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Abstract: This article traces the history of the Abhayagiri-vihara in Sri Lanka through
the available sources. It attempts to reconstruct parts of the “lost” history of the
Mahavihara’s rival monastery in the vamsa literature of the latter, but also reexamines
the Chinese sources about the two main monasteries of the island and the traces of
Tantric Buddhism from the Abhayagiri-vihara in order to sketch a more multifaceted
history of the monastery and its rivalry with the Mahavihara than has been undertaken
to date with an overreliance on the Pali sources.
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Introduction

It is well known how important the role of Sri Lankan Buddhism and its
sources has been in the Western discovery of Buddhism and its study. It was
the Pali literature of the Theravadin, first in the form of the Buddhist chronicles,
the vamsas, and then the corpus of the so-called Pali-canon, which satisfied
the Western taste and appetite for historicity and authenticity, which the
sources of the so-called “Northern School” written in Sanskrit and translated
into “secondary” languages like Chinese and Tibetan could not provide.' As
Buddhist Studies scholars know now very well — or, at least, should know — the
resulting picture of Buddhist history on the island is partly a constructed one
and was projected by scholars exclusively engaged in editing and working on
the Pali canon, like Thomas Rhys Davids, Hermann Oldenberg, and others, but
also by ST Lankan national-Buddhist historians.?

However, the history of Buddhism on the island was much more complex than
the uniformity of Theravada and its text corpus implies. Art history and even
the sources of Theravada itself, like the already mentioned vamsas, draw a more
differentiated picture of the island’s Buddhist past. While the modern Theravada
tradition goes back to a royal intervention of king Parakramabahu I (1153-
1186) — who made the Mahavihara the dominant Buddhist denomination on the
island and thereby solidified the “orthodoxy” of the Vibhajjavada tradition of
Theravada® — historically there were more than one competing monastic centres
of Buddhism before that period, particularly during the so-called Anuradhapura
period (377 BcE-1017 cE).*

The Theravada chronicles, the Mahavamsa and the slightly older Dipavamsa,
less consistent in terms of form and content, both report the foundation of three
major monastic institutions on the island, the Mahavihara, the Abhayagirivihara
and the Jetavanavihara. Of the latter two which were abolished as independent
monastic institutions and integrated into the Mahavihara tradition by the

On the early reception history of the Mahavamsa see WALTERS and COLLEY (2006). It may
be noted that this focus on the vamsa tradition also led to ignoring traces of early Tamil
Buddhism (for which see ScHALK and VELLUPILLAI 2002).

WALTERS (1999: 323) points out: “Not surprisingly, in colonial and postcolonial historiography,
the entire history of Anuradhapura has been narrated as a virtual paraphrase of the extant vamsa
texts.” See also WALTERS (2000). This “tradition” often is rolled forward by modern scholars,
as for instance in Trainor, who, although he deals with the period before the dominance of the
Mahavihara, only briefly mentions the existence of the Abhayagiri and the Jetavana (TRAINOR
1997: 75-76).

On Vibhajjavada see CousINs (2001). On the reform period and its impact on the production
of Pali literature see GORNALL (2020).

For a discussion of the concept of Theravada see BRETFELD (2012: 288-290).
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“reform” of Parakramabahu [’ it is the Abhayagirivihara which, at times, was
the most prominent and dominant monastic institution on the island. From
references in Buddhist sources we know that the Abhayagirivihara possessed its
own scriptures, although there is some discussion and disagreement as to how
much this literature differed from the Mahavihara tradition, i.e., the text corpus
preserved in Pali. There is also no agreement whether the Abhayagirivihara is,
as the Pali sources want us to believe, in the strict sense a schismatic group
of the Theravadin® or represents a more diverse and independent Buddhist
tradition separate from the Vibhajjavada of the Mahavihara (DeeG 2012: 149—
150). Beyond these differences, it is communis opinio that the Abhayagirivihara
was more open to different “trends” and practices like Mahayana and esoteric
Buddhism (Vajra- or Mantrayana) that developed in the Buddhist oikoumene
over time.

There seems to be some confusion, or at least, no final agreement as to which
“sect” or school the Abhayagirivihara belonged.” The majority of scholars are
convinced that the monastery was — like its smaller sibling, the Jetavanavihara —
a branch of the Theravada, following the narrative of the historiographical
sources of a schismatic split from the Mahavihara, but there are also hints that
the monastery — at least temporarily and partly — may have accepted or supported
different nikaya or ordination branches (see below).

Linked to the problem of sectarian affiliation is the question of whether and how
the Abhayagirivihara’s “canon”, or rather its text corpus, was different from
the Mahavihara. Some “candidates” have been identified as works possibly
belonging to the monastery’s literature,® but even if their Abhayagirivihara-
identity is acknowledged they only give a very restricted glimpse into the literary
activities of the monastery. Since there are otherwise only indirect references to
such texts in non-Abhayagiri sources, it is difficult to fully answer questions
about their extent and content, but it seems very likely that the “canon’ of the

> Much has been written about the personality and achievements of Parakramabahu, mostly

from the Mahavihara standpoint reflected in the Cizlavamsa: see, for example, PATHMANATHAN
(1976).

Already stated by BAREAU (1955: 241), and, for instance, maintained by CHANDAWIMALA
(2016: 5, and implied elsewhere).

See, for example, GOMBRICH and OBEYESEKERE (1988: 302), who obviously quote a statement
of the liberal S1T Laikan monk Balangoda Ananda Maitreya made in the context of the debate
about the re-establishment of the nun ordination in Theravada Buddhism: “The ordination
tradition of the Abhayagiri monastery of Anuradhapura has been preserved in China after the
Abhayagiri monks were expelled by the Mahavihara; they are Sarvastivadin.”

8 See, for example, NORMAN (1991), SKILLING (1993a and 1993b), CrosBy (1999); for
a discussion of Chinese translations of texts ascribed to the Mahavihara see HEIRMAN (2004).

In a strict sense, the assumed openness of the Abhayagirivihara corpus of scriptures would not
qualify it as a canon if the latter is defined as a closed corpus of texts — in the sense of “nothing
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Abhayagirivihara differed from the standard Pali canon, as known in terms of
content and structure — also in the particular respect that it seemed to have been
more open to inclusion of a wide variety of texts like, for instance, Mahayana
scriptures and “esoteric” dharanis or mantras and, maybe, even to the acceptance
of different Vinaya texts.

The present article'® is an attempt to collect and contextualise the information
about the Abhayagirivihara from different sources, the textual ones mostly written
in Indic languages or Chinese,'' and to re-contextualise — trying to read these
sources against and with one another as well as possible — some of this material
in a way which, although it may not answer all questions arising, hopefully
instigates new research about and a revision of the history of Buddhism on the
island of Sr7 Lanka which has been, it seems, dominated and restricted either by
its view through a Mahavihara lens or by quite unsophisticated generalisations
about a post-reform Theravada Buddhism (or both).

References to the Abhayagirivihara in Indic Texts and Contexts

The most evident sources for references to the Abhayagirivihara are the Sri
Lankan chronicles, the Mahavamsa attributed to Mahanama'? (second half of
the 5th cent.), and the slightly older and shorter (and also rather disorganised
and, in places, inconsistent) Dipavamsa (von HINUBER 1996: 8990, §184). Both
sources come from a Mahavihara context, but overall, the Mahavamsa has amore
prominent and clearcut Mahavihara bias. I will discuss the relevant passages at
some length since they need and deserve, in my view, a more sophisticated and
structural analysis than the usual historicist approach.'® T will restrict myself

can be added, nothing can be taken away” (Jan Assmann) — as in the case of the so-called Pali
canon of the Mahaviharin.

A similar attempt has been undertaken by TILAKARATNE (2020), who, however, obviously
lacks the competence to analyse the Chinese original sources.

I have omitted a discussion of the sources presented by PETECH ([1953/54] 1988), since they
do not contribute to the discussion of the Abhayagirivihara.

O. von HINUBER (1996: 91-92, §§185-188, including the commentary), and on Ciilavamsa:
von HINUBER (1996: 92-93, §189).

See, for instance, such a rather uncritical paraphrase of the history of the split between
the Abhayagirivihara and the Mahavihara in GoMBRICH (2006: 157-159). An exception is
Cousins (2012) who critically assesses much of the material presented here but whose focus
is on reconstructing what can be known about the doctrines of the Abhayagiriviharin and who
has a tendency to emphasize the relative unity of Sri Lankan Buddhism across the monastic
divides. The scholarly approach to the Mahavamsa (and the Dipavamsa) has, for a long time,
not gone beyond a Manichaean-like hermeneutical “either-or”: see FRAUWALLNER (1984: 8):
“Die Meinungen schwanken dabei von weitgehender Glaubigkeit bis zur schroffsten Skepsis.”
(“Regarding [the historical value] the opinions oscillate between far-reaching trustfulness
and brusque scepticism.”). On a more analytic approach see J. Walters’ articles listed under
References, and SCHEIBLE (2016).
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here to the narrative passages dealing with the split of the Abhayagirivihara
from the Mahavihara,' but I am fully aware that a full treatment of the matter
would have to include all textual (vamsa) and epigraphical references to the
monastery as well."

Most references to the Abhayagirivihara naturally are found in Pali sources of
the Mahavihara textual corpus. The foundation narrative of the monastery in the
Mahavamsa is recorded as follows (33.78-83):

78. The king of great fame [Abhaya] came to Anuradhapura, killed the
Damila Dathika and ruled himself. 79. Thereupon, the king destroyed
the grove of the nigantha [Giri] and built a monastery at that place with
twelve cells. 80. Two hundred seventeen years, ten months 81. and ten
days after the foundation of the Mahavihara, the revered king established
the Abhayagirivihara. 82. He convened the [two] Elders who had been
helpful to [him] in the past!® and entrusted the monastery to the Elder
Mabhatissa. 83. Because the king Abhaya had built it in the grove of Giri,
the monastery’s name became Abhayagiri."”

The only direct reference to Abhayagirivihara in the Dipavamsa is a very brief
and confused record of this foundation story (19.14-17):

14. [A monastery] was constructed at the place where the nigantha called
Giri had resided. This is the origin of the name Abhayagiri. ... 16. The
ruler Abhaya, the son of Sadhatissa, killed the Damila Dathika, and ruled
himself. 17. He constructed the Abhayagiri between the Silathiipa and the
Cetiya. The ruler reigned twelve years and five months. '

The “imaginary” character of the Mahavihara sources has already been emphasized by
CoLLins (1990). For most recent discussion of this issue and the relevant text passages see
FrascH (2023: 212-215).

The “classical” study one should consult in this respect still is GUNAWARDANA (1979). For
Sinhalese historiographical records see, for instance, BRETFELD (2001).

16 The monks Tissa and Mahatissa who, according to Mhv.33.67-77, had helped the king to
consolidate his reign by convincing his rebellious ministers to accept the king’s rule.

78. Raja Anuradhapuram agantvana mahdyaso, Dathikam Damilam hantva sayam rajjam
akarayi. 79. Tato Nigantharamam tam viddhamsetva mahipati, viharam karayr tattha dva-
dasaparivenakam. 80. Mahaviharapatitthana dvisu vassatesu ca, sattarasasu vassesu
dasamasadhikesu ca, 81. tatha dinesu dasasu atikkantesu sadaro, Abhayagiriviharam so
patitthapesi bhiipati. 82. Pakkosayitva te there tesu pubbupakarino, tam Mahatissatherassa
viharam manado ada. 83. Girissa yasma arame raja karesi so ‘bhayo, tasmabhayagiri tveva
viharo namatu ahu. (GEIGER 1958: 275). Translation is slightly different from GEIGER (1912:
235). Note that the punctuation — particularly the commata after a half-stanza or pada — of
all vamsa quotations are my insertions since the footnote format does not easily accomodate
a verse-conform presentation.

14. Girinamaniganthassa vutthokdase tahim kato, Abhayagiriti pafifiatti voharo samajayatha.
... 16. Saddhatissassayam putto Abhayo nama khattiyo, Dathikam Damilam hantva rajjam
karesi khattiyo. 17. Abhayagirim patitthapesi silathiipam cetiyamantare, dvadasavassam
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The Dipavamsa story clearly is a corrupt version — not in the sense of chrono-
logical order or dependence — of the more detailed Mahdavamsa narrative which
gives an etiology of the Abhayagiri monastery showing post-ex-facto character-
istics of over-explaining: giving the name of the king — Abhaya Vattagamani
(traditional reigning period 103 and c. 89—77 BCE) — would have been consistent
enough for making more sense for “fearless mountain”'®, but both versions — the
Dipavamsa, in an odd way, even exclusively — link the appelativum giri, “moun-
tain”, to a personal name and make it a nomen proprium.*

It should be noted that the Abhayagiri monastery was, at the beginning, rather
small and, following the logic of the extent vamsa narrative, still belonged to
the Mahavihara community, the only one that existed on the island at that time.?'
The slightly negative Mahavihara bias evidently anticipates the later schism.
The almost obsessive focus on the exact period between the foundations of the
two monasteries?® only makes sense when reflecting such a viewpoint and an
attempt to establish the Mahavihara as the older and more original institution.
In fact, the Buddhist “narrator” should have been happy about the fact that the
king had acted in favour of the Buddhist sarigha when he took away the property
from the heretics (nigantha) and handed it over to the Buddhists. This attempt to
render the Abhayagirivihara as schismatic almost from the outset probably also
led to the not very consistent narrative of a secession still in the ruling period of
king Abhaya Vattagamani (Mahavamsa 33.95-98):

paiica masani rajjam karesi khattiyo.

Text H. OLDENBERG (1879: 101), whose translation (OLDENBERG 1879: 209) I adapt. COUSINS
(2012: 72-73), on the basis of this record which he claims to be the older (“two or three
centuries”: Cousins 2012: 77) and more authoritative source, tries to assign the construction
of the monastery to the earlier king Abhaya Dutthagamani (161-137 BcE). Taking Abhayagiri
as a toponym and silathiipa as an appellativum, he offers two translations for stanza 17: “He
erected the stone stipa of Abhaya Hill [which is] inside the shrine.” and “He erected the
Abhaya Hill shrine with a stone stipa inside.”

19 See Cousins (2012: 74).

20 A name Girika is well known as the name of a demon or as the name of king Asoka’s cruel

guardian of the prison “Hell” in Pataliputra (see STRONG 1983: 41,211-213; PrzyLUSKI 1923:
131-132, passim), but Giri is, as far as I can see, not attested as a personal name; see also
Cousins (2012: 73). In the context of the topography of Anuradhapura which does not have
a mountain, the interpretation of the word as a personal name may have seemed more plausi-

ble than taking it in its most obvious sense.

