as it appears, first and foremost, in the Asokavadana, an “early
form” (Johnston 1984: 11.xvii) of which most certainly influenced B¢ 28.63-67.17
However, the most striking resemblances are not those between Suddhodana
and the literary Asoka, but those with Asoka as he broadcasts himself in his
edicts.’® Should we hypothesize that Asvaghosa, possibly a wandering monk,
poet and dramatist/musician,'® was ever in a position to read the Mauryan
king’s rock or pillar inscriptions? Even in the (likely) affirmative, this would on-
ly account for a few aspects of his portrayal of Suddhodana. Third, and maybe
more importantly, Suddhodana could hardly be considered, hence have for its
model, an allegedly Buddhist king. Whatever the historical truth concerning
the religion(s) of the Kapilavastu area at the time of the Buddha, Suddhodana
could only be interpreted as a non- or pre-Buddhist king, i.e., as a Brahmanical
king, and this is exactly what he is in Asvaghosa’s portrayal.

16 BCyy, 28.63-67, D102b2—6/P123b5—124a3: /dgra' po khens pa rnams kyi mya nan ster pa
po?| [skye dgu sdug bsnal rnams kyi mya nian gcod pa po®| [me tog *bras l[dan mya nan med
ltar bltan sdug| |dus su de* gus sa bdag mya rian med pa byun| ['phags pa mau rya’i® dpal
des® skye dgu’i” phan don du/ [jig rten kun la mchod rten mtshan ma byed du bcug/ |gtum
po mya nan med 7iid thob nas sa la ni/ [chos rgyal mya nan med 7iid las de® thob par
gyur| [mnon du byas pa’i mchod rten bdun po de rnams las| [dran sron: de yi gdun rnams
mau rya® des blans nas/ [dpal ldan mchod rten ston ka'i sprin gyi od rnams kyi/| [stor phrag
brgyad cur babs pa dus su Zag gis byas/ |dga’ byed gron gnas mchod rten brgyad pa darn po
ni/ |de yi dus su gus ldan klu rnams kyis bsruns te| [de phyir gdurn rnams thob pa ma yin
rgyal po des/ |der byas pa la ma dad® rgya chen gyur pao | |de phyir yid kyi"* dgra po *bras
burnams la ni| [kun nas gnas $in g.yo ba’i dpal ni bsrunis na yan/| [mi skyon des ni iur smrig
gon pa las gzan du/ [lta ba rnam par dag ciri ’bras bu dar po thob/. dgra p : dag . %po P :
phoD.3papo D:pa’o p.4To be read dad? Srya’i em.: rya p, rgya’i 0. 8des D : te P. "dgu’i P : dgur
D.8de D :des P.%rya p:rgya D.%dad D : dan p. kyi P : kyis D. “In course of time king Asoka
was born, who was devoted to the faith; he caused grief to proud enemies and removed the
grief of people in suffering, being pleasant to look on as an asoka tree, laden with blossoms
and fruit. The noble glory of the Maurya race, he set to work for the good of his subjects to
provide the whole earth with stiipas, and so he who had been called Candasoka became
Asoka Dharmaraja. The Maurya took the relics of the Seer from the seven stiipas in which
they had been deposited, and distributed them in due course in a single day over eighty
thousand majestic stapas, which shone with the brilliancy of autumn clouds. The eighth
of the original stapas, situated in Ramapura, was guarded at that time by faithful Nagas,
and the king therefore did not obtain the relics from it; but thereby his faith in them was
much increased. Therefore, although the king retained the sovereignty, which is fugitive,
and though he continued to abide among the enjoyments, which are the enemies of the
mind, yet, without assuming the ochre-coloured robe, he purified his mind and obtained
the first fruit.”

17  AsfarasIcan see, BC 28.63-67 are discussed neither by J. Przyluski nor by J. Strong.

18  Ishall present these resemblances individually in footnotes.

19  See Lévi1928 and Bansat-Boudon 2007: 37-50.
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According to recent scholarship on the Sanskrit epics and juridico-religious
literature, one thing Asoka may well have been responsible for is a strong
Brahmanical reaction that crystallized in new patterns of Brahmanical self-
assertion and the development of new socio-political standards.?° This resulted
in the composition of the Dharmasutras and early sastras, in the Sanskrit epics
and in the figure of the Dharma king as it is embodied in Rama and described
and theorized upon by Bhisma and others in the Rajadharmaparvan (= MBh
12.1-128). As I shall try to demonstrate, the closest parallels to Avaghosa’s Sud-
dhodana are definitively to be found in the Santiparvan of the MBh and in
the Ram. This is certainly not to say that Asvaghosa knew this section of the
MBh, and even less so in the form in which it has come down to us. For the
core of the political theory spelt out in MBh 12 is said to stem from a niti- or
rajasastra ascribed to Sukra/(Kavya) Usanas and Brhaspati, and claimed to go
back to Brahma Svayambhii through successive abridgments by Siva, Indra and
Sankara.2! Now it is well known that Aévaghosa himself alludes to Sukra and
Brhaspatiin BC1.41.22 One can thus easily imagine that Asvaghosa and the com-
piler(s) of MBh 12.1-128 drew on (a) common source(s). Whatever the case may
be, the MBh is the most ancient and the most extensive witness to these early
layers of Ancient Indian political theory. The following consists for an impor-
tant part in an inventory of the features A$vaghosa’s Suddhodana and the epic
dharmarajahave in common. Another striking aspect of Asvaghosa’s treatment
of the Bodhisattva’s birthplace is the repeated reference to past eras—in partic-

20 See Biardeau 2002:11.136-161, Fitzgerald 2006, Hiltebeitel 2005, 2006, 2010, Olivelle 2009a:
xvii-lv, 2009b.

21 MBh 12.59.13-92. As a consequence of the degeneration of humans, the gods, worried
that the humans, deprived of brahman = veda and dharma, might fail to sacrifice, asked
Brahma/Svayambhi for advice. Svayambhii composed a 100,000-lesson Nitisastra (Trea-
tise of/on Policy, MBh 12.59.74) on religious law (dharma), politico-economic profit/inter-
est (artha), and sensual pleasure (kama; and moksa according to some passages), dealing
mainly with the Veda (trayr), “methodology” (anviksiki), economics (varta), and politics
as the administration of justice (dandaniti, MBh 12.59.33). The contents of this original
Nitisastra are analyzed at length in MBh 12.59.34—70. In course of time, Siva shortened
the original treatise into a 10,000-lesson Vaisalaksam iti proktam (sastram), the Teach-
ing of the God of Far-seeing Eyes (MBh 12.59.88). Indra later abridged it to a 5,000-lesson
treatise titled Bahudantaka (MBh 12.59.89); so did in turn Brhaspati (3,000-lesson work
called the Barhaspatya, Teaching of Brhaspati, MBh 12.59.90) and, finally, Kavya (Usanas)
= Sukra (1,000 lessons). On this passage, see Kangle 1986: 111.5-9; on the schools and mas-
ters known to Kautilya, see Kangle 1986: 111.40—58.

22 BC 141 yad rajasastram bhrgur angira va na cakratur vamsakaray rsi tau | tayoh sutau
saumya sasarjatus tatkalena sukras ca brhaspatis ca |/. “The science of royal policy which
neither of these seers, Bhrgu and Angiras, the founders of families, made, was created,
Sire, in the course of time by their sons, Sukra and Brhaspati.”
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ular the krtayuga—and ideal kings and kingdoms of the past, as if the poet had
deliberately endeavored to picture the king’s realm as a kingdom of the “golden
age,” or at least as a kingdom similar to those of the golden age—a trope in the
Sanskrit epics. Conversely, Asvaghosa shows that Kapilavastu exhibits none of
the features characteristic of the kaliyuga. Here again, his description is best
compared with epic descriptions of the krtayuga (positively) or the kaliyuga
(negatively) as they appear, e.g., in the Markandeya section of the MBh (espe-
cially MBh 3.186 and 188).23

2 Mythical Past, Ancient Paths

As stated above, Aévaghosa’s description of Suddhodana and Kapilavastu is
replete with allusions to mythical figures mentioned either by name or in more
general terms. At BC 2.11, Suddhodana’s realm is compared to that of King Yayati
the son of Nahusa, in which “no one was disrespectful to his elders, or lacking
in generosity, or irreligious, or deceitful, or given to hurt.”?* Four stanzas later,
his kingdom is described as “at ease and independent, free from foreign rule,
peaceful and prosperous, like the kingdom of Anaranya of old."?® In BC 2.16,
Asvaghosa compares it with that of Manu, son of the Sun, in which “joy pre-
vailed, evil perished, dharma blazed forth, sin was quenched.”?6 To add depth
in time and solemnity, it is with with the creator god Prajapati that Suddhodana
is compared, who “performed works of great difficulty, like Ka in the primeval
age when he wished to produce creatures.”?” Asvaghosa lays strong emphasis

23 Some of the features of the epic description of the degenerated kaliyuga/yuganta can
be compared with DN 111.64ff. (cakravartin ruling the earth following his own personal
ideas on kingship; Walshe 1995: 3981f.) and AN 11.74-75 (unrighteous king; Bodhi 2012:
458-459).

24  BC 2aab: nagauravo bandhusu napy adata naivavrato nanrtiko na himsrah . The Ram. is
replete with allusions to Yayati (e.g., 1.69.30, 2.71.10, 3.62.7, 4.17.9).

25  BC 215bd: svastham svacakram paracakramuktam | ksemam subhiksam ca babhava tasya
puranaranyasya yathaiva rastre ||.

26 BC 216c¢d: cacara harsah prananasa papma jajvala dharmah kalusah sasama [/. Rama’s
father Dasaratha is also compared to Manu in his way of ruling the world (Ram. 1.6.4).
Note also Ram. 1.5.5-23 and 2.6.8—28 for descriptions of Ayodhya; in Ram. 1.5.6, Ayodhya is
reported to have been “built by Manu himself, lord of men” (manuna manavendrena |[...]
nirmita svayam, translation Goldmann 2005: 45); in 1.6.19, one learns that “the city was
as well governed by that Lord of the Iksvakus as it had been long ago by the wise Manu,
foremost of men” (sa teneksvakunathena purisupariraksitayatha purastan manuna mana-
vendrena dhimata, translation Goldmann 2005: 47).

27  BC 2.51cd: cakara karmani ca duskarani prajah sisrksuh ka ivadikale /. Rama is often com-
pared to the self-existent Brahman (e.g., Ram. 1.17.13, 1.76.13, 2.1.10, 2.27.25, 2.93.27).
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on the continuity in political practice linking Suddhodana to the glorious kings
of the past—a feature that equally characterizes the political teachings of the
Santiparvan and Aévaghosa’s treatment of the Bodhisattva/Buddha himself.28
According to SNa 2.6, “[a]nxious to tread the path of righteousness taken by
the kings of old, he imitated his ancestors in conduct, dedicating himself, as
it were, to his kingdom.”?® SNa 2.25 portrays the king as “abiding by the law of
righteousness of the golden age,”3° whereas BC 2.49 describes him as “abiding
in the path of the great kings of the golden age.”3! In BC 13.10, Mara advises
the Bodhisattva to renounce mendicancy and to follow his own dharma (sva-
dharma, BC 13.9), “for this is the path to issue forth by, the famous one trav-
elled by kings of olden times.”®2 Other references to glorious figures of the
past include the seers (rsi) and the royal seers (r@jarsi), as in BC 2.43 where
Suddhodana is reported to have “carried out the most difficult vows of the
ancient seers.”® According to SNa 2.29, “by his conduct as a royal seer he
made his family fragrant with the odour of fame and dispersed his foes with
courage.”3* And as he finally renounced kingship, Suddhodana “behav[ed] like
aroyal seer” when he “entered the stream of supreme deathlessness, and dead
to attachment he handed over the realm to this brother and abode in the
palace.”® Paradigmatic among the royal seers were the wheel-turning monar-
chs, to whom Aévaghosa compares Suddhodana in SNa 2.32 while saying that
“[h]e was not full of questionings and he did not hold discourses against the
Law of Righteousness, and (justifying the title of Cakravartin) he caused others
to be drawn to the Law, as though he were turning the Wheel (of the Law).”36

28  See, e.g, MBh12.92.53ab: tat kurusva | ...] vrttam rajarsisevitam, “Put into action the con-
duct to which the royal seers were devoted.” MBh 12.66.36¢d: anutistha tvam enam vai
purvair drstam sanatanam, “You must carry out this everlasting Law which was seen by
the ancients.” Claims to conformity with the ancestors’ political practice are ubiquitous in
the Ram,; see, e.g,, 2.2.4, 2.15.5, 2.27.28-29, 2.35.8, 2.54.19, 2.55.17.

29  SNa 2.6: yah purvai rajabhir yatam yiyasur dharmapaddhatim | rajyam diksam iva vahan
vrttenanvagamat pitin ||.

30  SNa z2.25c: sthitah kartayuge dharme.

31  BC 2.49abu: sthitva pathi prathamakalpikanam rajarsabhanam.

32 BC13.10ab: pantha hi niryatum ayam yasasyo yo vahitah purvatamair narendraih |.

33 BC 2.43ab: arsany acarit paramavratani.

34  SNa2.29: kulam rajarsivrttena yasogandham avivapat | |...] tejasarin avivapat |/.

35  BCrpy,19.41bd, D71a4—5/P86a4—5: /mchog gi bdun rtsirgyun nirab tu thob byasnas| [chags pa
med par rgyal srid sbun zla la byin Zin| [rgyal po’i drari sron: spyod pas khyim rnams la bsrien
to/. Adapted from Johnston 1984: 111.47. See, e.g., DN 111.59—60 (the rajarsi cakravartin Dal-
hanemi; Walshe 1995: 396).