2L A similar view is expressed by KemPER (1991: 50-51).

22 See KEMPER (1991: 50): ... a precision that suggests more than a casual interest ...” One

may speculate whether the number of years had been influenced by the chronology of the
Theravada: almost the same number of years passed between the parinirvana / parinibbana of
the Buddha and the ascension to the throne of ASoka/Asoka; the “message” then would have
been that king Abhaya favoured Buddhism — debunking the niganthas — in the same way as
Asoka had done, and he would have done this — like ASoka at the third council of Pataliputra,
according to the vamsas — by establishing the Theravada as the “true” representative of
Buddhism.
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95. Because of the transgression of associating with families, the sarigha
ousted the Elder widely known as Mahatissa who had mingled with
families. 96. His disciple, widely known as Elder Bahalamassutissa,
angrily went to and dwelt in the Abhayagiri, bringing [his] faction there.
97. From then on, these monks did not come to the Mahavihara anymore,
and thus those belonging to the Abhayagiri left the Theravada. 98. Those
monks belonging to the Dakkhinavihara split from those belonging to
the Abhayagiri, [and] thus the monks splitting from the Theravadin were
[divided] into two [groups].?

The sequence of stanzas is divided into two even parts: 1. the story of a group
of monks leaving the Mahavihara, and 2. a statement of institutional division.
Both parts do not fit each other very well: the rather low-profile expulsion of
amonk because of the offense against a Vinaya rule and the move of his disciple
and his supporters to a newly founded monastery, the Abhayagiri, is equated
with a complete split from the Theravadin* fold represented by the Mahavihara.
Obviously to render the new renegades — who are not given a generic name
like Theravada — weak from the very beginning it is said to have split again
immediately after its formation. The terminology used in the text may reveal
such an intention: while the first step of separation consists in just not visiting
(ndgamum) the Mahavihara and abandoning (niggata) the Theravada, it is
only after the split — the text uses pabhinna which reminds, of course, of the
Buddhist “Ur”-term for schism, sarighabheda — of the Dakkhinavihara from the
Abhayagirivihara that there is a split (the same term pabhinnd is used!) from the
Mahavihara.

There is, however, a small detail which may reflect the position of the other side,
i.e., that of the Abhayagirivihara: some manuscripts of the Mahavamsa insert
a stanza after stanza 98 which Geiger in his edition and translation bans into
the notes as “spurious”?. This stanza reads:

23

95. Theram kulehi samsattham Mahatisso ti vissutam, kulasamsaggadosena samgho tam
nihart ito. 96. Tassa sisso Bahalamassutissathero ti vissuto, kuddho ’bhayagirim gantva
vasi pakkham vaham tahim. 97. Tato pabhuti te bhikkhii Mahaviharam nagamum, evam te
‘bhayagirika niggata theravadato. 98. Pabhinnabhayagirikehi Dakkhinaviharaka yati; evam
te theravadihi pabhinna bhikkavo dvidha. (GEIGER 1958: 276-277). Translation is slightly
different from GEIGER (1912: 236-237).

[ translate theravada and theravadin in a denominational way which reflects the position of
the Mahavihara, i.e., the conviction that this monastery represents the continuation of the
lineage of the orthodox and orthopractic group which claimed to preserve the true teaching of
the Buddha after the first split of the sarigha at the so-called council of Vaisali into Sthavira
and Mahasanghikas. Both terms also could be translated as “teaching of the Elder” and
“adherents of the teaching of the Elders”. On a possible influence of the story of the council of
Vaisalt of the schism-narrative of the Mahavihara (Theravada-Vibhajjavada vs. Abhayagiri-
Dhammarucika) see SiLk (2012: 134-146).

1 guess that the original German was “unecht”. Geiger’s editorial approach has been criticized
by Cousins (2012: 81) who calls this stanza “badly constructed or a later addition”.

24

25
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To further the monks of the Great Abhaya[giri] living on the island, the
ruler of the land Vattagamani gave [them] profit?.’

The pro-Abhayagiri tenor of this stanza, highlighting the king’s support for the
monastery, easily explains why some manuscripts, the commentary — and finally
also Geiger — did not want to include it in the text. I would even go so far to
claim that 98a and the following stanza 99 originally belonged together:

[The king] erected cells of the monastery as a bond of the group pondering:
“Thus there will be a restoration.”?®

The reasoning behind my conclusion is that without 98b, stanza 99 would start
quite abruptly after 98 and would be without a clear grammatical subject; but
if it is read as a continuation of 98b the syntax becomes quite natural and the
actions of the king in favour of the monastery — which in this case would be
the Abhayagirivihara — would just be continued from 98b. Further, if we take
out these two stanzas, the whole story would end quite naturally like a full-
fledged Buddhist council (conventionally called sangiti) of the Mahaviharins
with the codification / writing down of the Tripitaka (pitakattayapali) and its
commentary (atthakatha sic!) which underlines once more the monastery’s
claim for orthodoxy after what its community considered a schism of the other
part.

I therefore suggest that 98b and 99 were inserted into the Mahavamsa from
an Abhayagiri-related source — maybe the *4bhayagiri(maha)vamsa (see be-
low) — which, of course, would focus on the strong support of the Abhayagiri-
vihara through the king; a redactor of the Mahavamsa may have wanted to
use them to boost the support of king Abhaya for the Mahavihara instead, but
unfortunately — and fortunately for us — forgot to change the name Abhayagiri
into the name of his own monastery, the Mahavihara.

According to the 37th chapter, the last one in the Mahdavamsa, the real split® —
including the correct interpretation of the Vinaya, taking over the property of

26 Geiger translates nama as “so-called”, but at the same time and correctly states that “pati

simply means ‘revenue’” (GEIGER 1958: 237 fn. 1). I think that nama here is to be taken as the

emphasising indeclinable particle.

2T Maha ‘abhayabhikkhii te vaddetum dipavasino, Vattagamanibhiimindo Pattim nama adasi

so. (GEIGER 1958: 277, critical apparatus, 98b). My translation differs slightly from GEIGER

(1912: 237, note 1).

2 99 Viharaparivenani ghatabandhe akarayi, “patisamkharanam evam hessati”ti vicintiya

(GEIGER 1958: 277).

This is also the view of the Cilavamsa (see below) while the difference in the process of
separation is not really distinguished even by an authority like R.A.L.H. Gunawardana,
who states (GUNAWARDANA 1979: 7): “The schisms which led to the emergence of the three
nikayas had taken place many centuries earlier [than the eleventh century, M.D.]; in fact, the
first schism in Sinhalese Buddhism was in the reign of Vattagamanti (...). But for a long time,
the nikayas represented little more than rival factions of monks within the capital.”

29
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the adversary, and shifting monastic boundaries (sima) — happens later under
the reign of king Mahasena (274-301 cg) which for the Mahaviharavasin
community was obviously very traumatic, because of the temporary suppression
and destruction of their own monastery.* In this narrative, the tone clearly has
a stronger anti-Abhayagirivihara rhetoric (37.1-16):

1. After [king] Jetthatissa’s death his younger brother Mahasena ruled
for twenty-seven years. 2. To perform the royal consecration, the Elder
Samghamitta, knowing that [his] time had come,' came there [to
Anuradhapura] from the opposite shore.”? 3. After [Samghamitta] had
performed the consecration of the [king] and several other services,
he, without constraint, was eager to bring about the destruction of the
Mahavihara [saying:] 4. “These residents of the Mahavihara are not
teaching the [true] Vinaya, we are [the ones] teaching the [true] Vinaya.”,
[he] won the king over. 5. [He] had the king establish a penalty: “Who
gives food to a monk residing in the Mahavihara, should be punished with
[a fine of] a hundred [pieces of coin].” 6. Oppressed by these [measures],
the monks residing in the Mahavihara abandoned the Mahavihara and
went to Malaya or Rohana. 7. Hence, this Mahavihara was abandoned for
nine years and was deplete of monks residing in the Mahavihara. 8. The
ill-willed Elder informed the ill-willed king: “Ownerless property belongs
to the king.” 9. Having secured the permission from the king to destroy
the Mahavihara, the wicked urged people to do so. 10. A supporter of the
Elder Sanghamitta and favourite of the king, the cruel minister Sona and
shameless monks 11. tore down the excellent seven-storied Lohapasada
and carried [the material of] all kinds of different buildings from there to
the Abhayagiri, 12. [so that] through the many mansions (pasada) brought
away from the Mahavihara the Abhayagirivihara became rich of mansions.
13. Because of the evil friend, Elder Samghamitta, and [his] supporter
Sona, the king, committed much evil. 14. The king took away the big
stone image from the Pacinatissapabbata and set it up at the Abhayagiri.
15. He erected a building for the image, a building for the bodhi [tree],
a beautiful hall for the relic, a four-sided hall [and] reconstructed the

30" On a critical reading of the vamsa accounts of that period see WALTERS (1999). For the

reigning period of Mahasena a public controversy between the two monasteries about the
correct Vinaya is documented in the Mahavamsatikd and in the commentary to the Theravada-
vinaya Samantapasadika: see O. von HINUBER (1997).

31 Geiger translates kalam iiatva as “when he heard the time (of Jetthatissa’s death)”.

32 paratirato probably means that Samghamitta came from India. The Mahavihara view of

things wants to depict, as in other instances, the influence of Samghamitta on the king as
a corrupt foreign interference; this also implies that the consecration of king Abhaya was,
at least from the standpoint of the monastic community of the Mahavihara, not fully valid as
it was performed by an intruder.
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Kukkuta[-shrine]. 16. Then the Abhayagirivihara became fair to behold
by the evildoer Elder Sanghamitta.*

The temporary non-existence of the Mahavihara and the explicit reference to the
Vinaya** by Sanghamitta as the reason for suppressing the Mahavihara reveal
that this was the real schismatic move of the Abhayagirivihara forming a new
nikaya in terms of ordination lineage rather than the move of a group of monks
to a newly founded monastery during the time of king Abhaya Dutthagamani.
A fragmentary inscription, probably from the time of Mahasena, however,
supports the view that the king supported the Abhayagiriviharin (and the
Jetavanaviharin) and their Mahayana (vetulla) teaching and tried to force the
sangha of the “five abodes” (paca-maha-avasa, Skt. paiicamahdavasa), very
likely referring to the Mahavihara community, to accept these teachings.*

King Mahasena is, in a way, rehabilitated®® when he later, prompted by his

3 1. Jetthatissaccaye tassa Mahdseno kanitthako, sattavisati vassani r@ja rajjam akarayi. 2.

Tassa rajabhisekam tam karetum parativato, so Samghamittathero tu kalam fiatva idhdagato.
3. Tassa abhisekam karetva aniam kiccam ¢’ anekadha, Mahaviharaviddhamsam katukamo
asamyato: 4. “avinayavadino ete Mahaviharavdsino, vinayavadi mayam raja” iti gahiya
bhiipatim. 5. “Mahaviharavasissa aharam deti bhikkhuno, yo, so satam dandiyo” ti raiiiio
dandam thapapayi. 6. Upadduta tehi bhikkii Mahaviharavasino, Mahaviharam chaddetva
Malayam Rohanam agum. 7. Tena Mahaviharo ’yam nava vassani chaddito, Mahaviharavasihi
bhikkhithi asi suiifiato. 8. “Hoti assamikam vatthu pathavisamino” iti, rajanam samiapetva
so thero dummati dummatim. 9. Mahaviharam nasetum laddhanumati rajato, tatha katum
manusse so yojesi dutthamanaso. 10. Samghamittassa therassa sevako rajavallabho,
Sonamacco daruno ca bhikkhavo ca alajjino. 11. bhinditva Lohapasadam sattabhimikam
bahithi ca, Abhayagiriviharo so bahupdasadako ahu. 13. Samghamittam papamittam theram
Sonam ca sevakam, agamma subahum papam akasi so mahipati. 14. Mahasilapatimam
so Pdacinatissapabbata, anetvabhayagirimhi - patitthapesi bhiupati. 15. Patimagharam
bodhigharam dhatusalam manoramam, catusalam ca karesi, samkhari Kukkutavhayam.
16. Samghamittena therena tena darunakammund, viharo so ’bhayagiri dassaneyyo ahii
tadd. (GEIGER 1958: 319-320). Translation is slightly different and adopted from GEIGER
(1912: 267-268).

Although the Vinaya of the Abhayagirivihara is not extant anymore, there is enough evidence
that this Vinaya did indeed differ from the one preserved in Pali from the Mahavihara: see
O. von HINUBER (1996: 22, §43).

PARANAVITANA (1943); this inscription is also used by J. Walters in his deconstructive analysis
of the Mahasena narrative in the extant vamsas (see next note).

34

35

36 WaLTERs (1997) portraits the Mahavamsa’s depiction of Mahasena’s activities with its “happy

ending” of the king’s full support of the Mahavihara as the culmination points of the vamsa.
The Dipavamsa (22.66—-76; OLDENBERG 1879: 113 and 220-221), while not telling the
full story, keeps the ambiguity of the king’s actions: 75. asadhusamgamen’ eva yavajivam
subhdasubham, katva gato yathakammam so Mahasenabhipati. (“King Mahasena, after
having beneficial and non-beneficial [deeds] during his lifetime by interaction with the unwise
(Dummitta/Sanghamitta and Papasona/Sona: see stanza 70—71) went [to an existence after
death] according to his actions.” My translation differs from Oldenberg’s). WALTERS (1997:
112) explains this difference: “The eyewitnesses [i.e., of the time of the compilation of the
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minister Meghavannabhaya agrees to have Mahavihara reestablished and
repopulated (Mhv.37.17-25). The satisfaction of the Mahavihara community
must have been great when Sanghamitta and his accomplice Sona were killed
(37.26-28).

Unfortunately, a historical record of the Abhayagirivihara is not extant, so
that we do not know what the Abhayagirivihara’s version of the events was.
However, we have enough evidence from Pali (i.e., Mahavihara) sources that
such a vamsa of the monastery did indeed exist: the Mahavamsatika occa-
sionally refers to a Uttaraviharatthakatha®” which presupposes that its compiler,
probably towards the end of the first millennium, had access to a commentary of
a Abhayagirivihara (Uttaravihara) chronicle. The loss of the Abhayagirivihara
corpus and particularly the vamsa is particularly annoying in the case of the
vamsa of the monastery which would certainly have provided a corrective to the
presentation of the history of Buddhism in Sri Lanka. That such a vamsa existed
has long been recognised (FRAUWALLNER 1984: 20-21) through the references
to a commentary, the Uttaravihara-atthakatha, the “Explanation of Meaning
[in the Vamsa] of the Uttaravihara (i.e., the Abhayagirivihara)”, to this lost text
referred to in the commentary to the Mahavamsa, the Vamsatthapakasini,*®
written sometimes between the 8th and the 12th century.* The Mahavamsa
commentary even mentions an Uttaraviharamahavamsa, which seems to be the
lost chronicle of the Abhayagirivihara.*” The problem with these references is
that they only occur — understandably from the standpoint of the Mahaviharin
who obviously rather chose to suppress*' than to mention the different views of
their rivals about the history of and after the division — in the Vamsatthapakasint
before the split between the two monasteries* — the last mention of the
commentary is in chapter 10 (sic!) — and therefore do not extend into the period
where the Abhayagirivasin certainly would have presented their own views of
the historical developments. Here, the Chinese records may give — I hope, at

Dipavamsa shortly after the king’s death] to Mahasena’s reign were too angry and threatened
to simply tell us what actually happened.”

37 0. von HINUBER (1996: 92, §188).

38 Edited by G. P. MALALASEKERA (1935). I am grateful to Dr. Petra Kieffer-Piilz who made
available to me an electronic copy of Malalasekera’s edition.

3 0. von HINUBER (1996: 92, §188); while Malalasekera tried to make plausible an earlier date,

there is no direct evidence for this.

40" See CousiNs (2012: 90-91). I do not know why MALALASEKERA (1935: vol. 1, Ixv) identifies

this Mahavamsa with its own commentary: “Mention is also made of an Uttaravihara-
Mahavamsa, which, from the context, is undoubtedly identical with the U(ttara)V(ihara)
A(ttha)katha ...” (additions in brackets are mine).

4 See 0. von HINUBER (1996: 92, §188).

42 MALALASEKERA 1935: vol. 1, 187, line 5; 247, line 15; 249, line 11; 289, line 20; 290, line 17
(Uttaraviharatthakatha); 134, line 14-15: Uttaraviharavasinam pana Mahavamse: ... (“in
the Mahavamsa of the Uttaraviharin: ...”).
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least, to make this plausible — glimpses into the other side of the (hi)story (see
below), that is the view of the Abhayagirivihara: the brief record of Xuanzang
about the division and Faxian’s report (see below) give a taste of a view of the
monastic-institutional history of the island which was — as to be expected — quite
different from the vamsa tradition of the Mahavihara for which the most likely
source is indeed such a *4bhayagirivamsa.

Written in an almost triumphal tone then is the Mahavamsa’s continuation
(Citlavamsa) account of Parakamabahu’s forced unification of the monastic
institutions under the umbrella of the Mahavihara (78.1-27). Obviously, most of
the monks of the communities of the Abhayagirivihara and the Jetavanavihara
had to be coerced to join the united sarigha under the control of the Mahavihara
through reordination, i.e., becoming novices (samanera) again in the ordination
lineage promoted by the king (78.20-27):

20-23. After having purified the Mahavihara with great energy, [the king]
set out to unify the monks residing in the Abhayagiri[vihara], followed
by [the monks residing] in the Jetavanavihara, who had seceded [from
the Mahavihara] since the time of king Abhaya and had split off since
the time of king Mahasena, explaining the Vetullapitaka* and other
[scriptures] as the speech of the Buddha, etc., [although they] are not the
word of the Buddha, with those [monks] residing in the Mahavihara like
glass jewels [mixing] with jewels of all excellent qualities. 24. Void of the
essence of the precepts and other [principles] they did not even pleasure
in the teaching of the Buddha by the power of the great sangha and the
king. 25. The righteous king examining [them] with those who knew the
right conduct did not [even] find one ordained* [who] was not corrupted.
26. Thereupon he imposed [once more] the status of a novice on many
monks, and gave to those who were of corrupt conduct, after having made
them leave the order, positions inside [of his administration].** 27. When
thus having soon accomplished with great energy purity and unity, he

made the sangha again into what it was at the time of the Buddha*.*’

43 Vetullapitaka here obviously refers to a collection of Mahayana scriptures, maybe including

Vajrayana texts (see below). For a discussion of the term vetulla (Skt. vaitulya, vaipulya) and
its wider context in SrT Lankan Buddhist history see HoLt (1991: 64-65).

Geiger translates upasampanna as “member of the Order”, i.e., someone who has previously
received full ordination (upasampada).

44

4 I do not completely understand the meaning of antara in mahdthanantare — Geiger translates

“lucrative positions” — but I assume that it means that the king still used the skills which the
well-trained, literate ex-monks had. One of the anonymous reviewers pointed out that the term
means “office” or “office title”.

46 .., reverted the schism.

4°20. evam Mahavihdaram va mahussayena sodhiya, patthayabhayarajassa kalato vaggatam

gate 21. Abhayagirivast ca bhikkhi Jetavananuge, Mahdsenanarindassa bhinne



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 17

The last stanza narratively brings to a close a period of division of and domination
through the Mahavihara’s big and, at times, more successful rival — which, at the
same time, restores the glorious unity of the sarngha at the time of the Buddha
under the leadership of the Mahavihara.*

Apart from the narratives in the Mahavihara chronicles — and I have only focused
here on the sequence of substories telling the schism and the reunification and
have not discussed the few other instances where the Mahavamsa (Cilavamsa)
mentions the Abhayagirivihara and its “destiny” under the rule of various kings*
— there is archaeological evidence of the monastery in precincts of the ancient
capital of Anuradhapura. The site identified with the Abhayagirivihara, north of
the citadel and the other two monasteries, the Mahavihara and the Jetavanavihara,
has a monumental stiipa (BANDARANAYAKE 1974; CONINGHAM 1999: 2), and
the art displays the influence from the Indian subcontinent, particularly from
Andhra.* Its size is much larger than that of the Mahavihara.’' Archaeological
findings at the Abhayagiri site also seem to confirm the connection with the
outer world that characterizes the monastery according to the Chinese sources
(Davis 2013: 204-205, 257-258).

Unfortunately, the period which is assumed to be influenced by the Mahayana
(Vetullavada in the Pali sources) is not very well documented in and through
textual sources, but there is enough evidence for the existence of Mahayana
ideas, concepts, material culture and practices which are connected with or
ascribed to the Abhayagirivihara (see, e.g., Mahavamsa 36.111: vetullavadino
bhikkhii Abhayagirinivasino).**

patthdaya kalato 22. abuddhavacanam yeva Vetullapitakadikam, dipente “buddhavaca’ti
patipattiparammukhe 23. Mahaviharavasthi samaggayitum arabhi, asesagunasalihi kacamhe
ratanehi va. 24. Siladisarasunnd te mahdasamghassa tejasa, rajino ca tada buddhasasane
najjhagum ratim. 25. Tathapi dhammiko raja vicarento nayarnfiuhi, upasampannam ekam
pi pakatattam alattha no. 26. Karesi samanerattam bahunnam yatinam tadd, dussile
vibbhamapetva mahathanantare ada. 27. Evam suddhim ca samaggim sampdadetva cirena
ca, mahussahena so samgham buddhakale va vattayi. (GEIGER 1927: 425-426). Translation
differs slightly from GEIGER (1930: 103—104).

This is another example of what S. KEMPER (1991) has called “The Presence of the Past” in
Simhala Buddhist culture.

For an overview see HoLT (1991: 63—65). Particularly highlighted should be the disruption
of the dominance of the then Vajrayana-oriented Abhayagiri institution in the 9th century
discussed by SUNDBERG (2014).

48

49

30 See BopEARACHCHI (2020: 11, et passim; examples 23-37; 77-84). It is my pleasure to thank

Professor Osmund Bopearachchi for having sent me an electronic copy of his book and for

having given me valuable advice on archaeological and art-historical matters.

31 Stressed and confirmed in conversations (May 2023) by Osmund Bopearachchi.

32 See the “classical” study of MUDIYANSE (1974). Further (as a selection): BECHERT (1977),

Horr (1991: 66—71), DEEGALLE (1999).
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Inscriptions from the Abhayagiri stipa and other sites show the presence and
existence of ideas and concepts — and hence quite certainly also of practices —
related to what is called Tantric (Esoteric) Buddhism (Mantra- or Vajrayana).
The importance of the island for the practice of Tantric Buddhism is supported
by the Chinese sources (see below). In 1984 Gregory Schopen identified
inscriptions from northern stipa of Abhayagiri as dharanis from a text only
preserved in Tibetan, the *Sarvatathdagatadhisthanahrdaya (SCHOPEN [1982]
2005), and the concrete epigraphical and textual evidence has been the object
of recent studies.>

It is also from the esoteric “period” that other pieces of evidence for the long-
distance network of the monastery come. One is the link with esoteric masters like
Vajrabodhi and Amoghavajra in China (see below). Other close connections of
the Abhayagiri with such a distant place like Java, documented by an inscription
from Ratu Baka Plateau from the year 856, have been studied recently ad
extenso and with a focus on the religio-political situation and developments in
the wider Asian sphere (SrT Lanka, South-East Asia, East Asia) in the 8th / 9th
centuries by Jeffrey SUNDBERG (2014, 2016a) pointing at a flourishing period of
Vajrayana activities in the Abhayagiri institution under the kings of the Second
Lambakanna dynasty between the late 7th century and the first half of the 9th
century.

Chinese Sources on and References to the Abhayagirivihara

Chinese sources which mention the Abhayagirivihara are mostly of a histo-
riographical or bio-hagiographical nature. The most extensive Chinese source
about the Abhayagirivihara is found in Faxian’s travelogue, which I will discuss
in a separate section. In this section, I will first introduce and discuss the Chinese
direct or — in my opinion — indirect references to the monastery which, in most
cases, corroborate with the Indic material presented in the previous chapter.

I will start with a text that unfortunately no longer exists, but which must have
contained some information about all three monasteries in Sri Lanka around
the time of Faxian’s visit. The dictionary Fan-fanyu EJI5EE, “Translating
Sanskrit™*, which is dated to the year 517 and the compilation of which is
attributed to the well-known monk Baochang EFIE (466-518), quotes the names
of all three monasteries in transliteration and translation from the fourth fascicle
of a source called Liguo-zhuan FE[S{H, “Record of Travelling through [Foreign]
Kingdoms” (T.2130.141¢.6-8):

53

CHANDAWIMALA (2017); PoweLL (2018), which includes discussion of the treatise on
architecture and sculpting from S1 Lanka, the Maiijusribhasitavastuvidyasastra. My thanks
go to Osmund Bopearachchi for bringing this valuable University of California M.A. thesis to
my attention.

% For this understudied early Chinese Buddhist dictionary see VIrRa (1943), and C. CHEN (2004).
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Apoqili-si:*® translated as®® “Monastery Fearless”. Mohebihe-si: should
be Mohepiheluo, translated as “Great Monastery”’. Qi’nabiheluo: should
be called Ponapiheluo, translated as “Monastery Excellent Forest™.%

The Liguo-zhuan is quoted several times in the Fan-fanyu and, according to
the information given in the dictionary, must have been a work consisting of
four fascicles. The Tang monk Dajue’s A% (fl. beginning of the 8th cent.) sub-
commentary to the Dharmaguptaka-vinaya or Sifen-lii, the Sifen-lii-chaopi V4
SRSV, ascribes this work to Shi Fameng F8 27 (X.736.1028b.10-11):

The “Record” is means “Record of Travelling through [Foreign]
Kingdoms”. The “Memoirs of Travels through Foreign Kingdoms” of Shi
Fameng of the Jin dynasty is called “Record”.®

Nothing is known about a monk Fameng earlier than this bit of information
from Dajue’s commentary. In the Gaoseng-zhuan (519), however, a travelogue
of four fascicles is ascribed to the monk Fasheng ;2% from Turfan / Gaochang
(T.2059.337b.1-3):¢!

At that time, there was another sramana from Gaochang, Fasheng [who]
also travelled through foreign kingdoms [and] compiled a record [of his
journey which] comprised four fascicles.®

Fasheng is known from other sources as a monk who travelled to the Western
Regions while the name Fameng is only attested in the sources mentioned
55

[a[Z22E R / *Pa-ba-gji-li: it is obvious that on syllable / character is missing (ve H / *jia?)
after the first two syllables / characters: the transliteration Apoye [F[%2Hf / *?a-ba-jia, for
Abhaya is well attested in the Shanjian-lii-piposha, allegedly a translation of the Pali Vinaya
commentary Samantapasadika (T.1462.684c.8, et passim; on this text see PINTE 20112012,
and on its affiliation with the Abhayagirivihara HEIRMAN 2004). For similar mistakes or
shortcomings in the Fan-fanyu see the following notes and PINTE 2012. (The Early Middle
Chinese reconstructed forms in this article, marked by *, follow PULLEYBLANK 1991).

3¢ Following the usual pattern of the text, zhuan yue {#F should be read as yi yue 32H,

“translated as ...”.

JEEMR[ LRI / *ma-xa-bji-xa, corrected to JEEZH EEEMZE / *ma-xa-bji-xa-la, and translated as

Dasi K.

8 WHACLLIEZE / *gji-na -bji-xa-la, “corrected” to Ponapiheluo Z£HJEEIE[5E / *ba-na -bji-xa-
la, translated correctly as Shenglin f5#K, with sheng [, “victorious™, obviously rendering
Jeta. The “full” transliteration may be reconstructed as *Qituoponapiheluo ¥&PEZEH5 L]
Zf: both Qituo fkfE for Jeta (Jetr) and pona 235 for vana are attested in Buddhist texts,
including the Fan-fanyu.

9[RS E MR - BLL S - ST AT  SEE A - L
M - EZ BB AR © 3H - BSFE o

60 fHERRE i BRI AR NI A

1 This seems to be identical with the work with the same title attributed to Shi Fasheng F&£5%
in Suishu [&E 33, an information repeated in Xin-Tangshu EERFZE 58, although according
to these historiographical sources the travelogue had only two fascicles.

2 EmEEADFTEE RGN T > AT -

57



20 Max DEEG

above. It is very likely that (Fa)meng f# was, at some point, misread for (Fa)
sheng /% and the wrong name was then perpetuated in some texts like Dajue’s.
The confusion may have been furthered by the name of another monk, Zhimeng
F,% who had already gone to the Western Regions before Fasheng, had also
composed a travelogue and knew Fasheng (see below).