36  SNa 2.32: adharmistham acakathan na katham akathankathah | cakravartiva ca paran
dharmayabhyudasisahat [|. See, e.g., DN 1L172-173 (Walshe 1995: 280—281) and MN I1L.172—
173 (Nanamoli/Bodhi 2001: 1023-1024).
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Asvaghosa’s description of the Bodhisattva/Buddha also abounds with ref-
erences to the genealogical past. Just as his father, Sarvarthasiddha insists that
he is following in the footsteps of his prestigious forefathers: “And since this,
they say, was the firm determination of our ancestors, grief should not be felt
for me who am travelling along the hereditary road.”3” These ancestors are none
other than the Tksvakus, which explains why the Bodhisattva is styled “the lamp
of the Iksvaku race,”?® “the moon of the Iksvaku race,”?? or, since the Iksvakus
were rajarsis, “the great sage, the scion of a line of royal seers.”40 To Saradvatipu-
tra who inquires about his teacher, Asvajit replies that the Buddha “was born of
the Iksvaku (Tib. bu ram $ir: pa) race and is omniscient and without peer.”#! But
as Asvajit's answer suggests, by becoming a Buddha, Sarvarthasiddha went far
beyond the ancient seers, a point made by the newly converted Suddhodana
himself: “For the good of the distressed world You have also obtained this final
beatitude, which not even the divine seers or the royal seers arrived at in olden
times.”*2 That Suddhodana’s son crowned, by his spiritual deeds, the heroic lin-
eage of the Iksvakus, was not enough. Especially in Saketa/Ayodhya, the capital
of the Tksvaku Rama, the Buddha and his Law could only gain full legitimacy
from being duly acknowledged by the Iksvakus themselves, which, according to
Asvaghosa, had indeed been the case shortly after awakening: “The seers of the
Iksvaku race who had been rulers of men, the royal seers and the great seers,
filled with joy and wonder at his achievement, stood in their mansions in the
heavens reverencing him.”43

37  BC6.19:ayam ca kila parvesam asmakam niscayah sthirah [ iti [ ...] na socyo ‘smi pathdvra-
Jan //.
38  BC 7.6: iksvakukulapradipa. Note that Rama is referred to as “the delight of the Iksvakus”
(Ram. 1.17.6, 2.44.6, iksvakunandana).
39  BC12.1: iksvakucandramas.
40  BC13.1: rajarsivamsaprabhave maharsau.
41 BCry, 17.6, D62b6/P76a1: /bu ram Sin pa’i rigs su rab ’khruns thams cad mkhyen/ [[...] bla na
medpa ...]/.
42 BCry, 19.32, D70b5-6/P85b2—4: [lha yi dran sron rnams sam rgyal po’i drar sron rnams|/ |de
rnams ston dus nayan gan la ma gsegs pa/ [fiam thag jig rten dag gi dge ba’i ched du lam/
[nies par legs pa ‘di dar khyed kyis lhag par thob|.
43 BCyeler 14-94 [= Johnston 14.92]: /de yi las kyis ya mtshan dga’ bas gan ba yi| [bu ram sin
pa’irigs kyi mi skyon: dran srori rnams/ [rgyal po’i drar srori rnams dan dran sron che rnams
kyis| |yan dag mchod rnams mkha’ la gZzal med rnams su gnas|/.
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3 A Golden-Age-Like Kingdom

By repeatedly comparing Suddhodana with gods, kings, (royal) seers and
wheel-turning monarchs of a distant and glorious past, by emphasizing the
king’s sense of his continuity with them, by making frequent use of expressions
such as prathamakalpika, purvatama, adikala and kartayuga, Asvaghosa places
Suddhodana on a par with these paragons of righteousness in whose reign
piety, morality, virtue, and prosperity were flourishing. Suddhodana is thus
elevated to the dignity of a Dharma king whose policy conforms with that of
undegenerated times. Does Suddhodana (or maybe more generally the Sakyas)
cause the advent of a locally and historically circumscribed but altogether real
krtayuga? The MBh is adamant that, far from being the inescapable result of
a cosmological process, the advent of any yuga whatsoever depends on the
king’s policy.** As we have seen, however, Asvaghosa consistently compares
Suddhodana’s realm to those of past kings, leaving little doubt that the events
he narrates are not taking place in the krtayuga or any kind of primeval/original
age—to which A$vaghosa at least twice refers in terms of purvayuga*>—, but in
a later, probably degenerated era of world history, as expressions such as ksine
yuge (BC 13.12) and especially bhramsini yuge (SNa 3.37) would seem to sug-
gest. The comparison reaches its apex in Asvaghosa’s description of Kapilavastu
after the Bodhisattva’s—now a Buddha—return to his father’s capital city. The

44  Note MBh12.70.25-28: rdja krtayugasrasta tretaya dvaparasya ca | yugasya ca caturthasya
raja bhavati karanam || krtasya karanad raja svargam atyantam asnute | tretayah karanad
raja svargam natyantam asnute || pravartanad dvaparasyayathabhagam upasnute | kaleh
pravartandd raja papam atyantam asnute || tato vasati duskarma narake $asvatih samah |
prajanam kalmase magno *kirtim papam ca vindati [[. “The king is the creator of the Krta
Age, and the king is the cause of the Treta and the Dvapara and the Fourth Ages too. For
bringing about a Krta Age, a king attains endless heaven. For bringing about a Treta Age, a
king attains heaven, but it is not endless. For initiating a Dvapara Age, a king attains what
corresponds to his portion. For initiating a Kali Age, a king attains endless evil. Thus an
evil-doing king dwells in the hell Naraka everlasting years; sunk in the mire of his sub-
jects’ evil, he finds disgrace and evil.” Note also MBh 12.70.6¢cd—7: iti te samsSayo ma bhud
raja kalasya karanam || dandanityayadaraja samyak kartsnyenavartate | tada krtayugam
nama kalah sresthah pravartate |/. “Have no doubt about this, the king is the cause of the
Time. When the king acts in full and perfect accord with the policy for administering royal
punishment, then the most excellent Time, called the Krta Age, occurs.” Kalkin’s victory
and policy open a new krtayuga; see MBh 3.189.7f.

45  BC7.49cd: dharme sthitah purvayuganurupe sarve bhavanto hi maharsikalpah [/. “For you
are all like the great seers, in that you take your stand on a dharma that conforms with the
primeval ages.” BC 7.57¢cd: acaryakam prapsyasi tat prthivyam yan na rsibhih purvayuge py
avaptam [[. “You will obtain on earth a position as a teacher, such as was not won even by
the seers of the golden age.”
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citizens now renounce all ten evil ways of action (akusalakarmapatha): “Thus
from reliance on the Sage they followed the tenfold conduct which is power-
ful and good in the highest degree, though from the decadence of the age the
people were little inclined to virtue.*¢ People now turn to liberation; some
become stream-enterers (srotaapanna) while others become once-returners
(sakrdagamin): “[T]he people rejoiced there as in the golden age of Manu, in
happiness, plenty and virtue. Thus the city was joyful and free from epidemic
or disaster, like the city of Kuru, of Raghu or of Puiru, with the great passion-free
Seer dwelling there for their happiness as their guide to safety.”4” To the best of
my knowledge, Asvaghosa does not assign the birth of the Bodhisattva to any
specific era. Was the poet familiar with the four-yuga system as it appears in the
MDhS and especially the MBh?48 To begin with, the expressions treta(yuga)
and dvapara(yuga) are apparently not to be found in A$vaghosa’s extant writ-
ings. As we have seen, A$vaghosa is well acquainted with the krtayuga, to which
he alludes several times, e.g., while describing Suddhodana as “abiding by the
law of righteousness of the golden age,™® or the king’s subjects as rejoicing in
Kapilavastu “as in the golden age of Manu, in happiness, plenty and virtue.”>°
But what about the kaliyuga? As far as I can see, the expression does not occur
in the Sanskrit segments of the BC and the SNa, but BC 21.64 likely reflects
Asvaghosa’s use of the expression, provided Tib. rtsod ldan dus renders Skt.
kaliyuga.> Negi (x1.4756a) records at least one occurrence of Tib. rtsod ldan dus
used to translate kali(yuga), and Tib. rtsod pa’i dus is well attested as a rendering
of kaliyuga in other Tibetan/Sanskrit glossaries/dictionaries.5? And whereas, in
BC 21.64, Tib. rtsod ldan dus likely renders the Sanskrit compound kaliyuga, its
Tibetan expression rdzogs ldan (gyi) dus provides us with a third allusion to the
krtayuga in A$vaghosa’s extant writings.>3 The so-called Markandeya section
of the MBh does not only describe, both cosmologically and eschatologically

46  SNa 3.37: iti karmana dasavidhena paramakusalena bhirina | bhramsini Sithilaguno ‘pi
yuge vijahara tatra munisamsrayaj janah |[/.

47  SNa 3.41cd—42: tatra ca susukhasubhiksagunair jahrsuh prajah krtayuge manor iva | iti
muditam anamayam nirapatkururaghupurupuropamam puram tat | abhavad abhaya-
daisike maharsau viharati tatra Sivaya vitarage |[/.

48  See especially MDhS 1.81-86, MBh 3.186 and 3.188.

49  See above, n. 30.

50  Seeabove, n. 47.

51  BCry, 21.24a,b, D77b6-7/P94a3: [[...] rtsod ldan dus ni nies par log pa na/ [rdzogs ldan dus
ni ‘ons nas slar yan chos don bzin/. “Just as, when the evil age passes away and the age of
ascent begins, Law and Wealth increase.”

52 See MVy ccLIil, 81/8296, LCh 1913ab, Negi X1.4755b (rtsod dus).

53 = hrtayuga in MVy ccLI111, 78/8293, LCh 2003a, and Negi X1.5102b—51034a.
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(or apocalyptically), the kaliyuga, but also the even gloomier yuganta or “end
of the (kali)yuga.” In BC 16.30, Asvaghosa compares the imperturbable Bud-
dha with Brahma who “at the end of the great eon [...] shines sitting when
the conflagration dies down.”>* The Tib. expressions Johnston translates with
“(conflagration) at the end of the great eon” is dus mtha’(i me), which is attested
as a rendering of Skt. yuganta as well as kalanta5® and adhvaparyanta.>® This
usage is to be distinguished from conceptually close expressions such as Tib.
bskal pa jig pa(’i tshe) (BC 23.35 and 25.7257) and Skt. kalpatyaya (BC 13.41).

As we can see, Asvaghosa was familiar at least with the krtayuga and the
kaliyuga, probably with the yuganta.5® This gives us clues to interpret signifi-
cant parts of his description of Kapilavastu in BC 2.4-17: A significant number
of the features involved in this portrayal find parallels in known descriptions of

54  BCyyeler 16.30ab: /dus mtha'i me fiid Zi ba nal [[...] bZugs pa mdzes pa [...]/.

55  “kalant(asy)agniis Weller’s reconstruction (1928:162, n.14) of the expression; Weller trans-
lates (1928: 162) “Wie wenn am Ende der Zeit das (Welten)feuer [...].”

56  Negi 1v.2227a: Tib. dus mtha’ = yuganta, kalanta, and adhvaparyanta; Negi 1v.2227ab,
LCh n1o7b: Tib. dus kyi mtha’i me = *yugant(asy)agni (and pralayagni, but no Skt. refer-
ence/quotation is provided for this equivalence).

57  BCry, 27.35, D96b1/P116aq—5: [bskal pa jig pa’i tshe na chos bzin rab tu gzims/, “as the Law
passes away in that age of fear.” Johnston probably read jigs for jig, likely to be emended to:
“as the Law passes away at the time of the destruction of an eon.” BCyy, 23.72, D82b7/Pggb7—
8: [bskal pa jig tshe jig rten bsreg par ‘dod pa bzin| |phyogs rnams thams cad rnams su me
dag ’bar bar gyur/, “and flames blazed everywhere, as if wishing to burn up the world at
the end of an eon.” Cf. MBh 3.186.56 ff. on the final cataclysm.

58  The same seems to be true of the Ram., which never mentions the treta- and dvaparayu-
gas, is familiar with the krtayuga (e.g., 1173, 1.44.14, 5.1.108) and contains abundant allu-
sions (mostly in similes) to the fire destroying everything at the end of an aeon (yugan-
tagni, yugantakalagni, e.g., 3.23.24, 4.15.15, 4.61.11, 5.45.8, 5.56.135); the fire is also called
samvartakam analam at Ram. 3.61.1. On the yuganta, see also Ram. 4.11.2, 4.17.10, 4.30.20,
5.35.67; as suggested by Gonzales-Reimann (2002: 71; quoted and discussed in Bronkhorst
2017: 31), the expression yuganta (1) is used predominantly in comparisons, as it is obvi-
ously the case here, and (2) refers to the end of a cosmic cycle (e.g., the four yugas as
a collective whole) rather than to the end of a specific yuga (such as the kaliyuga). I
have come across no allusion to the kaliyuga in the Ram. Ram. 6.35 (Bombay edition;
see Biardeau/Porcher 1999: 950), which mentions the kaliyuga, has a different word-
ing in the critical edition (6.26.17): dharmo vai grasate dharmam tatah krtam abhud
yugam | adharmo grasate dharmam tatas tisyah pravartate [/. “{When] dharma eclipsed
the adharma, then it was the krta age; [when] the adharma eclipses the dharma, then
the tisya [age] is at hand.” I am tempted to interpret this krtayuga-(kaliyuga-) yuganta
structure as a step in the evolution of the four-yuga pattern. In a very stimulating paper,
Bronkhorst suggests that insistence on the yuganta, or at least on a kaliyuga “thought of
in manageable historical terms” (2017: 32), betrays millenarian inclinations, contrary, e.g.,
to the versions of an expanded kaliyuga developed in the classical Puranas. I do not see
these two interpretative hyptotheses as mutually exclusive.
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the yugas—negative ones in descriptions of the kaliyuga and other represen-
tations of the corrupted present, and positive ones in descriptions of earlier
eras. Our earliest and most important source for intertextual comparison are
two chapters from the Markandeya section of the MBh, i.e., MBh 3.186 and 188.

Suddhodana’s kingdom had “many excellent cows [...] giving pure and abun-
dant milk” (BC 2.5, bahvyo bahuksiraduhas ca gavah), as that of the son of Vena
and Rama, where “all the cows gave a full bucket of milk” (MBh 12.29.132 =
12.29.52, sarva dronadugha gavah), whereas in the kaliyuga/yuganta, the cows
either “will have perished” (MBh 3.188.21, gosu nastasu; cf. ViP 6.1.53 [Schreiner
2013: 536]) or “will yield little milk” (MBh 3.186.37, alpaksirah).5® According
to Asvaghosa, Suddhodana’s “enemies became neutrals, neutrality turned into
alliance, allies were united to him with peculiar firmness. He had only two
parties; but the third, enemies, did not exist."6% In much the same way, says
the MBh, though not in an eschatological context, “[w]hen a man behaves
this way and is never careless, his enemies grow quiet and even become his
allies.®! During Suddhodana’s reign, “heaven rained in due time and place”
(BC 2.7, kale ca dese pravavarsa devah), as in the krtayuga, during which “Par-
janya rains in season” (MBh 3.188.88ab, kalavarsi ca parjanyah).5? In contrast
to this, during the kaliyuga, “the punisher of Paka [= Indra] will no more rain
in the right season” (MBh 3.186.44, yathartuvarst |...] na tatha pakasasanah),
“[t]he Rain God will not rain in season” (MBh 3.188.69, akalavarst parjanyo
bhavisyati), “[t]he thousand-eyed God will not rain in season” (MBh 3.188.72,
akalavarst ca tada bhavisyati sahasradrk), and “all countries will equally suf-
fer from drought” (MBh 3.188.71, nirvisesa janapada naravrstibhir arditah).53 In
Kapilavastu, there are only “gentle winds and rumbling clouds, and with the

59  Note also MBh 12.15.37, kalyani gaur na duhyate, “the lovely cow would not give milk” if
the rod of force did not rule.

60  BC 2.6: madhyasthatam tasya ripur jagama madhyasthabhavah prayayau suhrttvam | vi-
Sesato dardhyam iyaya mitram dvav asya paksav aparas tu nasa /|.

61 MBh 12.81.40 = 12.84.15: tasyaivam vartamanasya purusasyaprasadinah | amitrah sam-
prasidanti tatha mitribhavanty api [|.

62  Cf.MBh12.92.1ab: kalavarsi ca parjanyo dharmacari ca parthivah, “Parjanya rains down at
the right times and the king behaves Lawfully!” MBh 12.29.47—48: [ ...] ramo rajyam yada-
nvasat || kalavarsas ca parjanyah sasyani rasavanti ca [...]. “When Rama ruled the king-
dom, Parjanya rained down at the right times and the crops were robust.” MBh 12.139.9-10
(@pad®): rajamila maharaja yogaksemasuvrstayah [ prajasuvyadhayas caiva maranam ca
bhayani ca || krtam treta dvaparas ca kalis ca bharatarsabha |[[. “People’s securing their
property and a country’s having good rains depend upon the king; so too the occurrence
of diseases, death and dangers among beings. The Krta, Treta, Dvapara, and Kali ages too,
all depend upon the king.” See also above, n. 44.

63  Cf. MBh12.70.23, ViP 6.1.24 (Schreiner 2013: 534), ViP 6.1.51 (Schreiner 2013: 536).
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sky adorned with rings of lightning, but without the evils of showers of thun-
derbolts or falls of meteorite stones,”5* whereas during the kaliyuga/yuganta,
“[a]ll of space will blaze up, the constellations will move, the stars will bode
evil, the winds will be turbulent, and there will be many showers, betokening
great danger. [...] everywhere there will be terrifying thunder and conflagra-
tions, twilight clouds will obscure the sun at dawn and dusk.”6> More gener-
ally, “[g]reat problems arise when a ksatriya is negligent. [...] It is cold during
summer, it is not cold during winter; it does not rain, or it rains too much; dis-
eases plague his subjects. Comets hover, and gruesom planets and many other
king-destroying omens are seen.”66 During the reign of Suddhodana, “fruit-
ful grain grew according to season, even without the labor of tilling,”6” while
in the kaliyuga/yuganta, “none of the seeds that are sown will grow right”
(MBh 3.186.44, na tada sarvabijani samyag rohanti), “the crops will not grow”
(MBh 3.188.72, sasyani ca na roksyanti; cf. ViP 6.1.53 [Schreiner 2013: 536]), and
“herbs will yield little fruit” (MBh 3.188.23, ausadhih [ tas capy alpaphalas tesam
bhavisyanti). According to MBh 12.70.7—24, indeed, in the krtayuga, “the earth
produces crops without tilling, and herbs grow likewise” (akrstapacya prthivi
bhavanty osadhayas tatha);®® in the tretayuga, it “produces crops only when
plowed, and herbs grow likewise” (krstapacyaiva prthivi bhavanty osadhayas
tatha); in the dvaparayuga, “the earth produces crops when tilled, but the

64  BC2.7:[...] mandanilameghasabdah saudaminikundalamanditabhrah | vinasmavarsasa-
nipatadosaih [ ...] /.

65  MBh 3.188.74—75: diSah prajvalitah sarva naksatrani calani ca | jyotimsi pratikalani vatah
paryakulas tatha | ulkapatas ca bahavo mahabhayanidarsakah || [ ...] tumulas capi nirhra-
da digdahas capi sarvasah | kabandhantarhito bhanur udayastamaye tada //. Cf. MBh
3.186.65—71 (yuganta stricto sensu): [...] tadinmalavibhusitah | uttisthanti mahamegha
nabhasy adbhutadarsanah || [...] vidyunmalapinaddhangah samuttisthanti vai ghanah [/
ghorarapah [..] ghorasvananinaditah | tato jaladharah sarve vyapnuvanti nabhas
talam || tair iyam prthivi sarva saparvatavanakara | aparyate [ ...] salilaughaparipluta [/
tatas te jalada ghora ravinah |[...] | sarvatah plavayanty asu coditah paramesthina |[/.
“Wondrous-looking huge clouds rise up in the sky [...] in the finery of garlands of light-
ning [...]—clad in garlands of lightning, the clouds rise up. In their terrifying shapes, with
their terrible echoing blasts, the clouds cover the entire expanse of the sky, they fill up all
of earth and her mountains, mines and forests, and flood her with rains. At the command
of Paramesthin, the terrible thundering clouds inundate everything.”

66  MBh 12.91.33-35: ksatriyasya pramattasya dosah samprajayate mahan | |...] asite vidya-
te Sitam Site Sitam na vidyate | avrstir ativrstis ca vyadhis cavisati prajah || naksatrany
upatisthanti graha ghoras tathapare [ utpatas catra drsyante bahavo rajanasanah |/.

67  BC 2.8:ruroha sasyam phalavad yathartu tadakrtenapi krsisramena /.

68  Cf. MBh 12.29.19: yasmin prasasati satam nrpatau akrstapacya prthivi, “[i]n his reign as
ruler of the strictly virtuous the earth yielded crops without being tilled.” MBh 12.29.132,

-«

akrstapacya prthivi, “the earth was productive without plowing.” See also above, n. 62.
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yield is small” (krstapacyaiva prthivi bhavaty alpaphald); in the kaliyuga, “crops
grow only in some places” (kvacit sasyam prarohati).®® In Kapilavastu, “in the
joy of deliverance from famine, peril and disease, the people were as happy
as in Paradise,”’0 just as in the krtayuga during which “[t]here will be safety,
plenty of food, and health, without sickness” (MBh 3.188.88, ksemam subhi-
ksam arogyam bhavisyati), or during the reign of the son of Vena, where “[t|here
were no diseases, nor any old age, nor famines, nor anxieties” (MBh 12.59.124,
na jara na ca durbhiksam nadhayo vyadhayas tatha).™ Under Suddhodana’s
rule, “[h]usband did not transgress against wife, nor wife against husband,””2
whereas during the kaliyuga/yuganta, “[t]he women are corrupt and, secretly
deceiving their husbands, lasciviously fornicate with slaves and even cattle”;73
“men shall be the enemies of their wifes” (MBh 3.188.20, bharyamitras ca
purusa bhavisyanti), “not a wife will be obedient to her husband” (MBh 3.188.42,
bharya ca patisusrusam na karisyati kacana), “the women will at all times fail
to obey their husbands” (MBh 3.188.77, bhartinam vacane caiva na sthasyanti
tada striyah), “women will kill their husbands” (MBh 3.188.78cd, sudayisyanti
ca patin striyah), “husband and wife will find no satisfaction in each other”
(MBh 3.188.49, patyau stri tu tada rdajan puruso va striyam prati [ [ ...] na tosam
upayasyati [[).” In Kapilavastu, “[t]heft and the like disappeared” (BC 2.15,
steyadibhih [...] nastam), in stark contrast to the kaliyuga/yuganta, in which
“one hand will rob the other” (MBh 3.188.37, hasto hastam parimuset), “men
will be thievish” (MBh 3.188.23, manavah | ...] stena bhavisyanti), “[h]ousehold-
ers will become thieves” (MBh 3.186.40, grhasthah parimosakah), and “men will

69  Seealso MBh 12.70.23: kvacid varsati parjanyah kvacit sasyam prarohati /|. “Parjanya rains
only in some places; crops grow only in some places.”

70 BC 213: muktas ca durbhiksabhayamayebhyo hrsto janah svarga ivabhireme |.

71 Cf. MBh12.29.50: arogah [...] prajah [...] rame prasasati, “wWhen Rama ruled, his subjects
never were ill.” MBh 12.68.29: durbhiksam avised rastram yadi raja na palayet, “[w]ere a
king not standing guard [...] famine would spread throughout the country” MBh 12.70.22:
vyadhayas ca bhavanty atra mriyante cagatayusah, “There are diseases, and the energy
of life leaves people and they die.” Note also Ram. 1.1.71 (description of Ayodhya under
Dasaratha): prahrstamudito lokas tustah pustah sudharmikah | niramayo arogas ca durbhi-
ksabhayavarjitah [|. “His people are pleased, and joyful, contented, well fed and righteous.
They are also free from physical and mental afflictions and the danger of famine.” Trans-
lation Goldmann 2005: 15. To be contrasted with ViP 6.1.24—26 (Schreiner 2013: 534). See
also above, n. 62.

72 BC 2.13: patnim patir va mahisi patim va parasparam na vyabhiceratus ca /. Cf. Ram. 1.1.72
(description of Ayodhya under Dasaratha): naryas [...] nityam bhavisyanti pativratah /|.
“Women [...] remain always faithful to their husbands.” Translation Goldmann 2005: 15.

73 MBh 3.186.55: viparitas tada naryo vaicayitva rahah patin | vyuccaranty api duhsila dasaih
pasubhireva ca ||.

74  Cf.ViP 6.1.11,18 (Schreiner 2013: 533), 21, 2829, 31 (Schreiner 2013: 534).
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rob one another” (MBh 3.188.23, anyonyam parimusnantah | ...| manavah); “[a]s
a rule, people will rob the possessions of the poor, and even of kinsmen and
widows.75 In the reign of Suddhodana, “[e]xcept for those who had taken vows
of mendicancy, no one begged from others, however wretched his means might
be,””6 whereas during the kaliyuga/yuganta, “[b]rahmins will plunder the land
bare for alms” (MBh 3.186.39, bhiksartham | ...] caficuryante dvijair disah).”” In
his kingdom, “no man of position, poverty-stricken though he were, turned his
face away when solicited,””® and “no one was lacking in generosity” (Bc 2.11,
napy adata |...] asit tada kascana), whereas in the gloomy last age, humans
are “greedy” (MBh 3.188.33, lubdhah), “slaves of greed” (MBh 3.188.57, lobha-
bhibhutah), and “no one will be anyone’s benefactor” (MBh 3.188.50, na kascit
kasyacid data bhavisyati): “enslaved to greed, they will be delighted with gifts in
name only” (MBh 3.188.31, lobhamohaparayanah | tatkathadanasantustah).”
At the time of the birth of the Bodhisattva, “no one was irreligious”8° (BC 2.11,
naivavratah |...] asit tada kascana), contrary to the situation prevailing dur-
ing the kaliyuga/yuganta, where “seduced by argumentation, [the brahmins]
will offer neither worship nor sacrifices” (MBh 3.188.26¢d, na yaksyanti na
hosyanti hetuvadavilobhitah) and “find fault with the Veda and abandon their
vows” (MBh 3.188.26ab, na vratani carisyanti brahmana vedanindakah); “the
entire world will be without rites and sacrifices” (MBh 3.188.29, jagat
sarvam niskriyam yajiiavarjitam), “people will abandon the Gods and worship
charnel houses” (MBh 3.188.64cd, edukan pajayisyanti varjayisyanti devatah),
“will be prayerless, creedless” (MBh 3.188.22, ajapa nastikah [...] bhavisyanti);
and “[m]en who had always been firm at a sraddha or sacrifice will be har-

75  MBh 3.188.30: prayasah krpananam hi tatha bandhumatam api | vidhavanam ca vittani
harisyantiha manavah [/.

76  BC 2.10: prthag vratibhyo vibhave ‘pi garhye na prarthayanti sma narah parebhyah |. Cf.
Ram. 1.6.6 (description of Ayodhya under Dasaratha): tusta, alubdha.

77  Cf. MBh 12.65.25-26: vinastayam dandanitau rajadharme nirakrte | [...] asarnkhyata bha-
visyanti bhiksavo linginas tatha [ /. “When the administration of the rod of force has disap-
peared, when the Law of the king has been repudiated [...] the number of mendicant holy
men and ascetics will be innumerable.” MBh 12.89.15-16ab: na kenacid yacitavyah kascid
kificid anapadi [ iti vyavastha bhutanam purastan manuna krta [/ sarve tatha na jiveyur na
kuryuh karma ced iha |. “No one may beg for anything from anyone when it is not a time of
emergency: this was a rule Manu made for people some time in the past. For none would
survive if none did work in this world.” MBh 12.89.20: ma te rastre yacanakah [ ...] bhuyuh,
“let there be no beggars in your realm.”