According to the catalogue Lidai-sanbao-ji FE{L =24, compiled by Fei
Changfang &£ J55 (second half of 6th century), Zhimeng went from Liangzhou
JHM (in the modern province of Gansu) to Yangdu #5#[0, i.e., Jiankang ZEF
(modern Nanjing Fg 57), and there he met Faxian (T.2034.85a.7-11):

Parinirvanasttra in twenty fascicles; the text above has twenty fascicles
altogether. During the reign of emperor Wen of the [Liu-]Song [dynasty]
(424-453), a sSramana from Yongzhou, Shi Zhimeng travelled through the
Western Regions to look for special sitras. [He] brought back Sanskrit
books from India. [His] way led [him] through the Jade Gate (Yumen £
"), [and he] translated [texts] in Liangzhou. In the fourteenth year of [the
era] Yuanjia (438), [he] went to and arrived in Yangdu [where he] stayed
with Faxian.®

Zhimeng’s biography in the Gaoseng-zhuan (T.2059.343b.1—c.10)* does not
record a visit by Fasheng to S1T Lanka, but he obviously had close contact with
Faxian who, according to the Mingseng-zhuan / Meiso-den-cho, had prompted
Fasheng to travel to India when he met him after Zhimeng’s return from India
(see below).

Fasheng was very close to the well-known Indian translator-monk Dharmaksema /
Tanwuchen Z4f 3 (aka Tanmochen or Damochen; 385-433)% — who happened
to have collaborated with the already mentioned Zhimeng who had received in
Pataliputra (Huashi H£[X,, Skt. Kusumapura, the alternative name of the city)
a copy of the (Mahdayana-)Mahaparinirvanasiitra which was then translated by
Dharmaksema, and a copy of the Mahdasanghikavinaya.

The Meiso-den-cho 44 {E$), “Summary of Biographies of Illustrious Monks”,
a Medieval Japanese summary of Baochang’s lost Mingseng-zhuan 4G {# %7
only contains ashort biographical sketch of Fasheng which, in its original and full-

% On Zhimeng see the detailed study by J. CHEN (2004).

O RIREE A A—WE % - RCE N FIRE R R ET  FyR
& o RERZBIERAK - BEEFT > FORNGEE - ToR HIUEREGE - BUERE] -
Unfortunately, Zhimeng’s original biography in the 26th fascicle of the Mingseng-zhuan
(X.1523.350a.18) is not extent and the Mingseng-zhuan-chao does not contain a paraphrase
of it.

6 See J. CHEN (2004).
67

65

See the recent, detailed study of the Meiso-den-cho and Mingseng-zhuan and the latter’s
relation to the Gaoseng-zhuan by LEE (2020).
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fledged form may have given more details about his travels, particularly because
Baochang, the compiler of the collection, is also attributed the compilation
of the Fan-fanyu and therefore certainly had access to Fasheng’s original
travelogue. The selection of a section of Fasheng’s travels on the Northwest
of India, Gandhara, about the famous gigantic wooden Maitreya statue on the
upper course of the Indus®® may be explained by the monk’s particular interest
in this region, also reflected in the only translation which is preserved, the
famous story of the bodhisattva’s self-sacrifice to the hungry tigress in one of
his previous existence (T.172: Pusa-toushen-siehu-qita-yinyuan-jing ZiE 5
| el R AL EE R 4% 4%, “Avadana of the Erection of the Stiipa of the Bodhisattva
Feeding the Hungry Tiger”).* He went to India together with a group of other
monks (X.1523.358¢.16-20):

[His] original surname was Li, [and he] was from Longxi”. Resided in
Gaochang. Withnineyears[he]leftthehousehold,diligentlyreadandrecited
[the siitras] and always said: “My three fixed [roots] are not yet planted, the
five skandhas arise and perish, the meeting [with Maitreya]is still faraway —
and [all of this] through [my] stupid desire. If [I] have not cut of the three
poisons, how [can 1] strive for liberation?” At the age of nineteen, [he]
met the sSramana Zhimeng [who] had returned from the foreign kingdoms
and told [him] about the sacred traces [of the Buddha]. From this
[Fasheng] took the aspiration [to see] them, took leave from his parents
and followed [the example] of [his] teacher-friend [Zhimeng]. Together
with twenty-nine [other monks he] went far to India, travelled through all
the kingdoms, looked for the left spirit [of the Buddha], experienced all
the auspicious signs, paid veneration and made offerings to [karmically]
enhance [his] three deeds (action, speech, thoughts).”

Unfortunately, the Meiso-den-cho does only give the beginning of the original
biography so that we do not get details about the rest of Fasheng’s journey, but
it may be assumed that he went, as had his predecessors Faxian and Zhimeng, to
Magadha (Pataliputra) and then followed Faxian’s route to Sri Lanka, where he
then very likely would have resided in the Abhayagirivihara like Faxian before
him — the prominent position of the monastery in the list in the Fan-fanyu makes
this even more probable.

% On this gigantic Maitreya statue see DEEG (2005: 112—117), and in the wider context of the

Maitreya cult DEEG (1999).

On the localization of this narrative in Gandhara and the references to it in the Chinese
Buddhist travelogues see DEEG (2022).

= {74, a region in south-east of the modern province of Gansu.

n AfEZ > BPHA - BTEE - R R > BTG BH 0 "EZRARE - B4
W o éﬁ%& - BHRE - S AB—=F - MORPAR 7?7 FE L %5’2??%5&%9[‘
o EEeE - RALETS » B R BER - BT UERRRY » &EREE 2R
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Such an itinerary becomes quite likely when we look at the list of eight
monasteries (in a list of twenty-two in total) of the Liguo-zhuan, where the last
three are the Sri Lankan ones, probably as the monasteries of the last country
visited during Fasheng’s journey. Of the other five of the Liguo-zhuan, only
one is identifiable: Liyue-si Bf#l=F"> the name of which can be reconstructed
in Sanskrit as *Revatavihara (or *Raivatavihara).” A monastery of that name
is mentioned in the extreme northwest of the subcontinent and was obviously
linked to the story of the rsi of the same name subdued by the Buddha during
his visit in the region,” but in the context of the Fan-fanyu’s list and of what
we know about the destinations in India of Chinese Buddhist travelers at
the beginning of the Sth century, I suggest that this name here refers to the
(Mahayana-)monastery of the famous lay-master Raivata in Pataliputra, also
visited and mentioned by Faxian and Zhimeng.”

It can be concluded from these pieces of information and evidence that there
existed, at the beginning of the Sth century, a veritable network of monks, some
Indian but mostly Chinese, who went to India, and obviously some also went
on to Sri Lanka. It seems that Fasheng’s travelogue contained information
about the three monasteries in S17 Lanka, and the order of the names of these
monasteries with Abhayagirivihara listed first may confirm the importance or
even predominance of the monastery around the late 4th or early 5th century.

This timeframe leads us to another potential and well-known piece of evidence
for the activities of the Abhayagirivihara, the story of the ordination of Chinese
nuns in the first half of the 5th century, by a small community of nuns brought
from the island by the ship owner Nanti #$¢ / Skt. Nandi(n) and the monk
Sanghavarman / Sengjiabamo {¥ I EE (HEIRMAN 2001: 295 and 2007: 181—
184; DEeG 2005: 177-178).

The story is related at some length in the biography of the Chinese nun Sengguo
f4 5 in Baochang’s Bigiuni-zhuan bt frJE{# (T.2063.939¢.13-24):

2 T.2130.41c.3: HitSE @ JELEEKS  3BHEH o (“Liyue-si: [the name] should be Lipo-
duo; translated as ‘name of a constellation’.”)

3 BEER / *li-wuat, “corrected” in the Fan-fanyu into Lipoduo B%£%% / *li-ba-ta.

" Da-zhidu-lun K%, T.1509.126¢.2—5; for more details see LAMOTTE (1944: 548, and
550-551, note 1 [“TV étape™]).

Faxian calls him Luowosipomi ZEAFAZEHR / la-Pawk-si-ba-mej, *Raivatasvami(n) /
*Ravatasvami(n) — svami(n) possibly being a title (abridged for viharasvamin?) rather than
part of the name — who was also called Mafijusri, master of the Mahayanasangharama in
Pataliputra. The name form used by Zhimeng is Luoyue Z&fd / *la-jwiat, *Raivata. For

a detailed discussion of the name(s) and their reconstruction and the texts see DEEG (2005:
388-392).
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In the sixth year of [the era] Yuanjia, the foreign ship owner” Nandi(n)
brought bhiksunis from the kingdom of Simhala”” [who] arrived in the
Jingfu-si in the capital of the Song. Not long afterwards, [they] asked
[Seng]guo: “Have there already been nuns from foreign kingdoms to this
kingdom before?” [She] answered: “None so far.” [They] also asked:
“[When] the nuns first received the precepts, did [they] receive [them] then
from the two sanghas [of monks and nuns]?”’® [She] answered: “[They]
only received [them] from the great sarnigha [of monks]. Doing it the
original way was just the beginning of receiving the precepts, [and this] is
only a means to raise perseverance in the mind of people. Therefore, [our
case] is like the eminent example of Mahaprajapati having [accepted]
the eight [special points of] veneration,” having received the precepts
and having become the teacher (dcarya) of five hundred daughters of
the Sakyas.” Although [Seng]guo answered in that way, [she] had doubts
and consulted about all this with the Tripitaka[-master Gunavarman]. The
Tripitaka[-master] gave the same explanation. [But] again [she] inquired:
“Should [we] receive [ordination] once more?”” [Gunavarman] answered:
“The levels of [keeping] the precepts, contemplation and wisdom
[develop] from being minute to becoming perceivable, it is beneficial and
good to receive [the precepts] once more.” After ten years, the ship owner

76

77

78

79

bozhu fA7F: In Gunavarman’s biography in the Gaoseng-zhuan (T1.2059.340¢.7), Nandin is
called “merchant”; hence, he is rather the owner of the ship than the captain which does, of
course, not exclude the possibility that he had navigational skills. Early Tang sources even
attribute the translation of a dharant (collection?), the Qing-Guanshiyin-pusa-xiaofu-duhai-
tuoluoni(-zhou)-jing FHEEHAH S EENRFEICLER(W)EE, “Dharanl of Requestion the
Bodhisattva Avalokitesvara to Remove Poison”, to Nandin (Fayuan-zhulin, T.2122.736¢.22f,;
Zhongjing-mulu, T.2146.116c.5; etc.); the not very reliable Lidai-sanbao-ji attributes two
more translations to the foreign Indian layman (waiguo-jushi Zhu FpMeFfE1%) Nandin
(T.2034.71c.25-72a.4).

Shizi(-guo) i (), literally: “son of a lion”, the Chinese name for Simhala which Faxian
seems to relate to the eponymic hero of the same name of the Sinhalese foundation myth: see
DEEG (2005: 193-194).

I do not understand Tsai’s translation “... how did the Chinese women who became nuns
receive the monastic obligations ...” (in relation to the Chinese text) and her interpretation of
shoujie 577X as referring to the eight obligation mentioned later (Tsar 1994: 54 and 133, note
92). R. Li’s translation is more truthfully rendering the original Chinese.

Le., the eight gurudharmas (Pali garudhamma) which nuns have to follow: 1. a nun always
have to be respectful towards a monk, even if she is much older in terms of ordination age
and the monk is younger; 2. a nun is not allowed to spend the rainy season at a place where
there is no monk; 3. nuns have to ask for the date of uposatha and for exhortation fortnightly;
4. after the rainy season, a nun has to report before both communities (i.e., of monks and of
nuns) what was seen, heard and suspected (confess); 5. a nun who has committed an offense
has to undergo penance through both communities for half a month; 6. when a woman has
exercised the six rules for two years, she should ask both communities for higher ordination;
7. a nun should never abuse a monk; 8. a nun should never exhort a monk.
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Nandi(n) once more brought a nun [called] Tiesaluo® from the kingdom
of Simhala and ten others.®' The nuns who had arrived first had already
mastered the language of Song (i.e., Chinese) and asked Sanghavarman
[to establish] the borders of an ordination platform®? in the Nanlin-si®,
[and] gradually more than three hundred [nuns] received [the precepts]
a second time.*

The Tripitaka-master (sanzang) in this narrative can be identified clearly as
Gunavarman / Qiunabamo >KHPEREE / *guw-na’-bat-ma (367-431), who,
according to his biography, hailed from the northwest of the subcontinent (Jibin
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FRELZE | *t'et-sat-la (later alternative name form Tiesuoluo $%Zi%4f, e.g. in Daoxuan’s
commentary to the Dharmaguptaka-vinaya, T.1804.51.c20¢f.), Pali *Tessala? Tsa1 (1994: 54)
reconstructs Tessara; or on p. 134, note 94: Dewasara, obviously following the reconstruction
by L1 (2002: 104) as Devasara which is impossible because fie £ / *#"¢t cannot transcribe
deva; closest to my reconstruction is SHIH (1968: 138, in Sanghavarman’s biography): Tissala.
In the Pali sources, only Tissa is attested (MALALASEKERA 1974: vol. I, 1019, s.vv. 2. and 6.)
as the name of a Sakyan nun and a Sr7 Lankan nun skilled in the Vinaya (Dipavamsa 18.30).
Tessala, as a diminutive form of Tissa — with the suffix -/@ and vowel graduation (ablaut)
e < i — would therefore be an appropriate name for a nun who would follow the example
of such predecessors. The Dipavamsa, despite its general shortcomings as a consistent and
“reliable” source, is interesting insofar as the nun Tissa is part of a long list of nuns who are
lauded because of their knowledge of the Vinaya under the Abhaya (OLDENBERG 1879: 98 and
206). Although the Dipavamsa is a Mahavihara source, this list may well contain nuns who
were rather belonging to the Abhayagiri and therefore may represent “material ... ascribed
to the Uttaravihara, which is identical with the Abhayagirivihara (...) has been suppressed in
M[a]h[a]v[amsa]” (O. von HINUBER 1996: 90, see also 92).

Other sources like the biography of Gunavarman in the Gaoseng-zhuan refer to eight nuns
who arrived as the first batch (T.2059.341a.29f.), and Tiesaluo coming with three other nuns
(Daoxuan’s Vinaya commentary, T.1048.51c.21). This makes more sense since it would
explain why the full ordination had to be postponed until the full quorum of ten or more nuns
prescribed for a proper ordination was achieved. In the Bigiuni-zhuan, Baochang does not
give a concrete number for the first group but then seems to conflate both numbers (8 + 3 =
11).

tanjie Y FL: the term reflects the connection between the original Indian concept of a “border”
(stma, jie F) for specific monastic actions (karma) and the ordination platforms (jietan 7 &,
which originally seems to correspond to Pali upasampadda(simd)mandala) in China of which
the present example is one of the oldest textual pieces of evidence. See NEWHALL (2022:
particularly 81-82) on the Gunavarman-Sanghavarman episode.