78  BC 2.10: abhyarthitah siksmadhano pi caryas tada na kascid vimukho babhiva |.

79  Cf.ViP 6.1.33, 37 (Schreiner 2013: 535).

80  Cf.Ram.1.6.6 (description of Ayodhya under Dasaratha): dharmatman.
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nessed with greed and exploit one another.”8! In Suddhodana’s “realm, no
one was deceitful”8? (BC 2.11, nanrtikah |...] asit tada kascana), whereas in
the kaliyuga/yuganta, “all men in general become speakers of untruth” (MBh
3.186.24, narah sarve prayaso ‘nrtavadinah), “people are rarely speaking the
truth” (MBh 3.186.32, satyalpabhasinah), “the students of the Brahman are
false” (MBh 3.186.33, vrtha ca brahmacarinah; MBh 3.186.48, “vedic students will
be false,vrtha ca brahmacarinah); “[p]eople trade their wares mostly with false
measures, and the merchants abound with tricks”;83 “[w]hen it is time to buy
and sell, everyone will cheat the other” (MBh 3.188.53ab, krayavikrayakale ca
sarvah sarvasya vaiicanam). At the time of Suddhodana in Kapilavastu, “no
one was given to hurt” (BC 2.1, na himsrah | asit tada kascana), whereas in
the terrific last times, “men become gruesome and cruel murderers and harm-
ers of living beings” (MBh 3.188.59ab, jivitantakara raudrah krarah pranivi-
himsakah), “will wish each other dead” (MBh 3.188.17, bhavisyanti paraspara-
vadhepsavah), and “harm one another” (MBh 3.188.22, hAimsayantas ca ma-
navah); “all people will be naturally cruel” (MBh 3.188.55, svabhavat krira-
karmanas ca [...] janah sarve), “harmfulness will prevail” (MBh 3.188.50, himsa
ca prabhavisyati), and “[all] will be cruel in all their deeds” (MBh 3.188.53,
darunah sarvakarmasu). Under Suddhodana, “no one was disrespectful to his
elders” (BC 2.1, nagauravo bandhusu), just as, in the MBh, everyone was “hon-
oring one’s mother and father, and one’s teachers” (MBh 12.109.3, matapitror
gurinam ca pija). Suddhodana’s subjects, “by constructing there gardens, tem-
ples, hermitages, wells, water-halls, lotus-ponds and groves, [...] showed their
devotion to dharma, as if they had seen Paradise before their eyes.”8* In much
the same way, “[r]esting-places, sanctuaries, temple tanks, wells, and the many
ceremonies reappear in the Krta age.”s Suddhodana’s “kingdom was at ease
and independent, free from foreign rule” (BC 2.15, svastham svacakram para-

81  MBh 3.188.24: Sraddhe daive ca purusa ye ca nityam dhrtavratah | te pi lobhasamayuktah
bhoksayantiha parasparam [[. Cf. ViP 6.1.11, 13 (Schreiner 2013: 533), 27 (Schreiner 2013:
534), 32, 39, 44-50 (Schreiner 2013: 535-536), 58 (Schreiner 2013: 537).

82  Cf.Ram. 1.6.6 (description of Ayodhya under Dasaratha): satyavadin.

83  MBh 3.186.46: bhuyistham kutamanais ca panyam vikrinate janah | vanijas ca [...] bahu-
maya bhavanty uta [/.

84  BC 2a12: udyanadevayatanasramanam kupaprapapuskarinivananam | cakruh kriyas tatra
ca dharmakamah pratyaksatah svargam ivopalabhya ||.

85  MBh 3.189.8: aramas caiva caityas ca tatakany avatas tatha | yajiiakriyas ca vividha bha-
visyanti krteyuge /|. Note also, though without any eschatological connection, MBh12.42.7:
sabhah prapas ca vividhas tadagani ca pandavah | suhrdam karayam asa sarvesam
aurdhvadaihikam [|. “The son of Pandu had diverse traveler’s lodges, watering-stations
and water-tanks built as a funeral offering for all his allies.” Cf. Asoka’s Pillar Edict no. 7
(Bloch 1950: 170).
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cakramuktam); in contradistinction to this, in the last era, “Andhras will be
kings, Scythians, Pulindas, Greeks, Kambojas, Aurnikas, serfs, and Abhiras,’86
“many barbarian kings will rule the earth with false policies” (MBh 3.186.29,
bahavo mleccharajanah prthivyam [ ...] mithyanusasinah), “the entire world will
be barbarized” (MBh 3.188.29, mlecchabhutam [mlecchibhutam] jagat sarvam,
cf. MBh 3.188.37, 3.188.45, and passim). The Sakya realm was “peaceful and pros-
perous” (BC 2.15, ksemam subhiksam ca), as was that of the son of Vena where,
“[b]ecause of the protection that king provided, there was never any fear of
stealthy thieves, nor did one person fear another8? Suddhodana’s kingdom
is equally characterized by safety, for “he put down nocturnal malefactors by
his enlightened administration of justice” (SNa 2.28, spastaya dandanitya ca
ratrisattran avivapat); “[n]owhere in his realm had anyone occasion to lament
injury at the hands of others; for the bow in his hand promised security to
the oppressed.”®® In the same way, “during the son of Vena’s rule[, pJeople
had no fear of anything.”8 On the contrary, the kaliyuga/yuganta is charac-
terized by fear and terror: “Crying fie, the twice-born, fearful and oppressed
by the serfs, will wander upon this earth without finding a savior”;%° “the ter-
rified twice-born will run and seek refuge, by rivers, in mountains and rough
terrain.”"! Moreover, “people will be poor” (MBh 3.188.50, alpadravya [...] bha-
visyanti); “kings, too, will by any and all means steal the property of others”
(MBh 3.188.36, rajanas capy [...] pararthan |[...] sarvopayair harisyanti), and
“mercilessly, they will time and again violate and enjoy the wives and the
prosperity of the good”;?? “prosperity vanishes” (MBh 12.70.20, yogaksemasya

86  MBh 3.186.30: andhrah sakah pulindas ca yavanas ca naradhipah | kamboja aurnikah
Sudras tathabhira narottama /|.

87  MBh12.59.125: sarisrpebhyah stenebhyo na canyonyat kadacana | bhayam utpadyate tatra
tasya rajrio ’bhiraksanat /. Cf. Ram. 1.7.12 (Description of Ayodhya under Dasaratha): pra-
santa.

88  SNa 2.23: nakruksad visaye tasya kas cit kais cit kva cit ksatah | adiksat tasya hastastham
artebhyo hy abhayam dhanuh |[|.

89  MBh 12.29.132-133: vainasyasan prasasatah [...]| manusya akutobhayah. Note also MBh
12.59.125: sarisrpebhyah stenebhyo na nanyonyat kadacana [ bhayam utpadyate tatra tasya
rajiio *bhiraksanat [|. “Because of the protection that king provided there was never any
fear of stealthy thieves, nor did one person fear another.” MBh 12.68.30: manusya raksita
rajita samantad akutobhayat |. “Protected by a king, people feel completely secure.”

90  MBh 3.188.58: hahakrta dvijas caiva bhayarta vrsalarditah | trataram alabhanto vai bhra-
migyanti mahim imam [|.

91  MBh 3.88.60: asrayisyanti ca nadih parvatanvisamani ca | pradhavamana vitrasta dvijah
1.

92  MBh 3.188.34: akramyakramya sadhunam darams caiva dhanani ca | bhoksyante niranu-

krosah [...] //.
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nasah). At the time when Sarvarthasiddha was born, “in the realm of that king,
joy prevailed” (BC 2.16, tasya rajiio [...] rajye cacara harsah) and “evil perished”
(BC 2.6, prananasa papma), whereas at the end of times, “the evil prosper”
(MBh 3.186. 47, papiyam vardhate janah) and “the entire world will be without
joy” (MBh 3.188.25, jagat sarvam | ...] niranandam).®® Above all, in Kapilavastu,
“dharma blazed forth” (BC 2.6, jajvala dharmah) as in the krta age, when
“the Law was potent among men, intact in all its four quarters, without guile
and devoid of obstruction.”?* Contrary to this, in the last age, “no Law sur-
vives” (MBh 3.186.45d, na hi dharmo 'sti kascana), “the Law loses strength, and
lawlessness gains it” (MBh 3.186.47ab, dharmasya balahanih syad adharmas
ca balt tatha), “lawlessness looms large, no Law prevails” (MBh 3.188.40cd,
adharmo vardhati mahan na ca dharmah pravatate), “lawlessness has over-
come the world” (MBh 3.188.12, adharmas tu lokan akramya tisthati); “in the Kali
age there is mostly Lawless action” (MBh 12.70.19, kalav adharmo bhuyistham).
Even the name given to the newly born Bodhisattva, and the reasons for it,
are not without interesting Brahmanical parallels. In BC 2.17, the last verse in
the description of Kapilavastu, Asvaghosa says that, “[s]ince the prosperity of
the royal race and the accomplishment of all objects had thus been brought
to pass, the king named his son accordingly, saying ‘He is Sarvarthasiddha.”95
Now during the son of Vena’s as well as Rama’s rule, “people [...] gained all their
ends” (MBh 12.29.133 = 12.29.50, sarvasiddharthah). MDhS 1.83 provides an even
clearer parallel, according to which “[i]n the Krta Age, people succeed in all
their pursuits” (sarvasiddharthah |[...] krte [Olivelle 2005: 91]).96

A few motifs have resisted all my attempts to trace them to yuga(-like)
sources. This is the case, in particular, of B¢ 2.14a (kascit siseve rataye na kamam,
“None pursued love for sensual pleasure”) and Bc g (“Though that hour brings
as much danger to the body as the clash of armies, yet women were delivered in
due time safely, easily and without disease”®7), although apocalyptic/eschato-

93  Cf. ViP 6.1.26 (Schreiner 2013: 534). For a kaliyuga parallel to “sin was quenched,” see
ViP 6.1.56 (Schreiner 2013: 536).

94  MBh 3.188.0: [...] catuspat sakalo nirvyajopadhivarjitah | vrsah pratisthito dharmo manu-
syesv abhavat [...] //.

95  BC217:evamvidha rajakulasya sampat sarvarthasiddhis ca yato babhitva | tato nrpas tasya
sutasya nama sarvarthasiddho yam iti pracakre [|.

96  Cf. MBh 3.148.10: krtam nama yugam tata yatra dharmah sanatanah | krtam eva na karta-
vyam tasmin kale yugottame [|.“That Eon is called the Winning Throw, my friend, in which
the sempiternal Law holds reign. In that age, that best of Eons, things are done, not left to
be done.”

97  BC2.9:Sarirasandehakare pikale sangramasammarda iva pravrtte | svasthah sukham caiva
niramayam ca prajajitire kalavasena naryah //.
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logical sources reflect a strong concern for issues of pregnancy.9® As for BC 14¢d
(“none practised religion for the sake of riches; none did hurt on the plea of reli-
gion"¥9), with its characteristic allusion to ritual Aimsaq, it could find parallels
in Buddhist rather than Brahmanical accounts of human degeneration along
the ages. Thus it is that the Yogacarabhumi (YBh) associates ritual violence
with kaliyuga brahmins, 90 echoing an interesting passage from the Suttanipata
(Sn) according to which the brahmins of old practised religion without blood
sacrifices (“When the sacrifice occurred, they did not kill cows”?!) and only
later composed, out of greed and jealousy for the king’s wealth, Vedic formulas
enjoining ritual himsa: “[But] there was a change in them. [...] Having com-
posed hymns for this purpose, they then went up to Okkaka. ‘You have much
wealth and grain. Sacrifice, [for] your prosperity is much. Sacrifice, [for] your
wealth is much. And then the king, the lord of warriors, induced by the brah-
mans, having performed these sacrifices, the assamedha, the purisamedha,
the sammapasa, the vacapeyya, [and] the niraggala, gave wealth to the brah-
mans."02

4 The Ideal King

The similarities between Aévaghosa’s portrayal of Suddhodana and Brahman-
ical conceptions of ideal kingship did not escape E.H. Johnston’s attention:
“Every reader of Asvaghosa must be struck by the number of his references to
the theory of politics, which, especially in the Saundarananda, is his favourite
source for similes. Twice, for instance (B., ii, and ., ii), he gives us a detailed
description of the ideal king, which conforms to the ideas about kingship then
current in India except among the exponents of the arthasastra. [...] His ideas
keep within the limits of the dharmasastra, particularly, as hinted above, in the

98  MBh 3.86.52: saptavarsastavarsas ca striyo garbhadhara nrpa | dasadvadasavarsanam
pumsam putrah prajayate ||. “Girls get pregnant at the age of seven and eight [...] and boys
of ten and twelve become fathers.” MBh 3.188.48: paricame vatha sasthe vavarse kanya pra-
suyate | saptavarsastavarsas ca prajasyanti naras tada | /. “Girls will give birth in their fifth
or sixth years, and boys will be fathers at seven or eight.”