In modern Nanjing.

RTCRENE  AYMNEIRE T EEE - AT T RIS L ERR - EARAUERESE - &/DF - [
BHE: “HEAKCEANRER?” EH: KA X usEesm o B
/g F O HEEREZ 7 SRBEETIRERZH - AOSCERERTER -
HATRE S, A AL E R - (EEER - " REER LA A
g o iAo EEH 0 EREA 7T BH L HEENENERE > B
e " BIHE > fOTEHRE R AT T BISIER S T —JE - BAESETMREE 0 HY
TBREEA IR » EEEZ=HA A o See also L1 (2002: 103-104); Tsar (1994:
53-54).
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%1%27).% Gunavarman had strong Sii Lankan connections,® but he also had
converted the queen-mother and the king of Shepo [ %£ / dzia-ba (probably
modern Java) before coming to China after having been invited by emperor
Wen 3 (aka Taizu & fH; r. 424-453) of the Liu-Song £/ dynasty (420-479).
As a Northwesterner, he probably was ordained in the Dharmaguptaka lineage,
and one of the translations dealing with monastic rules but also bodhisattva-
precepts attributed to him is indeed related to the rules for nuns of this nikaya,
the Sifen-ni-jiemo VU4YEFRE (Sifen-bigiuni-jiemo-fa VU53HE Fr EFBREE /
* Dharmaguptaka-bhiksunikarma(dharma), T.1434).

Since Gunavarman died before the re-ordination of the Chinese nuns, it was the
Indian monk Sanghavarman / Sengjiabamo & 1{flIE[EE / *son-gia-bat-ma, who
organised and performed the ceremonies. Sanghavarman’s biography®’ clearly
states that he travelled to China via the land route,® but it is an interesting
detail that he returned to India by a merchant’s ship,* and it is quite likely that
he did so via SrT Lanka. Among the translations attributed to Sanghavarman
is a Vinayamatrka of the Sarvastivadin, the Sapoduo-bu-pini-modelejia i
B R EFESEN{N (T.1441). He also collaborated with Faxian’s traveler-
companion and translator Baoyun £ for the translation of Dharmatrata’s

8 Gaoseng-zhuan, T.2059.340a.15-342b.10; for complete French translations see CHAVANNES

(1904), without the death poem at the end, and SHiH (1968: 125-137).

% T2059.340b.5-6: {&FIAITE - BURGLZ - BMEZ REGECEVIR - BVEY - RE
50 o (“Later, [Gunavarman] arrived in the kingdom of Simhala [where he] observed the
customs to spread the teaching; the whole sangha who knew the truth called [him] ‘[one who]
had already attained the first fruit’; [his] demeanour and appearance had a [strong] impact on
people, [and] those who saw him developed faith [in the dharma].”) I am tempted — and have
given into this temptation in my translation — to read into the term shizhen-zhi-zhong FH{E >
. a reference to the sangha, in which case this may more specifically refer to the part of the
island’s monastic community with the true interpretation of the dharma. The only other detail
about Gunavarman’s stay in Sri Laka is provided in Gunavarman’s own death poem (yiwen
78 7) where he states that in Simhala he resided at a place called Jieboli % £1] / *kap-pa-1i",
which can be reconstructed as *Kapali(n) according to later Chinese glosses as in the Silla
monk Udnhyo’s / Yuanxiao’s T (617-686) (T.1773.303a.16): HR A ¢ A HEREEE 5 -
(“Jieboli: this means ‘Skull-Grasping Ghost’.””). Such a place name is, as far as [ know, not
attested in sources on ST Larka, but is known from Maitreya-related texts to be the birthplace
of the bodhisattva Maitreya near Varanasi.

8 Gaoseng-zhuan, T.2059.342b.11—c7; French translation by SHiH (1968: 138—140).

8 T.2059.342b.12-13: DISRITET4E - AR > 2T 5E (“In the tenth year of [the
era] Yuanjia of the [Liu-]Song (443) [Sanghavarman] left [his home country] and arrived in
the capital via the ‘Flowing Sands’ (i.e., the Tarim basin).”)

8 T.2059.342¢.6-7: TTEIUE - BEFEISRE AJESNE - FEEHELL - (“In the nineteenth
year of [the era] Yuanjia (442) [Sanghavarman] returned to the foreign kingdoms on the boat
of a merchant from the Western Regions. No details [are known] about the end of his [life].”)

%0 According to Faxian’s record, Baoyun returned to China after having reached Purusapura

(Peshawar). As has been noticed (DEeG 2005: 524, note 2352; LETTERE 2020: 262) this does
not fit well with the description in the biography according to which he must have stayed
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*Samyuktabhidharmahydaya-sastra | Za-apitan-xin-lun e[ EE 200 0gm (T.1552),
a connection which again highlights the already mentioned network of Chinese
and Indian monks involved in travelling and translating in the first half of the
5th century.”!

As 1 have already noted elsewhere (DEeG 2009), from a modern scholarly
standpoint it is somewhat surprising that, although the whole narrative is about
the correct transmission of the ordination lineage for nuns from Sri Lanka to
China, the Vinaya lineage (nikaya) to which the St Lankan nuns belonged is
not mentioned at all. Yet, we may ask ourselves whether this kind of question
is not rather of modern scholarship while for the Chinese the most important
part was a correct ordination and establishment of a continuous transmission
lineage for the bhiksunisangha in China through both the sangha of monks
and the sangha of nuns. Although the monastic provenance of Gunavarman,
Sanghavarman and particularly of the group of St Lankan nuns (did the latter
belong to the ordination lineage of the Mahavihara, the Abhayagirivihara
or the Jetavanavihara?) is not mentioned directly in the sources, the relative
prominence of the Abhayagirivihara in Chinese sources of the early 5th century
may allow the conclusion that this group of Sri Lankan monastics really hailed
from this monastery. From this, the answer arises to an, at least, theoretical
question, which may shed some light of the Vinaya-understanding of the
Abhayagirivihara at that time: how did the ordination work when the nuns may
have been accepting, for the time being, the usual assumption about the Vinaya-
tradition of the Abhayagiri — were Sthaviravada / Theravada and the presiding
monk (originally Gunavarman, but in reality Sanghavarma) very likely belonged
to a different nikaya, for instance, the Dharmaguptaka?®® From a (Mahavihara-)

longer and maybe travelled more extensively (T.1059.339¢.25-27): ZELFIMeEEAFE
EEREE T 0 SR R (2B RZ - (“In the foreign regions, [Bao]yun widely
studied Sanskrit scriptures and the writing systems of all kingdoms in India [so that he could]
fully master [their] interpretation; then [he] returned to Chang’an.”; slightly differently
translated by SHIH 1968: 123—124). Unfortunately, Baoyun’s travelogue — T.2059.340a.13f.
HIFEINE > FIEEC(EH o (“There is a special record about his travels through the foreign
kingdom.”; see also SHIH 1968: 125) — is not extant (CHAVANNES 1903: 431). For a study of
Baoyun’s biography with due emphasis on Baoyun’s multiple connections and collaboration
projects see LETTERE (2020); on his translation work with Sanghavarman see LETTERE (2020:
265).
Zhongjing-mulu, T.2146.146b.22, et passim. On the text and its importance for Chinese
Abhidharma reception see DESSEIN (2010). The subsequent translations of the text by Faxian
and Buddhabhadra (c. 418), I§vara and Gunavarman (426) and Sanghavarman and Baoyun
(434) (see DESSEIN 2010: 57-58) seems to be another indicator for the “network™ of Indian
and Chinese monks mentioned.

91

%2 Paradoxically, this is a problem which also arises in modern attempts to re-establish the extinct

bhiksuni-sangha in the Theravada tradition (and in Tibetan Buddhism) where the ordination
lineage of the Chinese nuns assisting the ordination would be Dharmaguptaka while the
ordained nun(s) will be Theravada. Although the episode discussed here is very much used in
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Theravada standpoint, at least, the matter is less trivial than one may think,
as the aggressive-polemic portrayal of the origin of the Abhayagiri-nikaya in
the Mahavamsa (see above) and the fact that during Parakkamabahu’s reform
the Abhayagiri monks had to disrobe and be re-ordained clearly show. One
conclusion could be that the Abhayagiri-nikaya had a more open approach to
different Vinaya-traditions, allowing the participation of monastics from other
traditions and the application of non-Theravada Vinaya rules and regulations.
The latter point seems to be supported by the fact that Faxian got hold of
a Mahisasaka-vinaya in the Abhayagirivihara (see below).

The story of the nuns’ ordination in China through Sri Lankan nuns and an
Indian master and the biographical details of the monks involved, Gunavarman
and Sanghavarman, fit well into the already mentioned network of travelers
between China and South Asia: they all share an interest in Vinaya matters and
had connections with SrT Lanka. It is very likely that they resided, like Faxian
and probably Fasheng, in the Abhayagirivihara, and that the nuns travelling
from the island to China hailed from this monastic community as well.

Faxian’s record of the Abhayagirivihara

As is well known, the famous Chinese traveler-monk Faxian stayed for the last
two years in South Asia in Sri Lanka before he returned via the sea route to
China, passing through maritime Southeast Asia. The king ruling the island at
the time of Faxian’s visit was, with all likelihood, Upatissa I (370-412).” The
Chinese monk resided at Abhayagiri(vihara) (Faxian: Wuwei-shan ff£5([) and
gives a relatively detailed account of the history of the island which differs in
some important points from the narrative of the Mahavamsa and the Dipavamsa
(and the Citlavamsa). In most cases, I tend to see these differences reflecting the
narratives of the Abhayagirivihara’s own chronicle or vamsa®.

In this article, I will not discuss the full account of St Lanka in Faxian’s record
but will restrict myself to the discussion of the parts of the account which are
directly related to the Abhayagirivihara:®

[Before], the Buddha came to this kingdom to convert an evil naga.
Through his supernatural power to appear at a [different] place, he started
off with one foot in the north of the royal capital and arrived with the

the argumentation in favour of such a re-establishing, the possible “mixed” lineage has, as far
as [ am aware, not been focused on in the discourse around the whole issue.

9 See DEEG (2005: 157-158).

%4 This approach hopefully will relativise the negative bias regarding the source value of Faxian

as, for instance, expressed by SKILLING (1997: 93: “the redoubtable pilgrim Fa-hien”).

% For a discussion of the whole account of the Lion Island (Faxian: Shizi-guo EfiTEH), see

DEEG (2005: 156-179, and [German translation]).
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other foot on the peak of the mountain. The distance between both traces
[of the footsteps] is fifteen yojana®®. A king had a large stipa erected on
top of the footstep in the north of the city, forty zhang® high, adorned
with gold and silver, and studded with many precious stones. Also, next
to the stiipa a monastery (sangharama) was erected which was called
“Without-Fear-Mountain” (Wuwei-shan 52 111: Abhayagiri) where five
thousand monks reside. A Buddha-hall was constructed [there], equipped
with gold and silver inlays and with all kinds of [other] jewels. Inside
is standing a statue [made] of green jade®, three zhang high. The seven
precious items radiate light from its body [which] lets appear [the statue]
so gravely and solemnly that words cannot describe it. In [its] right hand
it is holding an invaluable pearl.”

The “peak of the mountain” (shanding [11JH) clearly refers to the Sri Pada or
Adam’s peak. There may have been a pilgrimage trail between the two footprints
(buddhapada), as indicated by the biography of Vajrabodhi (see below) who
went from Anuradhapura to the Sri Pada via a stiipa of the Buddha’s eye.

The visit of the Buddha to which Faxian refers at the beginning, is the third
recorded in the Mahavihara vamsas. According to these sources, the Buddha
follows an invitation of the ndga king Maniakkhika after having mediated in
a conflict between two other naga kings on his previous visit.'” The extant
vamsas only mention one footprint, i.e., the one on the mountain. This is not
very surprising since the other footprint would have been underneath the main
stitpa of the great rival monastery of the Mahavihara. A comparison between the
size of the Abhayagiri stiipa and the measure — a height of over 90 m — given by
Faxian shows that the monk’s description indeed refers to this stipa. It is quite
probable that the narrative tradition of the Abhayagiri-monastery’s foundation
contained a story according to which the Buddha left another footprint at the
place where the great stilpa was erected later. This would also explain another
discrepancy between Faxian’s record and the extant vamsa: according to the
latter, the Buddha had landed in Kalyani (modern Kelaniya) and taken his
famous step to Sri Pada (Samantasumanakiita) from there, while Faxian’s

% The length of an Indian yojana in Faxian (and other Chinese travelogues) is notoriously

resisting a clear definition. If one assumes 240 km as the distance between Anuradhapura and
S11 Pada, the length of a yojana would be 16 km.

7 One zhang S measures c. 2.3 m.

% gingyu 7 E may mean “made of turquoise”. Jade may refer to a semi-transparent material or

stone.

9 T.2085.864¢.21-27: {#hZEHE » AULTERE - DItE 7 - —BEEWIL » —EBUTE » /W
PEZE AL EHAE o RESIRER FEEASS - Sk - S5RIER - BB AR - IBER
—fafmEs - LR BT o B &% BURE - hE—EEG
S=OE  EETERY  BHRE  JESATE - A TE I EEk -

100 Dipavamsa 2, Mahavamsa 1.44.
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footprint would have been in Anuradhapura. That the Mahavihara chronicles do
not refer to the foundation legend of their rivals is understandable.

The vamsas contain references to the Buddha statue and the precious pearl
although, again, they do not specify that these were located in the precincts of
the Abhayagiri-vihara.

Faxian’s record continues with a description of the arrival of a sapling of the
bodhi-tree but does not give the name of the king and, more strangely, does not
link this episode with Asoka:

An earlier king of this kingdom had sent [a mission] to Central India to
fetch a sapling of the asvattha tree.'” He planted it next to the Buddha-
hall, and the tree [grew] twenty zhang high, slanting in southeastern
[direction]. [Another] king was afraid that [the tree] could collapse, and
therefore he supported the tree all around with eight [or] nine pillars.
Where pillars and tree met, the tree sprouted down to the ground and
stroke roots. [The tree] measures four arm spans. Although the pillars
split in the middle, [they] embraced the tree on the outside, and people
did not remove them. A monastery was built underneath the tree,'> and
inside is a seated [Buddha-]statue'® which is continuously venerated by
monastics and laypeople.'™

The episode is the famous bringing of a branch of the bodhi-tree to S1T Lanka
as described in detail in the vamsas (Dipavamsa chapter 16.1; Mahavamsa
chapter 18: Mahabodhigahano, “The Receiving of the Mahabodhi” & chapter
19: Bodhi’agamano, “The Arrival of the Bodhi[-tree]”)!® where this is part
of establishing links between Asoka and the island’s king Devanampiyatissa
and of the story of the introduction of Buddhism on the island. According to
Faxian, the original tree growing from the branch/sapling would be located in
the Abhayagirivihara.