99  BC2a4cd: kascid dhanartham na cacara dharmam dharmaya kascin na cakara himsam |.

100 YBh146,3. On this passage, its possible sources and its parallels, see Eltschinger 2017.

101 Sn 295: upatthitasmim yarifiasmim nassu gavo hanimsu te. Translation Norman 1996: 50.

102  Sn 299-303: tesam asi vipallaso [...] te tattha mante ganthetva okkakam tad upagamum:
‘pahiitadhanadharivio si, yajassu, bahu te vittam, yajassu, bahu te dhanam’ tato ca raja
safifiatto brahmanehi rathesabho assamedham purisamedham sammapdasam vacapeyyam
niraggalam, ete yage yajitvana brahmananam ada dhanam. Translation Norman 1996: 50.
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form expounded for popular consumption in the Mahabharata”°3 Johnston
illustrated this conformity by alluding to a “numerical riddle,” formulated in
BC2.41, “some of [whose] numbers cannot be explained out of the Arthasastra,”
whereas all “fit in fairly well with the teaching of the Mahabharata” (Johnston
1929: 78). Here is this enigmatic stanza: “He disciplined the one; he protected
the seven; seven too he abandoned and he observed five; he won the set of
three; he understood the set of three; he knew the set of two and gave up the
set of two.”194 In a footnote, Johnston explains the numerical riddle as follows
(1929: 78, n. 2): “The one disciplined is himself (xii, 2599), the seven protected
the seven constituents of a kingdom (xii, 2659—2660), the seven abandoned
the seven vices of kings (v, 1061-1062), the five observed the five measures (xii,
2156), the three obtained dharma, artha, and kama (xii, 2150), the three under-
stood sthana, rddhi, and ksaya (xii, 2152 and 2665), the two known are prob-
ably the frequently mentioned pair, naya and apanaya or anaya, and the two
abandoned kama and krodha (xii, 2721 and v, 1160).”19% Here as in almost every-

103 Johnston 1929: 78, who uses “arthasastra for the teaching of the school generally and
Arthasastra for Kautilya's work” (Johnston 1929: 78, n. 1). Johnston demonstrates, in my
opinion convincingly, that Asvaghosa was not familiar with the Arthasastra; according to
him (1929: 81), “if A$vaghosa was acquainted with the Arthasastra, he did not refer to it
even in places where it would have strengthened his argument to do so.” Here is John-
ston’s understanding of the distinction between dharmasastra in general (Asvaghosa’s
model according to him) and the Arthasastra (1929: 79): “Now the dividing line between
the dharmasastra and the Arthasastra must be sought in the conception of the ultimate
purpose of kingship. According to the former the institution of kingship exists for the
maintenance of order and the preservation of the structure of society. The Arthasastra
no doubt pays lip service to this ideal but the essential doctrine underlying the entire
work is that a king’s sole preoccupation is with his own self-aggrandizement and that in
its pursuit he should be restrained by no consideration except those of enlightened self-
interest. The originality of the Arthasastra lies, in my view, not in the conception of this
principle, which was probably already in the air, but in the relentless logic with which all
its implications are worked out.”

104 BC 2.41: ekam vininye sa jugopa sapta saptaiva tatydja raraksa parica | prapa trivargam
bubudhe trivargam jajiie dvivargam prajahau dvivargam |[/.

105 In a footnote of his translation (1984: 11.28, n. 41), Johnston gives a similar explanation
and adduces roughly similar references, adding that “[t]his riddle has been variously
explained.” He might have in mind Carlo Formichi’s explanation in his A¢vaghosa, poeta
del Buddhismo (1912), who had already identified several of the numbers, and to whom
he likely was indebted (Formichi 1912: 318-319, endnote to BC 2.41): “Sarei disposto a
rinunziare anche io, come gli altri interpreti, a qualunque tentativo di spiegare questo
strano indovinello. Tuttavia me pare che, trattandosi qui della condotta di un principe,
sia lecito pansare ai precetti e alla terminologia dei Niti¢dstra. Quell'uno che Cuddho-
dana disciplino sarebbe quindi Cuddhodana stesso, i sette che custodi sarebbero i ministri,
i quali secondo Manu debbono essere appunto sette (vii, 54), gli altri sette che aban-
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thing, Johnston was right, I think. In what follows, I would like to demonstrate
what this truly remarkable Indologist only suggested, i.e., that the Rajadharma-
parvan of the MBh, augmented with materials from the Ram., provides enough

dono alluderebbero ai sette vizi die quali & parola in Manu (vii, 50-52), e finalmente i
cinque che difese adombrerebbero i cinque elementi essenziali dello Stato: ministri, ter-
ritorio, fortezze, tesoro ed esercito (Manu, vii, 157). Nel primo trivarga mi par di vedere il
dharma, l'artha e il kdma, e nel secondo lo ksaya, lo sthdna e la vrddhi. Parimenti il dvi-
varga designerebbe la prima volta il daivam e il purusakdra e la seconda volta il kdma
e il krodha. Posso ingannarmi nei particolari, ma credo fermamente che A¢vaghosa qui
adoperi il linguaggio dei Nitigdstra il quali sono soliti attribuire determinati concetti a
determinati numeri. Basti ricordare lo ¢loka 42 (viii) del Niticdstra: astagdkham caturmii-
lam sastipattram dvaye sthitam satpuspam triphalam vrksamyo jandti sa nitivit” Johnston’s
interpretation differs from Formichi’s only concerning the seven to be protected and the
two to be known. To the best of my knowledge, Andrzej Gawrénski never attempted to
explain the riddle. In what follows, I provide Johnston’s above-quoted references accord-
ing to the critical edition and provide a few additional references. (1) MBh 12.69.4ab: atma
Jjeyah sada rajiia tato jeyas ca satravah |. “The king must always conquer himself, and
then his enemies.” (7a) MBh 12.69.62—63: rajfia saptaiva raksyani tani capi nibodha me |
atmamatyas ca kosas ca dando mitrani caiva hi || tatha janapadas caiva puram ca kuru-
nandana | etat saptatmakam rajyam paripalyam prayatnatah |/. “Pay attention to me—
there are seven things the king must protect: himself, his ministers, his treasury, his army,
his allies, the people of the kingdom, and the city, O joy of the Kurus. The kingdom, made
up of these seven elements, must be guarded carefully” Note also MBh 12.121.46: sap-
taprakrti castangam Sariram iha yad viduh | rajyasya danda evangam dandah prabhava
eva ca [/. “The rod of force is a limb of the kingdom, which they understand to be a
body with seven basic elements and eight limbs.” (7b) MBh 5.33.73—74: sapta dosah sadda
rajiia hatavyavyasanodayah | prayaso yair vinasyanti krtamulas ca parthivah [/ striyo *ksa
mrgaya panam vakparusyam ca paiicamam | mahac ca dandaparusyam arthadisanam
evaca /. “Aking should at all times avoid the seven vices which spring from addiction and
because of which otherwise firmly established princes mostly perish: women, dice, the
hunt, liquor, abusive language in the fifth place, cruel punishment, and abuse of wealth.”
Note also MBh 12.86.10: vivarjitanam vyasanaih sughoraih saptabhih, “[ the king’s ministers
should all be] free of the seven hideous vices.” According to Fitzgerald’s endnote (2004:
739), the commentator Nilakantha interprets this as referring to “the seven addictions
[that] are hunting, dicing, women, drinking, punishing, speaking harshly, and squander-
ing riches.” On (some of)) these vices, see also MBh 12.28.31 (four vices), MBh 12.94.17 (four
vices), and especially MBh 12.59.59—61 (ten vices). (5) Note, first, SNa 15.61: samna danena
bhedena dandena niyamena va | prapto hi rabhaso mrtyuh pratihantum na sakyate ||.
“For Death arrives raging and cannot be combated by conciliation, gifts, sowing dissen-
sion, force of arms or abstinence.” MBh 12.59.35: sama copapradanam ca bhedo dandas
ca pandava | upeksa paricami catra kartsnyena samudahrta [ [. “The conciliation of adver-
saries, giving gifts, dividing one’s adversaries, the use of force, and, fifthly, forbearance have
been completely declared in it [= in Svayambh’s original Nitisastra].” The Ram. knows of
only four means/measures, i.e., saman, dana, bheda, and parakrama (Ram. 4.53.6, 5.2.7—
8, 5.20.35, 5.39.2—3). There are other groups of five in the MBh, all of which are, however,
less convincing than the one just referred to. Note, e.g., MBh 12.94.24: raksadhikaranam
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comparative evidence to suggest that Asvaghosa, in passages such as BC 2.33—
45, 2.49-55, and SNa 2.1—45, deliberately portrayed Suddhodana in such a way
that his description closely conformed to standard Brahmanical characteriza-

yuddham tatha dharmanusasanam | mantracintyam sukham kale paricabhir vardhate
mahi [[. “The land thrives in the course of Time with these five things: Defensive locations,
war, government according to Law, the consideration of advice, and happiness.” Note
also MBh 12.121.41—42ab: adadad danda evasmai dhruvam aisvaryam eva ca | bale nayas
ca samyuktah sada paiicavidhatmakah || kulabahudhanamatyah prajiia cokta balani ca /.
“When joined with power it [= rod of force]| always consists of five kinds of things: fami-
lies, bodily strength, wealth, ministers, and wisdom are declared to be forms of strength.”
(3a/b) Note first the closely parallel MBh 12.69.64—68: [ ...] trivargam ca trivargam aparam
tatha | yo vetti purusavyaghra sa bhunakti mahim imam || trivargas capi yah proktas tam
ihaikamanah $rnu | ksayah sthanam ca vrddhis ca trivargam aparam tatha || dharmas
carthas ca kamas ca [ ...] | dharmena hi mahipalas ciram palayate mahim [/. “O tiger among
men, he who knows [ ...] the group of three, and the further Group of Three uses and enjoys
this earth. About the group of three that was mentioned, listen to this with your mind
focused: decrease, stasis, and increase. And hear too the further Group of Three—Law,
Profit, and Love. [...] Really, by doing Meritorious, Lawful Deeds, the king guards the earth
for a long time.” Note also MBh 12.59.30-31: trivarga iti vikhyato gana esa svayambhuva |
caturtho moksa ity eva prthag arthah prthagganah || moksasyapi trivargo ‘nyah proktah
sattvam rajas tamah | sthanam vrddhih ksayas caiva trivargas caiva dandajah ||. “This was
called the Group of Three by the Self-Arisen One. And there is a fourth distinct general
motive of life, Absolute Freedom, which forms a separate category. Another group of three
is declared in connection with Absolute Freedom: Lightness, Energy, and Darkness. Sta-
sis, increase, and diminution form a group of three that springs from use of the rod of
force.” See also MBh 12.57.17 and 18. (2a) MBh 12.57.30, nayapanayavit, “knows good pol-
icy from bad”; MBh 12.57.34, nayapanayavettarah, “know good policy from bad.” See also
MBh 12.68.29. MBh 12.110.2—3 provides another, here also less likely, group of two: satyam
caivanrtam cobhe lokan avrtya tisthatah | tayoh kim acared rajan puruso dharmaniscitah |/
kim svit satyam kim anrtam kim svid dharmyam sanatanam | kasmin kale vadet satyam ka-
smin kale nrtamvadet [/. “Truth and falsehood both pervade all realms. What might a man
who is resolved to do what is Right do with regard to these two? What is truth, anyway?
And what falsehood? And what is everlastingly Right? At what time should one speak
what is true? And when might he speak what is false?” (2b) MBh 5.34.63: ksudrakseneva
jalena jhasav apihitav ubhau | kamas ca rajan krodha$ ca tau prajiianam vilumpatah [/.
“Like two large fish held in fine-gauze net, desire and anger, O king, tear apart one’s wis-
dom.” Translation van Buitenen 1978: 264. MBh 12.59.59-61 connects kama and krodha
to the seven to be abandoned: krodhajani tathograni kamajani tathaiva ca | dasoktani
kurusresthavyasanany atra caiva ha || mrgayaksas tatha panam striyas ca bharatarsabha |
kamajany ahur acaryah proktantha svayambhuva || vakparusyam tathogratvam danda-
parusyam eva ca [ atmano vigrahas tyago ‘tharthadusanam eva ca [/. “Ten terrific vices
that arise from anger and from desire are described there, O best of the Kurus: Hunting,
dicing, drinking, and women are the vices teachers say arise from desire, and the Self-
Arisen One has declared them here, along with harshness of speech, violence, harshness
of punishment, masochism, suicide, and the ruining of one’s riches.” On kama and krodha,
see also MBh 12.21.17, 12.25.13, 12.72.6, 12.72.7.
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tions of the “righteous king” (dharmardja). As above, this is not to say that the
poet directly borrowed from the Sanskrit epics as he knew or even as we have
them, but at least that he relied on the same (kind of) sources as those available
to the authors/compilers of the MBh, or that he drew from a shared descrip-
tive repertoire of ideal kingship. Conformity with this normative type can be
observed at the level of psychology, morality, political values and action and,
above all, in a number of highly specific similes and metaphors that leave little
room for coincidence.

Aévaghosa repeatedly describes Suddhodana as “resplendent with self-con-
trol” (SNa 2.4, vyakasistatmavattayd; BC 2.52, vasin) and “practising self-
restraint” (BC 2.33, bheje damam), “having subdued his senses” (SNa 2.1, jite-
ndriya), “not being a slave to any object of sense” (BC 2.52, karicid visayam na
bheje), and “indifferent to sensual pleasures” (SNa 2.25, visayesy akutuhalah).}0
Now according to the Rajadharmaparvan, “self-control is the most ancient
Law” (MBh12.60.9, damameva [ ...] dharmam [ ...] puratanam) in that “the king
[...] who has conquered his senses is trusted by his subjects” (MBh 12.57.29,

jitendriyo raja bhavati bhutanam visvasyah); the king “must always conquer
himself” (MBh 12.69.4, atma jeyah sada rajiia), “have himself under control”
(MBh 12.57.23, vasyatman) and be “self-possessed” (MBh 12.78.21, svatantra).1%7
In short, “the one who is established in the kingship should be a ksatriya
who is always in control of himself”198 Suddhodana “did not wish to bear
wrath in his heart” (BC 2.44cd, na cavivaksid dhrdayena manyum). Similarly,
the epic dharmaraja “does not anger” (MBh 12.57.29, akrodhana), “controls his

106  BC 2.34: nadhiravat kamasukhe sasarije na samrararije visamam jananyam | dhrtyendriya-
svams capalan vijigye [...] //. “He did not, like one wanting in self-control, indulge in
the pleasures of the senses, he cherished no improper passion for women, with firm-
ness he overcame the rebellious horses of the senses”; BC 2.52: Samam siseve niyamam
visehe, “[h]e pursued holy calm, he undertook the law of restraint”; SNa 2.15: araksid
dhairyaviryabhyam indriyani, “he guarded his senses with steadfastness”; SNa 2.42: tena
satsv api bhogesu nasevindriyavrttita [|. “He [...] did not indulge his senses, though pos-
sessed of the objects of enjoyment.”