In the Dipavamsa, king Devanampiyatissa’s messenger Arittha only asks Asoka/
Asoka to send his daughter, the nun Sanghamitta, to the island to instigate the

O beiduo-shu-zi B 25 F-: beiduo / *paj'-ta is an older transliteration, reduced to a binom by
dropping the initial syllable (as-), from a Northwest Prakrit (Gandhari *aspatha) for Skt.
asvattha. 1 take shuzi f5f-1- in the sense of offspring / sapling.

192 Maybe rather a temple (Dipavamsa 22.56: mahabodhighara).

103" This statue may be reflected by the throne of stone (sildpallarika: Dipavamsa 22.56f.) erected
by king Abhaya Meghavanna.

0% T.2085.865a.2-7: HEIFTEEMHRE - BUH BT > OGRS o e st o Hs
SR > TRE > S LR © BHE R - 04 BEEM T o AR
RATUEEF - RS - RSN - ARAE - [ TER S - R 2G - E SR
& -

1951 am not taking into account here the relatively late (10th cent.?) Mahabodhivamsa; on this
text see O. von HINUBER (1996: 93-94, §191).
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first nun ordinations, and it is ASoka who sends a branch of the original tree.'®

The Mahavamsa, however, agrees with Faxian’s report that it was the Sri
Lankan king who asked for a branch of the tree:

One day during the rainy season when he was sitting next to the Elder in
his own city, the great lord remembered the words spoken by the Elder
to send for the Mahabodhi and for the Elder [Sanghamitta]; and he took
counsel with his ministers to urge his own sister-son and minister called
Arittha [to undertake] this task; having thought [about it] and taken advise,
he addressed him with the words: “Oh dear, can you go to Dhammasoka
to bring the Mahabodhi and the Elder Sanghamitta here?” ...'"

Overall, it is interesting to see that the two Mahavihara vamsas do not claim the
tree for the Mahavihara but seem to follow a strategy of “vagueness” concerning
the place where the branch took root. The Dipavamsa (16.30-32) stays
unspecific about this site. The Mahavamsa presents a rather complex “journey”
of the branch when it arrives on the island and then states that it took root in
the Mahameghavana, an area so broad and unspecific that it can hardly claim to
designate the later Mahavihara, although the text states that the branch left the
city through the southern gate of Anuradhapura before reaching its final place
and thereby indirectly claims the original tree for the Mahavihara. Interestingly,
the tree passes through several places before it arrives at its final destination,
first coming from the coast to the area of the future “Eastern Monastery” (aka
Pacinarama'®),'” then passing the village of the brahmana Tivakka (?),'°

196 16.1. Caturanginim mahasenam sannayhitvana khattivo, tathagatassa sambodhim adaya
pakkamf tada. (“The warrior (Asoka) arrayed the fourfold great army and proceeded taking
the sambodhi[-tree] of the Tathagata with him.”)

Mahavamsa 18.1. Mahdabodhim ca therim ca anapetum mahipati, therena vuttavacanam
saramano sake pure 2. antovassekadivasam nisinno therasantike, sahamaccehi mantetva
bhagineyyam sakam sayam 3. Aritthanamakamaccam tasmim kamme niyojanam, mantva
amantayitva tam idam vacanam abravi: 4. “tata sakkhisi gantva tvam Dhammasokassa
santikam, mahabodhim Samghamittam therim anayitum idha?” [...] (GEIGER 1958: 140).

107

108 See MALALASEKERA (1974: vol. II, 177, s.v.).

109 Mahavamsa 19.33. Mahabodhim dasamiyam aropetva rathe subhe, anayanto manussindo

dumindam tam thapapayi 34. pdcinassa viharassa thane thanavicakkhano, patarasam
pavattesi sasamghassa janassa so. (GEIGER 1958: 151). “On the tenth [day, the king] mounted
the Mahabodhi[-tree] on a beautiful wagon, and the ruler of men, [able] to discern the [right]
places, led this ruler of trees to the place of the [future] eastern monastery and provided
a morning meal for the people and the sarigha.” This stop was considered quite important as
Mahinda himself gave a lecture to the king and the community.

10 Mahavamsa 19.36. Therassa sutva karetva samianani tahim tahim, paribhuttesu thanesu

nisajjadihi satthuna, 37. Tivakkassa brahmanassa gamadvare ca bhiupati, thapapetva
mahabodhim thanesu tesu tesu ca ... (GEIGER 1958: 152). “When [the king] had heard
[the instruction] of the Elder, [he] had buildings made here and there at places which were
frequented by the teacher (i.e., the Buddha) for sitting down and other [activities], and the
master of the earth put down the Mahabodhi at the gate of the village of the brahmana
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through the northern gate into the city, and from the southern gate to its final
place.!!" It is not clear why such a route with a clear deviation to the north of the
city was taken in the first place — the Mahavamsatika interestingly has not much
to say about this route and the individual places'? — and one gets the impression
that the branch first went from the “Eastern Monastery” to the site where the
Abhayagirivihara and that the Mahavamsa tries to cover this up by not dropping
the name of the rival monastery and instead to insert an “unsuspicious” place,
the village of the brahmana Tivakka.

The Mahdavamsa also reports that offshoots of the bodhi-tree were planted along
the way of the branch and at other places across the island:

Each one of the eight offshoots of the bodhi-[tree] was installed
respectively at the port Jambukole at the place where the Mahabodhi
had stood [right] after having disembarked the ship, in the village of the
brahmana Tivakka, and also in the Thiiparama, in the Issarasamanarama,
in the court around the first Cetiyapabbata, in the village of Kajara, and in
the village of Candana. The other thirty-two offsprings of the bodhi[-tree]
from four [of its] ripe fruits [were planted] everywhere, here and there, in
monasteries at places [one] yojana [from each other].!'

In the light of the fact that the Mahavamsa admits at least forty trees of the
first and second generation on the island — and it is even likely — that the
Abhayagirivihara had a tree of its own'"* which it would then claim, of course,
to be the original one growing from the branch brought from India. Faxian’s
hesitance to drop the name of A$oka, the Indian king who sent the sapling to

Tivakka, and at this and that place ...”

" Mahavamsa 19.39. Mahabodhim pijayanto rattimdivam atandito, anayitva cuddasiyam

Anuradhapurantikam, 40. vaddhamanakachayaya puram sadhuvibhiisitam, uttarena duvarena
pijayanto pavesiya 41. dakkhinena duvarena nikkhamitva pavesiya, Mahameghavanaramam
catubuddhanivesitam ... (GEIGER 1958: 152). “Venerating the Mahabodhi unrestingly day
and night, [the king], on the fourteenth [day] when the shadow was increasing, led [it] near
Anuradhapura, the city well adorned with, entering through the northern gate and leaving [the
city again] through the southern gate, and entered the Mahameghavana park which had been
arranged for the four Buddhas [of the past] ...”.

12 MALALASEKERA (1935: vol. 2, 404-405).

13 Mahavamsa 19.60. Patitthapesum atthannam Jambukolamhi pattane, mahabodhitthitathane

navayorohane tada, 61. Tivakkabrahmanaggame, Thiparame tatheva ca, Issarasamanarame,
Pathame cetiyangane, 62. Cetiyapabbatarame, tatha Kajaragamake, Candanagamake capi
ekekam bodhilatthikam, 63. sesa catupakkajata dvattimsabodhilatthiyo, samanta yojanatthane
viharesu tahim tahim. (GEIGER 1958: 154—-155).

This is, in fact, supported by Cizlavamsa 37.91, where king Sirimeghavanna (see below) is
said “to have built a stone terrace and a handsome wall beside the Bodhi tree Tissavasabha in
the Abhaya-vihara” (see translation by GEIGER 1929: 7). GEIGER 1929 (7, note 3) opines that
Tissavasabha refers to the man who planted the tree, but I think that “Bull of Tissa” as the
name for the tree makes perfect sense if one assumes that this name is linked to the original
planting of the tree through king Devanampiyatissa.
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Sri Lanka according to the Mahavihara vamsas, may have been caused by his
awareness that there were two trees in the two main monasteries claiming the
same authenticity of being a sapling from the original bodhi-tree which was
brought from India to St Lanka when Buddhism first took hold on the island.

Faxian continues with an account of what must have been the most important
Buddhist event in the capital, the procession of the tooth relic:

Always mid-March, the tooth of the Buddha is taken out [of the relic
shrine]. Ten days before, the king has an elephant decorated, and has an
eloquent man put on royal garb, ride on an elephant, beat the drums and
recite:

“For three asamkhyeya[-kalpas]''® the bodhisattva has, without
consideration for his [own] body and life, has caused [himself] suffering
by abandoning kingdom, spouse and children, by tearing out and giving
to others [his] eyes, by cutting off his flesh to exchange [it for the life]
of a dove, by ripping off and distributing his head, by throwing his
body in front of a tigress, and by not being stingy with his brain and
marrow. Because of such various painful deeds he achieved Buddhahood,
explained and taught the dharma in the world for forty-five years,
converted living beings, brought peace to the restless ones and converted
the ones who were not converted yet, and when his karmic connection
(vuan %4%) with the living beings was exhausted, he entered parinirvana.
Since the nirvana, [since] the Eye of the World!!® was extinguished, one
thousand four hundred and ninety-seven years have passed, and the living
beings constantly experience suffering. [Now,] ten days after I will have
retreated, the tooth of the Buddha should be brought out and be carried
to the Abhayagiri monastery. Monastics and laypeople in the kingdom
and those who want to increase their merit!!” should prepare the streets,
solemnly decorate the alleys and lanes, and arrange for everything needed
for offerings [such as] flowers and incense.”

After [the man] has announced this, the king gives the instruction
to position five hundred statues of the different reincarnations of the
bodhisattva along both sides of the street, such as Sudana'', [his]
reincarnation as Syama'", as the king of the elephants, as a deer, or as
a horse. All these figures are painted with different colours and decorated
so that they look like [real] living beings.

15 asengzhijie [EI{4 3% #: “immeasurable (Skt. asamkhyeya) kalpas”.

16 shiyan tHER: Skt. lokacaksus, is an epithet of the Buddha.
"W yuzhi-fu-zhe BTETEL .

8 Xudana ZE K2 / *sua-da -ne.
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Shan % / *ciam .
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After that, the tooth of the Buddha is brought out and is toured around in
the middle of the street. Along the street, donations are made [to the relic]
until it reaches the Buddha-hall of the Abhaya[giri] monastery. Crowds
of monastics and laypeople are gathering, burn incense and kindle lamps.
There are continuous dharma-services'? the [whole] day and night. After
ninety days, [the tooth relic] returns to the monastery in the city. On each
fasting day,'?! the doors and gates of the city monastery are opened, and
[the relic] is offered and venerated according to the dharma.'*

The Culavamsa records that a festival in honour of the tooth relic was established
after its arrival from India under king Sirimeghavanna (traditionally first half
but corrected to the second half of 4th cent.):!®

In the ninth year of this [King] a Brahman woman brought hither (to
Anuradhapura) from the Kalinga country the Tooth Relic of the Great
Sage (Buddha). In the manner set forth in the Chronicle of the Tooth Relic
the Ruler received it with reverence, paid it the highest honours, laid it in
an urn of pure crystal, and brought it to the building called Dhammacakka
built by Devanampiyatissa on the royal territory. Henceforth this building
was the temple of the Tooth Relic. The King his heart swelling with joy,
spent 900000 (kahapanas) and arranged therewith a great festival for
the Tooth Relic. He decreed that it should be brought every year to the
Abhayuttaravihara, and that the same sacrificial ceremonial should be
observed.'*

(GEIGER 1929: 7-8)

120 fushi 3125 Skt. sanghakaraniva.

12 One of the anonymous reviewers suggested that Chinese “fasting day” in the Sri Lankan

context refers to the full-moon day.

122 T.2085.8652.-20b.8: (AR A= H Pt « Ribi+H - FiEokS - (R > &
X B b BEIEE  “EEE=MMEWRE) 0 BT NMESar o DB 2
T RBKIRELA - EIAERS - EEHEAT - S ERE - AR - MRS T 0 R
i o GBTEHEIU+Ti4F » BUEBUL - SR LEL - REEHE » BAESE - TIReE -
JEEEAR—TIUE 4 - BRI - SAERE - Ak TH - (&N EmE L
& BINERATEIES - J&-PaER - BETEE - PERES - PR H 7 AIEE
C - EFFGERE - (FEEALE S TSN SFARE - sifFRE » 5iff4
E o BEERER » RS - BREER  REEAN - ARSI IETTT - BER
g > B E M E b - BEEE - BE > A EEEE > FEAE W
H - Jy@WAlEsE - k& 2w H - RIFAFTS - (8EmE -

See DEEG (2005: 165-166). On the relic and its history see also JAYAWARDENA (1975).