107 Other occurrences of jitendriya include, e.g., MBh 12.56.19, MBh 12.67.38, MBh 12.69.5,
MBh 12.76.37, MBh 12.93.11. Note also MBh 12.56.19 danta, MBh 12.69.5 paricavargavini-
graha, MBh 12.120.35 samyama, MBh 12.2118 damam uttamam asthitah. See also MDhS$
7.30 and 44 (detachment from the objects of sense) and MDhS 7.34 (self-control). Self-
control and victory over the senses are ubiquitous in descriptions of Rama, Dasaratha and
others in the Ram. See, e.g.,, Ram. 1.6.3, 2.2.21, 3.8.5, 3.31.19 (vijitendriya); 2.46.20, 2.50.21,
4.4.17, 3.41.43, 4.33.7 (jitendriya); 2.8.7, 2.16.60, 2.30.12, 3.39.7, 3.61.4 (danta, dama); 1.1.4,
2.1.16,2.16.60, 2.19.2, 2.28.17, 3.1.1, 3.6.13 (atmavat); 1.1.8, 2.88.27, 3.8.27 (niyama, niyatatman);
see also 2.3.26 and 5.36.34. Cf. ASoka’s Rock Edicts g and 13 (sa[m yama, Bloch 1950: 115 and
119), as well as Dhauli and Jaugada Rock Edict no. 1 (@sulopa [irascibility], Bloch 1950:138).

108 MBh 12.2113: yo hi rajye sthitah sasvadvas [...] ksatriyah |.
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anger” (MBh 12.57.31, jitakrodha),'%° has “put anger far off and away” (MBh
12.59.110, %krodham cotsrjya duratah), for “no one hates the king who knows
how to restrain his anger” (MBh 12.95.9, krodham niyantum yo veda tasya dvesta
na vidyate). Suddhodana “did not let himself be overtaken by the pride of
dominion” (SNa 2.20, naruksan manam aisvaram), “was not made insolent by
accession to sovereignty, [and] did not despise others because of his prosper-
ity” (SNa 2.2, navamene paran rddhya parebhyo napi vivyathe). In being so, he
complies with the behavior expected from the Brahmanical king, who “is not
boastful” (MBh 12.57.31, avikatthana) and has “put up pride far off and away”
(MBh 12.59.110, manam cotsrjya duratah).'© According to Asvaghosa, the king
of Kapilavastu was impartial, who “gave no opening to feelings of partiality
or the reverse, according as he liked or disliked his petitioners, and observed
purity of justice as being holy”!! In the same way, in the MBh, “paying no
heed to his own desires and aversions, that is said to be the Law of the king”
(MBh 12.92.33, kamadvesav anadrtya sa rajiio dharma ucyate); the dharmaraja
“should cherish only Law, paying no heeds to his own likes or resentments”
(MBh 12.91.18, kamakrodhav anadrtya dharmam evanupalayet); he should “for-
sak[e his] likes or dislikes, acting the same toward every person” (MBh 12.59.110,
priyapriye parityajya samah sarvesu jantusu),"? and, “detached from love and
aversion as he watches over beings, equitably administe[r] the rod of pun-
ishment” (MBh 12.66.5, akamadvesayuktasya dandanitya [...] sameksinas ca
bhatesu). Inflicting mild punishements is a key aspect of Asvaghosa’s and the
epic’s ideal king. In administering justice, Suddhodana “did not maltreat the
few evildoers, even when they deserved cruel punishment” (SNa 2.21, klesarhan
api kamscit tu naklista klistakarmanah); he “did not have the guilty executed,
although he adjudged them worthy of death, nor did he even regard them
with anger. And he inflicted mild punishments on them, since their release

109 MBh12.57.13: jitakrodha, “having his anger under control.” See also MDhS 7.45-51 (wrath
and pleasure), and Ram. 1.1.4, 2.1.25, 4.4.17 ( jitakrodha), and 2.36.3 (na krudhyati, etc.). Cf.
Asoka’s Pillar Edict no. 3 (kodha, Bloch 1950:163).

110 Note also MBh 12.91.26: sa yatha darpasahitam adharmam nanusevate | tatha vartasva
mandhatas ciram cet sthatum icchasi (/. “If you want to stand for a long time, Mandhatar,
live without being a slave to Lawlessness and its companion, pride.” For similar ideas, see
Ram. 2.1.25, 2.6.23, 3.15.26, 3.31.15. Cf. ASoka’s Pillar Edict no. 3 (mana, Bloch 1950:163).

111 BC 2.39: istesv anistesu ca karyavatsu na ragadosasrayatam prapede | Sivam siseve vyava-
harasuddham [...] //.

112 Note also MBh 12.65.5: priyapriye varjayann eva, “eschewing his own likes and dislikes,”
and Ram. 1115 (sarvasama), 4.18.28, 33, 43, 54—55. On impartiality, cf. Asoka’s Dhauli and
Jaugada Rock Edict no. 1 (Bloch 1950: 138-139); on Asoka’s policy towards prisoners, see,
e.g., Pillar Edicts no. 4 and 5 (Bloch 1950: 165 and 167).
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too was looked on as bad policy.'3 In the same way, the dharma king is
“gentle with the rod of punishment” (MBh 12.57.29, mrdudanda) and sees to
“the appropriate application of punishment” (MBh 12.59.69, yuktya danda-
nipatanam); “he should not mete out punishment without careful examina-
tion” (MBh 12.71.7, napariksya nayed dandam) and should “cause punishments
that suit the crime to befall the wicked” (MBh 12.86.20, aparadhanurapam ca
dandam papesu patayet), for “[t]he rod of punishment is to be applied dif-
ferentially and according to Law, not haphazardly: Punishment may be cen-
sure, imprisonment, gold, expulsion, severing a limb from the body, or execu-
tion. Banishment, death, and the various corporeal afflictions should not be
imposed for any trivial reason”;* the king “by himself is Law, namely, the king
who protects his subjects perfectly with punishments applied well and equi-
tably both to those he likes and those he dislikes.”15 In SNa 2.17, A$vaghosa
states that “[t]he compassion, innate in [Suddhodana’s] nature, overflowed
at the sight of distress” (dufikhitan pasyan prakrtya karunatmakah). Similarly,
the epic “king should be gracious, and, if able to do so, he should offer com-
passionate relief to those in distress” (MBh 12.94.7, Saktah syat sumukho raja
kuryat karunyam apadi), for “[t]he king should recognize his principal Duties
of Law to be [...] compassion for all beings” (MBh 12.65.2, vidyad raja sarva-
bhutanukampam [ ...] dharmam agryam).'6 Asvaghosa puts great emphasis on

113  BC 2.42: krtagaso pi pratipadya vadhyan najighanan napi rusa dadarsa | babandha sa-
ntvena phalena caitams tyago ‘pi tesam hy anaydaya drstah [/. A case in point is the king’s
treatment of the Bodhisattva’s charioteer, whom a wrathful, resentful king certainly would
have punished more severely: BC 3.49: Srutva nimittam tu nivartanasya santyaktam atma-
nam anena mene | margasya saucadhikrtaya caiva cukrosa rusto pi ca nogradandah ||.
“But when he learnt the reason for his return, he felt himself already abandoned by him.
And he merely reprimended the officer in charge of clearing the road, and angry though
he was, imposed no severe punishment on him.”

114 MBh 12.122.40-41: vibhajya dandah kartavyo dharmena na yadrcchaya | durvaca nigraho
bandho hiranyam bahyatah kriya || vyangatvam ca Sarirasyavadho va nalpakaranat | $art-
rapidas tas tas tu dehatyago vivasanam | . On the (non-)punishment of brahmins, see MBh
12.56.34 and 12.59.69.

115 MBh 12.12110: supranitena dandena priyapriyasamatmana | praja raksati yah samyag-
dharma eva sa kevalah [|. Note also MBh 12.86.22—23: samyakpranayato dandam bhimi-
pasya visam pate | yuktasya va nasty adharmo dharma eveha $asvatah || kamakarena
dandam tu yah kuryad avicaksanah | sa ihakirtisamyukto mrto narakam apnuyat [/. “O
lord of peoples, when a king applies the rod of punishment rightly, or when he has done
so with due seriousness, he acquires no Evil, only everlasting Merit. But he who punishes
without careful discernment, acting only on his own whims, becomes infamous in this
world and goes to the hell Naraka when he dies.” See also MDAhS 7.27.

116 See also MBh 12.80.16. Compassion is ubiquitous as a quality of the king in the Ram.; see
2.1.31, 2.5.11 (sarvabhutanukampana); 2.30.12, 2.43.6, 2.55.2, 4.33.7 (anukrosa, sanukrosa);
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Suddhodana’s virtues (guna), thanks to which the king “conquered his kinsmen
and subjects” (BC 2.34, bandhiams ca paurams ca gunair jigaya) and “rejoiced
his kinsfolk” (SNa 2.27, gunair bandhun ariramat); the Buddha’s father “ever
grew in virtue” (SNa 2.26, avardhista gunaih), “caused his virtues ever more and
more to purify his race” (SNa 2.34, svair evadidapac capi bhityo bhityo gunaih
kulam).7 Needless to say, the dharma king is “endowed with fitting virtues”
(MBh 12.57.30, nyayagunopeta),"'® and “[t]he king who does kindness regularly
because of his virtues has all his works succeed.”’® Among his many virtues,
Suddhodana is generous: “That he was ever charitable to the needy was due to
generosity, not to a desire for renown, and, however great the substance of his
gifts, he did not blazon them abroad.”’2? Similarly, the Brahmanical prince is
generous (MBh 12.93.16, MBh 12.118.22, datr), for “people are devoted to a king
who is generous” (MBh 12.72.12, dataram |...] anurajyanti manavah): “Benev-
olence toward all beings in deed, in thought, in speech, and doing favors and
making generous gifts—this is what is praised as virtue.”?! According to MBh

2.93.5, 5.28.6 (dayavan sarvabhiitesu, sarvasattvadayavat); 4.33.16 (karunavedin); 1.1.3,
1112, 3.45.11, 4.4.10 (sarvabhiutesu hitah, prajanam hite ratah, sarvabhitahite ratah, sarva-
bhutahitatman);1.3.3 (sarvanukilatd); see also 5.36.34.

117 Note also SNa 2.30: apaprathat pitims caiva satputrasadrsair gunaih, “[h]e spread abroad
his ancestors’ renown by the virtues suitable to a good son.” SNa 2.45: evamadibhir atyakto
babhuvasulabhair gunaih | asakyah sakyasamantah sakyarajah sa Sakravat [/. “This invin-
cible king of the Sakyas, to whom the vassal princes were submissive, was endowed like
Sakra with these and other rare virtues.” BC 2.43: yasamsi capad gunagandhavanti, “he
obtained renown, made flagrant by virtue.” Suddhodana is exemplary for his virtues,
according to Asvaghosa: BC 2.45: tasmims tatha bhumipatau pravrtte bhrtyas ca pauras
ca tathaiva ceruh | Samatmake cetasiviprasanne prayuktayogasya yathendriyani /|. “Since
the monarch behaved thus, his servants and the citizens followed the same course, just
as, when the mind of a man in mystic trance has become wholly calm and is compact of
tranquillity, his senses become so likewise.” SNa 2.11: prayena visaye tasya tacchilam anu-
vartinah [ arjayanto dadrsire dhananiva gunan api //. “In general in his dominions men,
by imitating his conduct, were seen to accumulate virtue, as if it were wealth.”

118 Note also MBh 12.56.19, gunavat.

119 MBh 12.94.12: yah priyam kurute nityam gunato vasudhadhipah | tasya karmani sidhyanti
[...]/]. See Ram. 1.1.2, 1.2.31, 3.45.11 (gunavat); 1116 (sarvagunopeta); 1.1.19, 2.1.26 (Srestha-
gunair yuktah); 1118, 2.1.29 (gunasampanna), etc.

120 SNa 2.40: anrsamsyan na yasase tenadayi sadarthine | dravyam mahad api tyaktva na
caivakirti kificana [/. Note also SNa 2.18: sauhardadrdhabhaktivan maitresu vigunesv api |
nadidasit aditsit tu saumukhyat svam svam arthavat /|. “Out of his firm devotion to amity
with those who were his allies by traditional friendship he would not be dejected, even
when they were worthless, but out of graciousness would give them his wealth according
to their needs.”

121 MBh 12.124.64: adrohah sarvabhiitesu karmana manasa gira | anugrahas ca danam ca
Silam etat prasasyate /|.
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12.57.22, the king “is a man whose conduct has been purified” (suddhacara);
true to this, Suddhodana “gladdened his subjects by his conduct, like a cloud
gladdening them with rain”;?? “no unfitting action was observed in him on
any occasion” (SNa 2.43, na tenadarsi visamam karyam kvacana kificana), “in
whom deeds were pure” (SNa 2.1, suddhakarman) and who “did not enter on low
paths of conduct” (SNa 2.26, navrtad garhite pathi). Suddhodana and the Brah-
manical king are truthful. Thus it is that the king of Kapilavastu “adhered with
constancy to his promises, just as a good horse suffers cheerfully the upraised
yoke; for he did not desire life for even a moment at the price of falling away
from the truth.”123 Or else, “| h]e spoke what was pleasant and not unprofitable;
he stated what was true and not disagreeable; for self-respect made him unable
to say even to himself a pleasant falsehood or a harsh truth.”2# Similarly, the
epic dharmaraja “tells the truth” (MBh 12.57.12, satyavac) and is “committed to
truthfulness” (MBh 12.89.29, satyarjavapara), for “[t|he king who is dedicated to
Law and speaks the truth at all times delights his subjects” (MBh 12.56.36, dhar-
matmasatyavak caiva raja raijayati prajah).’2% And just as Suddhodana “placed
his reliance on the aged” (SNa 2.26, avartista ca vrddhesu), the epic dharmaraja
is advised to “revere the aged” (MBh 12.57.20, upasita ca vrddhanam).126 Sud-
dhodana “studied many sciences” (SNa 2.25, bahvir adhyagamad vidyah), “pon-
dered on the $astra” (BC 2.52, vimamarsa sastram) and “honoured the wise; like
the moon in the month of A¢vina he was pleasing to the cultivated” (SNa 2.14,
vidusah paryupasista [ ...] vyarocista ca Sistebhyo masise candrama iva); he “did
not learn science to cause suffering to others, but studied only the knowledge
that was beneficient” (BC 2.35, nadhyaista duhkhaya parasya vidyam jiianam
Sivam yat tv adhyagista), so that “[b]y his wisdom he obtained what was useful
in this world and by his learning he knew what was fitting for the hereafter.”27
In much the same way, the epic king praises learning (MBh 12.23.10, 12.120.43,

122 SNa 2.30cd: salileneva cambhodo vrttenajihladat prajah |/.

123 SNa 2.3: dhrtyavaksit pratijiiam sa sadvajivodyatam dhuram | na hy avaricic cyutah satyan
muhartam apijivitam [/.

124 Cf BC 2.38: santvam babhase na ca narthavad yaj jajalpa tattvam na ca vipriyam yat |
santvam hy atattvam parusam ca tattvam hriyasakann atmana eva vaktum |[/.

125 MBh 12.21.11 and 17, MBh 12.58.5, MBh 12.80.16, and MDhS 7.26 and 31. See Ram. 1.1.3
(satyavakya); 1112, 2.2.20, 2.19.7 (satyasandha, satyabhisandha); 1118, 2.39.7 (satya); 1.3.3
(satyasilata); 1.69.32, 2.31.6, 4.33.7 (satyavadin); 2.1.18, 2.8.7 (satyavac); 2.36.6 (satyavrata),
1.10.21 (satyapratisrava), etc. Cf. ASoka’s Pillar Edict no. 2 and 7 (sacca, Bloch 1950: 162 and
171).

126 Cf. Ram. 2.94.52 and 4.18.5.

127 SNa2.5: avedid buddhisastrabhyam iha camutra ca ksamam [ araksid dhairyaviryabhyam
indriyany api ca prajah ||.
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vidyd) and “is conversant with all the learned treatises” (MBh 12.16.5, sarvasas-
travisarada); at MBh 12.19.2, Yudhisthira claims to “know the multitudinous
treatises illustrated with reasoned arguments” (akulani ca sastrani hetubhis cit-
ritani ca [...] veda).28 Asvaghosa’s Suddhodana is not greedy, never levies too
heavy taxes, and never seizes any good in an unfair manner: “he did not distress
his subjects with taxes” (SNa 2.27, karair napipidat prajah), “he did not make the
land pay anything beyond the legal revenue” (SNa 2.33, rastram anyatra ca baler
na sa kiricid adidapat), “he did not desire to exact revenue beyond the amount
due, he had no wish to covet the good of others” (BC 2.44ab, na cajihirsid balim
apravrttam na cacikirsit paravastvabhidhiyam), and “he did not imperil his fame
through covetousness in the unjust acquisition of riches” (SNa 2.17, nadhau-
sic ca yaso lobhad anyayadhigatair dhanaih).}?® The epic dharmardja has “put
greed far off and away” (MBh 12.59.110, lobham cotsrjya duratah), for “[t]he
greedy king who takes everything, is quickly checked by his own people”;130
the king “should take taxes from his subjects for their protection,” but he should
take “only a sixth portion” (MBh 12.69.24, adadita balim prajabhyah |...] sadb-
hagam),'3! for “the king whose subjects are constantly worried, or oppressed by
the burden of taxes [...] goes to perdition.”’32 The king “should never harm the
goods of others” (MBh 12.57.12, na himsyat paravittani) and especially “should
never seize property from the hands of the strictly observant” (MBh 12.57.21,
na cadadita vittani satam hastat kadacana). In MBh 12.72.13, Bhisma exhorts
Yudhisthira “not [to] seek to gain revenues through any Unlawful acquisition”
(ma smadharmena labhena lipsethas tvam dhanagamam); in MBh 12.58.5, he
advises him to be “free of envy” (amatsara) and to seize “only by proper means,
never seizing by improper means” (yuktyadanam na cadanam ayogena).\33

128 Note also MBh 12.25.31 = 12.26.35, Sastrany adhitya, “having studied the learned teachings.”
Cf. MDhS 7.31 and 43 (conformity to treatises), and Ram. 1.1.14 (sarvasastrarthatattva-
Jfia); 2.1.20 (Sastrajiia); 3.4.27 (sarvasastravisarada); 2.1.21 (Sraisthyam sastrasamithesu pra-
ptah); 2.30.12 (Sruta); 2.94.9 (arthasastravisarada); 5.33.13 (rajavidyavinita).

129 Note also SNa 2.22: parasvam bhuvi namrksan mahavisam ivoragam [/. “[H]e avoided
touching the property of others on earth, as one avoids touching a venomous snake on
the ground”

130 MBh1i2.57.27:[...] nrpatiryas ca sarvaharo bhavet | sa ksipram anyjur lubdhah svajanenaiva
badhyate [/.

131 Notealso MBh12.72.10: balisasthena [ ...] lipsethavetanena dhanagamam, “you should seek
to gain revenues through taxes of a sixth portion.”

132 MBh 12a37.105 (@pad®): nityodvignah praja yasya karabharaprapiditah | [...] na gacchati
parabhavam |[/.

133 Note MDhS 1.81-82: [...] krte yuge | nadharmenagamah kascit [...] |/ itaresv evagamad
dharmah padasas tv avaropitah [/. “In the Krta Age, people never acquire any property
through unlawful means. By acquiring such property, however, the Law is stripped of one
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Suddhodana may well have fathered the future Buddha, still he is a pre-
Buddhistic, Brahmanical king characterized by his piety,'3* his adhesion to
the Veda and his sincere reverence for brahmins. In this, he conforms with
the epic dharma king, for “only a king who wants to please the Gods and the
brahmins may do it properly” (MBh 12.56.12, rajiia [...] devanam dvijanam ca
vartitavyam yathavidhi). His religious practice and policy ultimately rely on the
Vedic scriptures. Suddhodana “studied the supreme religious lore” (SNa 2.12,
adhyaista param brahma), “he continually repeated the Vedas and observed the
law laid down in them” (SNa 2.44, vedas camnayi satatam vedokto dharma eva
ca); “it was for the sake of religion and not to gain repute that he impregnated
his mind with the scriptures” (SNa 2.20, agamair buddhim adhiksad dharma-
ya na tu kirtaye); “[h]e was not full of questionings and he did not hold dis-
courses against the Law of Righteousness” (SNa 2.32, adharmistham acakathan
na katham akatharikathah).1®> In short, he “performed the manifold dharma,
which is observed by the religious and established through revelation” (BC 2.54,
sa dharmamvividham cakara sadbhir nipatam srutitas ca siddham). In the same
way, the dharma king “should know the Vedas and their auxiliary texts” (MBh
12.69.30, vedavedangavid), for “study [is] enjoined upon him” (MBh 12.60.18,
adhyayanam vidhiyate); he will rely upon rectitude (arjava) “by staying within
the confines of the three Vedas” (MBh 12.56.20, trayisamvarena).}36 Suddho-
dana makes generous gifts to the brahmins and protects them. He “presented
the twice-born with gold and cattle” (BC 2.36, dadau dvijebhyah krsanam ca gas

foot in each of the subsequent Ages.” Translation Olivelle 2005: 91. On greed, see also
MDhS 7.30 and 49. The issue of taxes, especially the taxes of brahmins, is a cliché in
eschatological/apocalyptic literature. Note MBh 3.186.40ab: karabharabhayad grhasthah
parimosakah [. “Householders, out of fear of the burden of taxes, will become thieves.”
MBh 3.188.61bd: kaka iva dvijottamah | kurajabhis ca satatam karabharaprapiditah [|. “The
brahmins will become like crows [...], are constantly oppressed by evil kings with the bur-
den of taxes.” MBh 3.188.70: karabharabhayddvipra bhajisyanti diso dasa (. “The brahmins,
out of fear of the tax burden, will flee in all ten directions.” Cf. ViP 6.1.34 and 38 (Schreiner
2013: 535). See Ram. 2.1.21, 2.69.18, 2.98.32, 3.5.10.

134 Note BC 2.53: babhara rajyam sa hi putrahetoh putram kulartham yasase kulam tu | svarga-
ya $abdam divam atmahetor dharmartham atmasthitim acakanksa [/. “For he maintained
the kingdom for the sake of his son, his son for his family and his family for his renown,
his fame for heaven, heaven for the sake of his self; he only desired the continuance of his
self for the sake of dharma.”

135 Cf Ram. 1113 (vedavedangatattvajiia); 1.6.1 (vedavid); see also 5.33.14.

136 Note also MBh 12.60.14, nadhyapayed adhiyita, “he may not teach the Vedas, but he should
recite them”; MBh 12.63.16—21, vedan adhitya dharmena, “having studied the Vedas in a
Lawfully Ritual Way.” Other allusions to the king’s mastery of the Veda include MBh 12.23.11,
vedajiianam |...] krtsnam, “complete knowledge of the Veda,” and MBh 12.25.31 = 12.26.35,
samyag vedan prapya, “having acquired the Vedas perfectly.”
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ca); “[w]ith gifts continuous and great he caused the Brahmans to press soma”
(SNa 2.31, danair ajasravipulaih somamvipran asiusavat), and “by his protection
he enabled the Brahmans to meditate without impediment on the Absolute”
(SNa 2.35, palanac ca dvijan brahma nirudvignan amimapat). The MBh repeat-
edly enjoins the ideal king to revere and to protect the brahmins: “pay homage
to the brahmins” (MBh 12.56.26, namasya eva te dvijah); “the brahmins must be
protected” (MBh 12.56.31, raksya eva dvijatayah); “the king should protect brah-
mins” (MBh 12.78.32, dvijatin rakseta). The king is expected to “give the brah-
mins presents” (MBh 12.63.18, viprebhyo dattadaksinah), to “bestow opulent
present on the priests” (MBh 12.92.33, aptadaksina), and to “giv[e] safety as the
present to the priests” (MBh 12.98.9, abhayadaksina).}3” Suddhodana sacrifices
and causes others to sacrifice. The king of Kapilavastu “offered oblations in a
huge fire” (BC 2.36, juhava havyany akrse krsanau), “he drank soma as enjoined
by the Vedas” (BC 2.37, vedopadistam somam papau) and “according to the rit-
ual” (SNa 2.44, apayi yathakalpam somah); “[h]e scattered the bali oblation
according to rule” (SNa 2.20, nasrksad balim apraptam) and “caused the sac-
rificial ground to be laid out” (SNa 2.35, yajiiabhumim amimapat); “[b]enignly
at the due time with the due ceremony he caused his priests to measure out the
soma” (SNa 2.36, gurubhir vidhivat kale saumyah somam amimapat). Sacrifice
(yajfia, kratu, etc.), including soma ritual,’3® also belongs to the most impor-
tant duties of the dharma king,'3° for it is “by rites of sacrificial worship [that]
kings become pure and free of taint” (MBh 12.98.3, yajfiair [...] rajano bha-
vanti sucayo ‘malah); “sacrificial worship [is] enjoined upon him” (MBh12.60.18,
yajiio vidhiyate), and “the king should be a habitual performer of the sacrifi-
cial rites of worship” (MBh 12.69.30, nrpo bhavet |[...] satatam yajfiasilah);*°
as stated by Bhisma, “[t]hose kings well versed in Holy Learning who worship
with sacrificial rites [...] are the best winners of heavenly worlds.”#! Suddho-
dana practises austerities and ablutions. According to BC 2.49, “he practised
austerities without even doffing the white garment of ordinary life” (Suklany

137 Cf. Ram. 1.5.23, 2.2.22., 5.33.13.

138 Note MBh 12.63.16: somam: nisevya, “having performed the Soma rites.”

139 Note also “worshiping with all the rites of sacrifice” (MBh 12.98.9, sarvayajriair tjanah); “he
worships with the rites of sacrifice” (MBh 12.92.33, yajriair yajate); “he should regularly
worship the Gods with the sacrificial rites” (MBh 12.87.23, yastavyam kratubhir nityam);
“he should worship with sacrifices, but he may not officiate at the sacrifices of others”
(MBh 12.60.13, yajeta na tu yajayet).

140 Note also MBh 12.76.2: bhaved raja yajiiasilah, “a king should be habitually given to wor-
shiping with sacrificial rites.”

141 MBh 12.60.5: ye ca kratubhir jjanah srutavantas ca bhumipah | [...] ta esam lokajit-
tamah //.
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amuktvapi tapamsy atapta) and “shone forth gloriously with the splendour of
asceticism” (BC 2.50, ajajvalistatha sa [...] tapahsriya); he “bathed to purify his
body with the waters of the sacred bathing-places” (BC 2.37, sasnau sariram
pavitum [ ...] tirthambubhih); he “did not touch anything to eat till he had per-
formed his ablutions and assigned the first portion to holy persons” (SNa 2.19,
anivedyagram arhadbhyo naliksat kiricid aplutah). Similarly, the great epic con-
tains repeated injonctions to the effect that the “king should be habitually given
to asceticism” (MBh 12.76.2, bhaved raja [ ...] tapahsilah), or that he “should be
very ascetic” (MBh 12.69.30, sutapasvi nrpo bhavet).