Cilavamsa 37.92. navame tassa vassamhi dathadhatum mahesino, brahmani kdci adaya
Kalimgamha idh’ anayi. 93. Dathadhatussa vamsamhi vuttena vidhind sa tam, gahetva bahu-
manena katva sammanam uttamam, 94. pakkhippitva karandamhi visuddhaphalikhubbhave,
Devanampiyatissena rdajavatthumhi karite 95. Dhammacakkavhaye gehe vaddhayitva mahipati;
tato patthaya tam geham Dathadhatugharam ahu. 96. Raja satasahassanam navakam
punnamanaso, vissajjetva tato ’kasi dhathadhatumahamaham. 97. Anusamvaccharam netva
viharam Abhayuttaram, tassa pajavidhim katum evaripam niyojayi. (GEIGER 1925: 6-7).
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In contrast to this rather brief note, the slightly earlier Dhathavamsa, mentioned
in the quoted passage of the Citlavamsa, describes the primordial festival of
displaying the tooth relic by king Sirimeghavanna (Kittisirimegha) in a way
which is quite similar to the grandeur depicted in Faxian’s record:

The king then went to his palace and, quickly illuminating the movements
of the lotus-like faces of the people who were hoping to greet the relic
gave order to prepare the city and the road [leading to] the monastery.'?
The driveway was swept, the dust being settled by sprinkling of water,
made pleasant by strewing out of sand, [and] erected and the vaults were
prepared, decorated with gold, etc., and studded with the forms of tigers,
etc. The heat of the [sun]rays was held back by the shadow [of canopies],
the rows of banners moved by the wind displayed [their] dance, the streets
had achieved the colour like the lines [of trees] in spring forests through
rows of well-grown plantain trees. Hundreds of freshly filled jars showed
that the expected bliss of heaven and final release [from samsara] will
be fulfilled, and an inauspicious day became an auspicious day through
aromatic smoke produced by essence of camphor, tagara and agaru. ...
The lord of Lanka placed the relic of the ornament of the Three Worlds'*
on the best of chariots yoked to stallions as pale as the moon and made
bright by the shining of jewels and, after having prostrated [in front of
it], spoke the words: “...” Then the king, skilled in suitable conduct,
sent off the splendid driverless chariot [and] went himself with a big
crowd performing an incomparable special [act of] adoration. With the
multitude of shouting of the big crowd of people, the widespread roaring
neighing of the horses, the great thunder of the drums, the trumpeting
of the elephants the city appeared like a stormy ocean. The ladies of the
households [who] had gone to both [sides] of the street were joyful, threw
golden ornaments'?’ through the windows, let rain [down] showers of
flowers which were beneficial for all and whirled around [their] garments
over their own heads. When the chariot, like a ship sailing on the surface
of the sea, had arrived near the eastern gate of the city, the assembly
of monks and all men there were satisfied and venerated [the relic] in
different ways. After having performed a circumambulation of the city,
the best of chariots went outside [of the city] through the northern gate
and, like a merchant ship at a landing place, stopped at the place where

125 Tt is difficult to decide whether in the compound vikdra- is to be taken as singular or plural.

I translate as singular since the only monastery mentioned in the text is the Abhayagirivihara
(Abhayuttara- vihara- in stanza 67).

126 tilokatilaka obviously is a poetic construction (tiloka + tilaka) in which tilaka, usually “spot,

mark”, has a metaphorical meaning in the translated sense (see BOHTLINGK and RoTH 1855—
1875: vol. 3, 337b, s.v. 4, “die Zierde von Etwas”).

127 kanakabhatane to be emended to kanakabharane.
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the sage Mahinda had delivered a speech about the dhamma. At this place,
the lord of Lanka took the most excellent tooth relic of the victor out of
the jewel-studded relic box like the moon [emerging from] the evening
cloud and showed [it] to the people in the provinces, the settlements and
the cities. ... The lord of Lanka, after having venerated the priceless relic
of the omniscient, enlarged the residence of the tooth relic by spending
nine /akh, and daily paid honour [to it] in the royal quarters. The king
called Kittisiramegha brought the relic to the Abhuttara-monastery (i.e.,
the Abhayagirivihara), and truthfully inscribed an edict [establishing] the
custom to provide for an adoration [of the relic] in this way every year.'?

As pointed out by Tilman Frasch (2010, 2017: 6770, 2023: 215), the relic had
played a quite important role in the “triangle of power” of the king and the two
competing monasteries in the fourth and probably also early fifth centuries when
Faxian had stayed on the island. The festival of the relic was still a relatively
recent event. It may well be, as Frasch suggests, that king Sirimeghavanna chose
the Abhayagirivihara as the hosting monastery for the newly arrived tooth relic
because the Mahaviharins were “initially rather hostile against towards the tooth
relic and its veneration” (FrRascH 2010: 650). Since both texts, the Cizlavamsa
and the Dathavamsa,'” were composed or compiled at a time when the

128 Dathavamsa 5.47. Raja tato bhavanam eva sakkam upecca, dhatuppanamam abhipatthayatam
Jjananam, khippam mukhambujavanani vikasayanto, sajjetum aha nagaran ca viharamaggam
48. Sammajita salilasecanasantadhili, raccha tada si pulinattharanabhirama, ussapitani
naccam va dassayati vatadhuta dhajali, vithi  vasantavanardjisamanavannd, — jata
sujatakadalitarumalikahi 50. Samsicayanti ca satam navapunnakumbha, saggapavaggasukham
icchitam ijjhatiti, kappirasaratagaragarusambhavehi, dhiipehi duddinam atho sudinam ahosi
[...] 53. Lankissaro ‘tha sasipandaravajiyutte, ujjotite rathavare ratanappabhahi, dhatum
tilokatilakassa patitthapetva, etam avoca vacanam panipatapubbam [...] 55. Raja tato
samucitacaranesu dakkho, vissajji phussaratham atthitasarathim tam, paccha sayam mahatiya
parisaya saddhim, piijavisesam asamam agamad karonto 56. Ukkutthindadavisarena mahdajanassa,
hesaravena visatena turangamanam, bheriravena mahata karigajjitena, uddamasagarasamam
nagaram ahosi 57. Amodita ubhayavithigata kulitthi, vatayanehi kanakabhatape khipimsu,
sabbatthakam  kusumavassam —avassayimsu, celani c¢’eva bhamayimsu  nijuttamange
58. Pacinagopurasamipam upagatamhi, tasmim rathe jaladhipitthigate va pote, tuttha tahim
yatiganda manujd ca sabbe, sampijayimsu vividhehi upayanehi 59. Katva padakkhinam atho puram
uttarena, dvarena so rathavaro bahi nikkhamitva, thane Mahindamunidhammakathdapavitte,
atthasi  titthagamita iva bhandanava 60. Thane tahim dasanadhatuvaram jinassa,
Lankissaro ratanacitta karandagabbha, sanjaghand iva vidhum bahi niharitva, dassesi
Jjanapadanegamanagaranam |[...] 66. Lankissaro pi navalakkhaparibbayena, sabbaniniudhatum
atulam abhipijayitva, tam dantadhatubhavanam puna vaddhayitva, antopuramhi pativasaram
accayittha 67. Dhatum viharam Abhayuttaram eva netva, pijam vidhatum anuvaccharam
evartipam, rdja tha Kittisirimeghasamavhayo so, carittalekkham abhilekhayi saccasandho;
quoted after Rhys Davids’ edition (RHYs DaviDs 1884: 148-150); see also the translations by
CooMaRA SwaMmy (1874: 75-79), and Law (1925: 48-51).

129 The author of the text is a monk called Dhammakitti who, according to O. von HINUBER
(1996: 94-95, §193) can be dated to the 13th century. The Cilavamsa’s, the early part of
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Mahavihara had secured supremacy, the Abhayagirivihara had been reintegrated
in its fold, and the tooth relic was under the Mahavihara’s control and in the
new political centre in Polonaruva, Mahavihara authors do not seem to have
a problem recognising the fact that in the past, it had been the Abhayagirivihara
which had been given the right to receive — and, according to Faxian — house the
relic, although the Cit/lavamsa seems to be reluctant to describe the grandeur of
the festival.

Faxian’s description of the Mahavihara'*’ is quite neutral and does not reflect
any rivalry or competition with his “own” monastery and, with 2000 monks
more than its competitor, the predominance of the Abhayagirivihara. The most
important “feature” of this monastery is the cremation of an (anonymous) arhat:

Seven /i to the south of the city is a monastery called Mahavihara with
a population of three thousand monks. [Once] there was a monk of high
virtue who kept the monastic rules in such a pure and correct way that
all people in this kingdom assumed that he was an arhat. When he was
dying, the king came to visit him. He convened the monks according to
the dharma and asked [them]: “Has [this] bhiksu reached enlightenment?”
Thereupon, [the monks] answered truthfully: “He is an arhat.” After he
had died, the king arranged a funeral for him according to the rules of
the Vinaya related to arhats. Four or five /i to the east of the monastery,
he erected a massive funeral pyre, three zhang broad and wide and of
about the same height. Sandalwood, agaru[-wood]"! and all [the other]
fragrant timber was put on top of it. Staircases were constructed at all
four sides. Pure and perfectly white felt'> was put on top of it, and
[everything] around was covered with strings of leaves and grass'?;
a palanquin’** was made which looked like a local'** hearse'*®, but without

which was compiled by another monk called Dhammakitti, dated to the second half of the
12th century by O. von HINUBER (1996: 88, §182), reference to this text suggests that either
the author of the Citlavamsa is later, or the author of the Dathavamsa is earlier.

130 Mohebikeluo FEZ[HYA]ZE / *ma-xa-bji-k"a’-la: bikeluo for vihara is a hapax legomenon

in the Buddhist canon. If Faxian’s transliteration here does not reflect a local idiosyncretic
pronunciation (*Mahavikara), this seems to be a mistake for biheluo HtLET 5.

BU chensui }ji7K: Skt. agaru or aguru; Amyris agalocha, or similar plants. Cp. the description

of Ravana’s funeral in the Ramdayana (CALAND 1896: 168), or in the same text of Dasaratha’s
funeral (CALAND 1896: 169) where sandalwood and flowers are also mentioned.

132 In the ancient Indian funearl ritual the corpse is covered with an unused white garment

(CALAND 1896: 16) or a linen cloth (funeral of Ravana, CALAND 1896: 168).

mengyi 7. this may correspond to the scattering of grass and flowers around the pyre in the
Vedic ritual: CALAND (1896: 37).

yu B originally, a wheel-less palanquin or sedan chair.

133

134

135 cijian [FEf: “local” here refers to China.

136 Shuanju 2 according to the Vedic ritual, this should be a chariot (CALAND 1896: 20),
but the accounts of Mahinda’s funeral in the vamsas (see below) rather support a wheel-less
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[the embellishments] of dragons and fish.

When the time for the cremation'’” had come, everybody, the king, the
people, and the fourfold community, came together and made offerings of
flowers and incense. [Along the way] of the hearse to the funerary place,
the king had donated [additional] flowers and incense. After the offerings
were finished, the palanquin and the flowers were sprinkled with ghee!*®
and [finally] set on fire. While the fire was burning, all people venerated
[the pyre] full of devotion'’, everybody took off their outer garment'*’
and threw [it together with their] feather fans and umbrellas'*' into the
fire to feed the pyre. After the pyre had burnt down, the bones were
collected'? and a stipa was erected [for the relic]. Unfortunately, when
Faxian arrived, he did not find [the arhat] alive but only his tomb.'*

It is the last sentence which, in my opinion, prevented a positive identification of
the arhat in Faxian’s record.'* The description is detailed enough to only refer

palanquin or bier (kitagara: “a temporary or moveable pavilion, a canopied litter”, CONE
2001: 723b).

U7 B84 duwei: see Pali jhapita, “pyre”.

38 suyou Tif3H: Skt. ghrta. For the pouring of fat and scattering grass and fragrant substances on

the pyre see CALAND (1896: 48).

139 This may correspond to the anusamsana in the ancient Indian ritual according to the TaittirTya

school (CALAND 1896: 66).

Here, Faxian may have interpreted an old purification ritual — the burning of the upper garment
which becomes impure through contact with the corpse — in a rationalist way; the cremation of
an arhat would hardly have caused impurity although the old cleansing procedures were still
maintained — as expressed in Gunaprabha’s Vinayasiitra: see SCHOPEN (1994: 65). It has to be
admitted that the general problem with a direct comparison of Faxian’s account with the older
Indian sources is that the ancient ritual texts deal with the cremation itself only very briefly
(CALAND 1896: 63), but instead focus on the cleaning process after the cremation during
which the upper garment is not worn (CALAND 1896: 76-77).

140

14

yuyi-sangai P#EArZ: the explicit mentioning of fans may be linked with the old custom
of fanning the corpse which CALAND (1896: 171), explains as a means “to shake of the soul”
(“die seele abzuschiitteln™); in a ritualized form, fanning is also practiced in case of the
bones and ashes after the cremation (CALAND 1896: 135, 139, 149) and is also found in the
Ramayana (CALAND 1896: 170).

The collection of the bones was already part of the ancient Indian funeral practice: see CALAND
1896: 99-105.
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144 For a detailed discussion of this problem see DEEG (2005: 168-171).
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to a very eminent individual in the history of the island — and the only arhat
whose funeral is described in detail is Mahinda, the famous “missionary” of Sri
Lanka and son of Asoka, according to the vamsas, son of ASoka. A cremation
of an arhat just before Faxian’s stay on the island is rather unlikely; although
there are narratives about arhats in later periods,'* an arhat of the status as
described by Faxian would have belonged to illo tempore of a time when the
dharma was still fully intact, was a saddharma — and it certainly was not in the
view of a Chinese Buddhist who thought to be living, at best, in the period of
the pratiripakadharma.

In the vamsas, the parinirvana of Mahinda and his cremation are described in
detail. There, the parinirvana happens on the Cetiyapabbata (Mahavamsa 20.32)
and the body is then transferred to the Mahavihara, ordered by king Uttiya, and
finally is cremated at a place east of the monastery (Mahavamsa 20.34-47):

When king Uttiya heard this he went thither, stricken by the dart of sorrow,
and when he had paid homage to the thera and oft and greatly had lamented
(over him) he caused the dead body of the thera to be laid forthwith in
a golden chest sprinkled with fragrant oil, and the well closed chest to
be laid upon a golden, adorned bier; and when he had caused it then to
be lifted upon the bier, commanding solemn ceremonies, he caused it to be
escorted by a great multitude of people, that had come together from this
place and that, and by a great levy of troops; commanding due offerings
(he caused it to be escorted) on the adorned street to the variously adorned
capital and brought through the city in procession by the royal highway to
the Mahavihara. When the monarch had caused the bier to be placed here
for a week in the Pafihambamalaka — with triumphal arches, pennons, and
flowers, and with vases filled with perfumes the vihara was adorned and
a circle of three yojanas around, by the king’s decree, but the whole island
was adorned in like manner by the decree of the devas — and when the
monarch had commanded divers offerings throughout the week he built
up, turned toward the east in the Theranambandhamalaka, a funeral pyre
of sweet smelling wood, leaving the (place of the later) Great thiipa on
the right, and when he had brought the beautiful bier thither and caused it
to be set upon the pyre he carried out the rites of the dead. And here did
he build a cetiya when he had caused the relics to be gathered. Taking the
half of the relics the monarch caused thiipas to be build the the Cetiya-
mountain and in all the vikaras. The place where the burial of this sage’s
body had taken place is called, to do him honour, Isibhiimangana. From
that time onwards they used to bring the dead bodies of holy men from
three yojanas around to this spot and there to burn them.!'#

145 The stories discussed by Walpola RaHULA ([1956] 1993: 219-229) are often about the
weaknesses and deficiencies of these arhats.