Virtuous as he may be, king Suddhodana wages war and defeats enemies
(though Asvaghosa nowhere alludes to bloodshed or killing in this particu-
lar context, as far as I can see#2). He is the “invincible king of the Sakyas, to
whom the vassal princes were submissive” (SNa 2.45, asakyah sakyasamantah
Sakyarajah), who “favoured those who submitted to him [and] waged war on
the enemies of his race” (SNa 2.10, pranatan anujagraha vijagraha kuladvisah).
He “did not tremble before his foes” (SNa 2.2, parebhyo napi vivyathe), “dis-
persed [them] with courage, as the sun disperses the darkness with its bril-
liance” (SNa 2.29, diptya tama ivadityas tejasarin avivapat), so that “[t]he entire
earth was conquered through his heroism” (SNa 2.28, Sauryac ca nikhilam gam
avivapat). The MBh's Rajadharmaparvan abounds with exhortations to hero-
ism: “Slay enemies, [...] be heroic and fight in battles” (MBh 12.90.9, Satri7i
jahi [...] yudhyasva samare viro bhitva |...]); “[1]et people live in your train,
a bold, heroic warrior” (MBh 12.76.37, dhrstam saram prahartaram |[...] anu-
Jjvantu tvam janah). “[I]n battle,” a king “should act with bold courage” (MBh
12.60.15, rane kuryat parakramam), for “[t]hose familiar with ancient times do
not praise the deeds of a ksatriya who withdraws from battle when his body has
not been badly wounded.”#3 In doing so, Suddhodana “took away from his foes
their mighty fame” (SNa 2.16, dvisatam corjitam yasah), but did not “bec[o]me
arrogant on conquering his foes, however insolent they might be” (SNa 2.41,
Jitva drptan api ripun na tenakari vismayah). Similarly, the epic dharmardja is
expected to “[b]low away the pride of our enemies” (MBh 12.67.28, manam vi-
dhama satranam). In both Asvaghosa’s works and the MBh, however, war is not
the best way to win victory. Just as Suddhodana “laid aside weapons” (BC 2.52,
tatyaja sastram), the epic’s “wise king who loves his kingdom should always
avoid war” (MBh 12.69.22, varjaniyam sada yuddham rajyakamena dhimata).

142 Inspite of SNa 2.27, $arair asiSamac chatrun, “[w]ith his arrows he kept his enemies quiet.”

143 MBh 12.60.16-17ab: aviksatena dehena samaradyo nivartate | ksatriyo nasya tatkarma
prasamsanti puravidah || vadham hi ksatrabandhianam dharmam ahuh pradhanatah /.
Cf. MBh 12.65.2—3.

INDO-IRANIAN JOURNAL 61 (2018) 311-352



344 ELTSCHINGER

Indeed, “[t]he king should make his victory greater by not using warfare. King,
they say the victory won by war is the worst kind.”## Finally, and interestingly,
both texts stress the analogy between internal victory over the senses and exter-
nal victory over one’s foes. Thus it is that Suddhodana, “by his holiness[,] put
down the army of internal foes, and by his courage his external foes.”#> In the
same way, “[a] king must always conquest himself, and then his enemies” (MBh
12.69.4, atma jeyah sada rajiia tato jeyas ca satravah); or, “[h]aving conquered
the set of the five senses, a king should be able to stop his enemies.”#6 Maybe
the most important duty of the ancient Indian king is to establish the four
social classes (varna) in their own specific duties ([sva]dharma) and to pre-
vent the mixing up of castes and their occupations.” Suddhodana appears to
be no exception to this, who “by his delimitation of the duties of all classes
[...] did not let his subjects come to harm” (SNa 2.34, praja nadidapac caiva
sarvadharmavyavasthaya).}*® Needless to say, the MBh is replete with allusions
to this all-important royal prerogative, “because [the Law of ksatriyas is to] fix
the system of the four orders of society” (MBh 12.65.5, caturvarnyasthapanat):
“Having fixed all his subjects in their proper Lawful Deeds, the king must make

144 MBh 12.95.1: ayuddhenaiva vijayam vardhayed vasudhadhipah | jaghanyam ahur vijayam
yo yuddhena naradhipa .

145 SNa2.36c¢d: tapasa tejasa caiva dvisatsainyam amimapat [/.

146 MBh 12.69.4: etavan atmavijayah paricavargavinigrahah | jitendriyo narapatir badhitum
Saknuyad arin /.

147 A king’s failure to establish the caste-classes (varna, jati) in their respective svadharmas
and the mixing up of the caste-classes (varnasarikara) are sure tokens of the end. Note
MBh 3.86.26: brahmanah sadrakarmanas tatha sudra dhanarjakah | ksatradharmena
vapy atra vartayanti gate yuge //. “Brahmins do the work of serfs, as the Eon expires,
serfs become gatherers of wealth or practice the Law of the baronage.” MBh 3.186.31: na
tada brahmanah kascit svadharmam upajivati | ksatriya apivaisyas ca vikarmastha nara-
dhipa []. “Not a brahmin then lives by his own Law and likewise the barons and com-
moners work at the wrong tasks, O king.” MBh 3.188.14: rajano brahmana vaisyas caiva
yudhisthira | vyajair dharmam carisyanti dharmavaitamsika narah |/. “Kings, brahmins,
commoners, and serfs will only pretend at their Law and be hypocrites.” MBh 3.188.19:
brahmanah ksatriya vaisyah sankiryantah parasparam | Sudratulya bhavisyanti |...] /.
“Brahmins, barons, and commoners will mix marriages and become like serfs.” MBh
3188.41: brahmanah ksatriya vaisya na Sisyanti janadhipa | ekavarnas tada lokah [...] //.
“No brahmins, barons, or commoners will be left, overlord of men: the world will all be
one class.” MBh 3.186.99-100: yajante hi tada rajan brahmana bahubhih savaih | ksatriyas
ca pravartante sarvavarnanurarijane || vaisyah krsim yathanyayam karayanti naradhipa |
Susrusayam ca nirata dvijanam vrsalas tatha /. “The brahmins are giving worship with
many soma pressings, the barons are at work to make friends of all the classes, the com-
moners carry out in proper fashion their plowing, O king, and the serfs are bent upon
obedience to the twice-born.” Cf. ViP 6.1.10-11 (Schreiner 2013: 533).

148 Note the absence of any explicit reference to the caste-classes here.
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them perform all their duties in accordance with Law”;!*® “[t]he king must
guard the Laws of the Four Orders. The eternal Duty of kings is guarding against
the mixing up of Laws”;150 “after the king of Law [...] acquired the kingship, he
made all the four Orders of society each follow its own proper Law."15!

Finally, two similes point to the remarkable affinities of the two (or more)
texts. To begin with, it is well-known that the protection of his subjects is the
most important duty and prerogative of the dharmaraja. Thus according to
MBh 12.58.4, “authors of Learned Teachings for kings [...] proclaimed protec-
tion alone to be the Lawful Duty of kings” (rajasastrapranetaro |...] raksam
eva prasamsanti dharmam).’52 “The king has fully accomplished his duties by
protecting his subjects” (MBh 12.60.20, parinisthitakaryah syan nrpatih pari-
palanat), and “[t]he king who fails to serve as a refuge for his subjects is con-
sidered to be the demon Kali” (MBh 12.12.27, asaranyah prajanam yah sa raja
kalir ucyate). Now of course, Suddhodana “guarded his subjects with courage”
(SNa 2.15, araksid [ ...] ®viryabhyam | ...] prajah), and in doing so, “he looked like
a father on all his domains” (BC 2.52, piteva sarvan visayan dadarsa). Compar-
ing the righteous king to a loving father is commonplace in the MBh, according
to which “[a]ll creatures, as they move about in the world, are to be protected
like children by the king” (MBh 12.64.28, putravat paripalyani [ ...] loke bhuitani
sarvanivicaranti). “Without a doubt the citizens should be seen as his children”
(MBh 12.69.26, yatha putras tatha paura drastavyas te na samsayah), and “the
ksatriya who knows how to get rid of problems of behavior is the father, he
is the progenitor” (MBh 12.92.5, yah ksatriyo veda [...] | $iladosan vinirhantum
sa pita sa prajapatih [ ). Asked by Yudhisthira how he should rule, Markandeya
answers as follows: “Have compassion and profit all creatures lovingly, content-

149 MBh12.60.19: svesu dharmesy avasthapya prajah sarva mahipatih | dharmena sarvakrtyani
samanisthani karayet [/.

150 MBh12.57.15: caturvarnyasya dharmas ca raksitavyah mahiksita | dharmasarnkararaksa hi
rajfiam dharmah sanatanah //.

151 MBh 12.45.4: prapya rajyam dharmardajo |...] caturvarnyam yathayogam sve sve dharme
nyavesayat ||. Note also MBh 12.25.31, caturvarnyam sthapayitva svadharme, “having estab-
lished the four Orders of society in their proper Laws.” MBh 12.68.29, varnasarnkarah |...]
yadi raja na palayet, “were a king not standing guard [...] there would be intermixing of
the orders of society” Cf. Ram. 1.1.75, 5.3.11.

152 Note also MBh 12.24.29: esa dharmah ksatriyanam prajanam paripalanam |. “This is the
Law of ksatriyas: Watching over subjects.” MBh 12.32.2: prajanam palanam dharmo rajiiam,
“the Lawful duty of kings is to protect their subjects.” MBh 12.21.18, prajanam palana-
yuktah, “engaged in the protection of subjects”; MBh 12.23.10, prajanam paripalanam, “the
protection of subjects.” Cf. Ram. 1.1.13, 5.33.10 (raksita jivalokasya), 2.94.41, 4.4.15 (loka-
natha).
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edly, and devote yourself to your subjects as though they were your children.”53
In short, “[h]e in whose realm people move about without fear—Ilike children
in their father’s house—he is a king, the most excellent of kings.”’54 The second
simile pertains to the dharma king’s refraining from overly exploiting his sub-
jects while levying taxes and acquiring wealth. In SNa 2.19, A$vaghosa reports
that Suddhodana “did not milk the earth unrighteously, as one might a cow
in thirst for milk” (gam adharmena nadhuksat ksiratarsena gam iva). The very
same simile recurs times and again in the MBh, which advises the king to “suck
the milk from the country, lest he leave that honey to the ‘bees’ that wander in
and out. Let him milk the cow with the calf in mind and not bruise her teats. Let
him suck the country gently, like a leech.”’5 Or else: “Milking the earth day by
day, like a cow, the king of intelligent understanding should appropriate what
he acquires in the course of Time.”’>¢ One of the epic’s most explicit formula-
tion of this simile occurs at MBh 12.72.15-18: “The king, whose very foundation
is wealth, harms his own self when in delusion he oppresses his subjects with
taxes not countenanced in the Learned Teachings. A man who cuts open the
cow’s udder to get milk gets no milk. So a country that is plagued with bad poli-
cies does not grow prosperous. Indeed, he who attends upon the cow gets milk
regularly, so he who exploits a country in a methodic way gets results. And the
country that is well protected and exploited in a methodic way regularly pro-
duces unequalled growth of the treasury.'57 Similarly, “[a] king of sound mind

153 MBh 3.89.21ad: dayavan sarvabhitesu hito rakto ‘nusityakah | apatyanam iva svesam pra-
janam raksaneratah [. Note also MBh 12.137.100, pita hiraja rastrasya, “[i|ndeed, the king is
the father of the country” MBh 12.25.13: piteva samadarsanah, “if he has an equal regard for
all, like a father” Cf. ASoka’s Dhauli and Jaugada Rock Edict no. 1 and 2 (e.g., savve munisse
paja mama, “Tout homme est mon enfant,” Bloch 1950: 137, 141-142).

154 MBh 12.57.33: putra iva pitur gehe visaye yasya manavah | nirbhaya vicarisyanti sa raja
rajasattamah |[|. Note also MBh 12.56.44-45: bhavitavyam sada rajyam garbhinisaha-
dharmina | [...] yatha hi garbhint hitva svam priyam manaso ‘nugam | garbhasya hitam
adhatte [...] //. “A king should always follow the same rule a pregnant woman does [...]
A pregnant woman forsakes the lover who pleases her heart and devotes herself to the
welfare of the baby” MBh 12.137.101: sambhavayati mateva, “he nurtures his subjects like a
mother.” Cf. Ram. 2.2.28, 2.69.17, 2.8.8, 3.1.20, 3.5.10-12.

155 MBh 12.89.4-5: madhudoham duhed rastram bhramaran na vipatayet | vatsapekst duhec
caiva stanams ca na vikuttayet || jalaukavat pibed rastram mrdunaiva naradhipa ||.

156 MBh1i2.120.31: kalapraptam upadadyan nartham raja prasucayet | ahany ahani sanduhyam
mahim gam iva buddhiman [|. Note also MBh 12.59.126, teneyam prthivi dugdha sasyani
dasa sapta ca, “[m]ilked by him, the earth yielded seventeen kinds of grain.”

157 MBh 12.72.15-18: arthamiilo ‘pahimsam ca kurute svayam atmanah | karair asastradrstair
hi mohat sampidayan prajah || udhas chindyad dhiyo dhenvah ksirarthi na labhet payah |
evam rastram ayogena piditam navivardhate || yo hi dogdhrim upaste tu sa nityam labhate
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should milk the country according to the calf analogy: Nurtured, the calf gains
strength and is able to withstand hardship, Bharata. But the calf that has sucked
too much cannot work, Yudhisthira, and the country that has been overmilked
cannot do much work.”158

5 Concluding Remarks

Aévaghosa’s depiction of Suddhodana and Kapilavastu bears striking resem-
blances with normative descriptions of the dharmardja and the rajadharma as
they can be found in the twelfth book of the MBh and, albeit in a less systematic
manner, in the Ram. These similarities are noticeable at all levels: terminol-
ogy, phraseology, “political” doctrine, and metaphorical repertoire, most of the
images being drawn from the predominantly common cosmological and escha-
tological frame provided by (an early stage in the development of) the yuga
system. This cannot be purely coincidental and can be accounted for in various
ways without having to postulate any direct borrowing on the part of the Bud-
dhist poet, at least as far as the MBh is concerned. Let it be reminded that the BC
and the MBh avowedly depend on common sources and traditions of political
thinking; moreover, the poet’s traditional and quite plausible association with
Ayodhya, a traditional stronghold of Rama cult and culture, could have moti-
vated him to lay claim, on epic models, to Iksvaku lineage and thus legitimation
for the Buddha. Whatever the case may be, Asvaghosa certainly endeavored
to describe Suddhodana’s reign and personality so as to warrant his and his
remarkable son’s dharmic nature according to commensurable standards, pos-
sibly regarding this common ethical background as an important asset in the
perspective of the more controversial issues he was to deal with in later sections
of the two poems.
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