46 34 Tam surva Uttiyo raja sokasallasamappito, gantva theram ca vanditva kanditva bahudha
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The major differences in comparison with Faxian’s report are that in the vamsa
no doubt is expressed about Mahinda’s status of an arhat and, of course, that the
name of the arhat is given. While in the report of the vamsa the body is moved
around, Faxian does not give any concrete name where the individual events
happen, although it seems to be clear that they are to be located in the sphere of
the Mahavihara. It seems as if the source of the information about the affiliation
of the famous arhat which Faxian received, was not as straightforward as far as
the importance of the arhat was concerned, and this may well have originated
from an Abhayagiri point of view who could hardly negate the role of the arhat
for the introduction of Buddhism in StT Lanka but also could not claim this arhat
for themselves.

Despite the similarities — both accounts locate the pyre to the east of the Maha-
vihara, a feature which corresponds astonishingly well with the Brahminical
rules for funerals'’’” — Faxian is more detailed about the details of the ritual
elements of the cremation. This could be due to a stronger emphasis on rit-
ualistic which were reflected in the source of information about the fu-
neral of the arhat which were available to Faxian (Abhayagirivamsa). One
would, in the first instance, think that the instructions given by the Buddha
about how to deal with his body after his death and the account of his cre-
mation in the Mahaparinirvanasitra® may have had an impact on the de-
scription, but apart from some common places (erection of the pyre, kin-
dling of the pyre) and the general parallels with the Vedic funerary practices
which have already been highlighted by WALDSCHMIDT (1948: 263-264), the

bahum. 35. asittagandhateldya lahum sovannadoniya, theradeham khipapetva tam donim
sadhu phussitam 36. Sovannakitagaramhi thapapetva alankate, kitagare ropayitva
karento sadhukilanam 37. mahata ca janoghena dgatena tato tato, mahata ca baloghena
karento pijanavidhim 38. alankatena maggena bahudhalankatam puram, anayitvana
nagare caretva rajavithiya 39. Mahaviharam anetva ettha Paithambamalake, kitagaram
thapapetva sattdham so mahipati 40. — Toranaddhajapupphehi gandhapunnaghatehi ca,
viharam ca samanta ca manditam yojanattayam 41. ahu rajanubhavena, dipam tu sakalam
pana, anubhavena devanam tathevalankatam ahu — 42. nandpija karayitva tam sattaham
so mahipati, puratthimadisabhage Theranambandhamalake 43. karetva gandhacitakam
Mahathiipam padakkhinam, karonto tattha netva tam kiitagaram manoramam. 44. citakamhi
thapapetva sakkaram antimam akd, cetiyam cettha karesi gahdapetvana dhatuyo. 45.
Upaddhadhatum gahetva Cetiyapabbate pi ca, sabbesu ca viharesu thipe karesi khattiyo.
46. Isino dehanikkhepakatatthanam hi tassa tam, vuccate bahumanena Isibhumanganam iti.
47. Tato pabhuti ariyanam samanta yojanattaye, sariram aharitvana tamhi desamhi dayhati.
(GEIGER 1958: 161-163). The same events are described in Dipavamsa 17.95-109.

According to the sastras, the corpse is to be carried through the eastern (alternatively the
western) city gate to the cremation place: see CALAND 1896: 23). The direction east may have
been influenced by the fact that the word for “east” in Skt., piirva, also has the meaning “front,
ahead”, and that the regulation stipulates that nobody in the procession is supposed to look
back — originally probably to avoid a return of the dead.

147

148 For an analysis of the different versions of the Mahdparinirvanasiitra with respect to the

instructions and the funeral / cremation see WALDSCHMIDT (1948: 210-216, 263-265).
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funeral of the Buddha (e.g., the use of coffins, the washing of the body, mi-
raculous events) is too extraordinary to have been the direct model for a fu-
neral even of an eminent arhat like Mahinda. Some of the details given for
the funeral, however, correspond astonishingly well with the regulations of
a funeral in the Brahminical ritual sastras (see the notes to the translation
above), although Faxian claims that they are drawn from Vinaya-rules about
arhats (which do not, as far as I know, exist in any of the monastic codes'*).

Faxian then continues with what is obviously part of the foundation story
of the Mahavihara — although the parallel story in the Mahavamsa does not
mention the name of the monastery, but only describes the establishment of the
vast monastic boundary (sima) of the terrain on which the Mahavihara will be
erected (see below):

The king at that time was very pious and dedicated to the Buddhist
dharma. He wanted to erect a new monastery for the sangha. First, he
convened a large assembly and fed [the monks]. After having made his
offerings, he selected a pair of excellent cattle, adorned their horns with
gold, silver and [other] precious items and made a golden plough. [Then],
the king himself plowed [some] ¢ing'*® of land an all four sides [of the
land]. After that, he distributed [it to the sarnigha], donated families, fields,
and houses and documented this [donation] on iron plates.'s! From these
times, these [plates] were passed on from generation to generation, and
no[body] dared to abandon or to change them!*2,!53

49 For a discussion of funeral arrangements for (ordinary) monks in the Milasarvastivada-

vinaya see SCHOPEN (1994). The focus in these sources is clearly on the treatment of the body
(Sarirapiija) and of the relics and the erection of funeral stipas or caityas.

150 4 ging I = 100 mu W}, c. 11.39 English acres, about 4,000 square meters. The text does not

specify how many ging [H were marked by the king, but since, according to the Dipavamsa,
the sima was supposed to have encompassed the area of the sangha of Anuradhapura, it must

have been a respectable area.

151 Most royal inscriptions on metal in India are on copper or bronze plates, iron being used

extremely rarely: see SALOMON (1998: 129-130). On royal donation inscriptions on metal
plates in early and medieval South Asia — but not from such an early period (Maurya,
3rd century BCE) as assumed in Faxian’s record — see SALomoN (1998: 113-115), and
SCHMIEDCHEN (1993). Faxian’s remark that nobody dared to change the regulation of the
king may reflect the part of the inscriptions protecting the donation from being reversed: see
SCHMIEDCHEN (2011: 154).

This remark indicates that, in principle, the king could reverse or change the conditions of the
donation. In concrete terms, king Mahasena who favoured the Abhayagirivihara did indeed
try to change sima of the Mahavihara in favour of the other monastery.

13 T2085.865b.26—cl: HEEEE ML - ARRMIETIES o Jedbk® > RAHEE Ty
By b SRV AL o (FFEE - TEMHEUE - AMREGERFE > |
£ FUEF - BEER > UK - EElES -7
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The odd point here is that the foundation of the Mahavihara by establishing the
boundary of the territory (sima) happens after the cremation of the arhat but still
during the rule of the same king who by now has turned into a fervent follower
of Buddhism, while according to the vamsas this all happens before the death of
Mabhinda under the rule of king Uttiya’s older brother and famous predecessor,
king Devanampiyatissa (Mahavamsa 15.180-194).

Again, it seems as if Faxian’s source wants to reduce the importance of the
Mahavihara by ascribing its foundation after the passing away of Mahinda and
thus weakening the direct link between the monk and the monastery: while in the
vamsas the king donates the monastery directly to Mahinda and thereby gives
the new monastery its status and authority, this connection between the king,
the arhat, and the monastery is absent in Faxian’s record; there, the king not
only has initial doubts about the status of the monk but also donates the terrain
for the Mahavihara to an anonymous sangha. All of this would make sense in
a version of the events in an Abhayagiri-vamsa: the existence and importance
of the famous Buddhist monk and Asoka’s son could not be denied, but his link
with the king and with the competing monastery was, let us day, neutralised.

An interesting test case for the credibility of Faxian and the formation of different
versions of certain events in different vamsa traditions is the next sub-episode in
Faxian’s record describing the demarcation of the area which is donated to the
sangha and on which the new monastery is to be built. In the standard version
of the Mahavamsa (as edited and translated by Geiger) there is only one verse
(v.190) according to which the king is ploughing the boundary in a circle (-vatti),
and then Mahinda in a kind of final act marks the boundary, probably to give
the action more authority as indicated by the earthquake occurring at that time:

He (i.e., the king) thus approached the Elders and paid his respects to
these to whom respect was due; he then [ploughed] a circular furrow,
making it [start] on the opposite bank of the Kadamba-river'**, and letting
it end when the river was reached again. When the king had declared
the marks by the simple'> furrow for thirty-two malakas'®, and and for
the Thilparama; when the marks had been announced, the loft-minded
great Elder (Mahinda) declared the inner marks of the sima according
to the rules, then fixed the inner boundary-marks'?’ likewise according

154 1.e., east of Anuradhapura.

155 dina, “mean, inferior, etc.”, not translated by Geiger, here obviously refers to the fact that the

king’s boundary was an outer and secondary one which had to be confirmed by Mahinda.

156 The malaka(sima), aka khandasimd, is also called “being located lower” (nicavatthuka) and

is a way to divide the “great boundary” (mahdasima) into smaller, more manageable areas: see
KIEFFER-PULZ (1992: 192—194). It is also interesting that the number of malakas is thirty-two,
the same number as that of the main marks (laksana) of a Buddha.

157 The space between two simds, in this case obviously between the outer one marked by the
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to the custom; and thus the powerful one (i.e., the king) established the
simas on the same day, [and] the great earth shook when the fixing of the
boundaries was completed.'s®

However, in some manuscripts, the event is elaborated in more verses. There,
the king is ploughing the wide area with a golden plough:

Io

Going to the other shore of the river with the Elders, [the king] went [on]
ploughing with a golden plough; the two auspicious elephant Mahapaduma
and Kufijara were yoked to the golden plough, and the great warlord of the
four parts of the army, the warrior, the tamer of foes first made visible with
the plough the furrow at the malaka of Kunta, [with] adorned filled pitchers,
beautiful flags of different colours, vessels with ground sandalwood, golden
and silver staffs, mirrors heavily [adorned] with flowers, baskets precious
through blossoms, umbrellas [made] of arch[-like] banana[-leaves],'* etc.,
encompassed by selected women, sounding various musical instruments,
encompassed by those who had plenty of power, filling the four quarters
with auspicious songs of praise, and together with hundreds of people
waiving their clothes to express their praise the king went ploughing
in festive devotion and performed a circumvention of the city and the
monastery until [he], going and stopping [on the way], reached the river
again and accomplished the sima.'®

nly give the first eight stanzas of a total of twenty which Geiger considers

them an early insertion into the Mahavamsa;'®' these verses correspond almost

158

159

160

161

king and the inner one established by Mahinda. On this space (simantarika) see KIEFFER-PULZ
(1992: 91-96 and 249-252).

Mahavamsa 15.190. ... Tattha there upagantva vanditva vandanarahe 191. patititthakam
karayanto Kadambanadiya va so, sitavattim kurumano nadim patva samapayi. 192. Raniia
dindya sitaya nimitte parikittiya, dvattimsamalakattham ca Thiuparamattham eva ca 193.
nimitte kittayitvana mahdthero mahamati, simantaranimitte ca kittayitva yathavidhi 194.
abandhi sabbasimayo tasmim yeva dine vasi, mahamahi akampittha simabandhe samapite.
(GEIGER 1958: 127). Translation adopted from GEIGER (1912: 111).

I take the accusatives starting with samalamkatam and ending with roranakadalichattadim as
quasi-adverbial.

1. Saha therehi gantvana nadiyoparititthakam, tato kasanto agamasi hemanarngalam
adiya. 2. Mahapadumo Kuiijaro ca ubho naga sumangala, suvannanangale yutta; pathame
Kuntamalake 3. caturanginimahaseno saha therehi khattiyo, gahetva nangalam sitam
dassayitva arimdamo 4. samalamkatam punnaghatam nanaragam dhajam subham,
patim candanacunnam ca sonnarajatadandakam 5. adasam pupphabharitam samuggam
kusumagghiyam, toranakadalichattadim — gahititthiparivarito 6. nanaturiyasamghuttho
baloghaparivarito, thutimangalagitehi piirayanto catuddisam 7. sadhukaraninadehi
celukkhapasatehi ca, mahata chanapijaya kasanto bhiimipo aga 8. viharam ca puram ceva
kurumano padakkhinam, simaya gamanatthanam nadim patva samapayi. (GEIGER 1958:
331-332, Appendix B).

See his discussion in GEIGER (1958: XxXxvi—xxxvii).
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verbatim to Dipavamsa 14.28-34'%> which shows that they are older than stanza
190 in Geiger’s edited text. The other twelve verses are mostly dedicated to the
namedropping of the thirty-two malakas. The description of the king’s action
in this version is quite close to Faxian’s report (golden plough, emphasis on
the size of the marked area). One possibility to explain the “downsizing” of the
king’s action to stanza 190 — the Mahavamsatika only comments on this'®* — and
the parallels between Faxian and the longer part in both the Dipavamsa and the
alternative Mahavamsa-reading may be that these originally were part of the
Abhayagirivamsa version of the story which could, in the end, not be accepted
by the Mahaviharins.

Faxian’s report ends with a list of the manuscripts which he obtained during his
stay on the island:

Faxian stayed in this kingdom for two years, searched for [texts and
finally] obtained a Vinayapitaka of the Mahisasaka'®, [and also] obtained
a Dirghdagama, a Samyuktagama and also a “Sundered Collection”; all
these [texts] were not yet available in the land of the Han.!%

The texts which Faxian brought back from Sri Lanka were almost certainly
acquired in the Abhayagirivihara.'®® Among them were a Mahisasaka-vinaya
which may be taken as an indicator that the Abhayagirivihara had a more liberal
attitude towards the nikaya affiliation of canonical texts.'s” As for the language,
it can be assumed that they were in Sanskrit rather than in Pali.'®® Of the other
two texts, the Dirghagama (Chang-ahan £[1&) was not translated because
another version (T.1) had already reached China and had been translated by
Buddhaya$as and Zhu Fonian in 413, but the Samyuktagama (Za-ahan "]
&) brought back by Faxian was translated later (T.99) by Gunabhadra (fl. 435—
443).'

An interesting case is the Zazang ¥k the title of which, in Sanskrit, could
be *Samyuktapitaka or *Ksudrakapitaka, the last reconstruction being the

162 OLDENBERG (1879: 75 [edition] and 181—182 [translation]).
163 See GEIGER (1958: xxxvi).

164 Mishasai §§y/V3: T.1421, alias Wufen-li F1437E, translated by Buddhajiva / Fotuoshi {fft:
1 (fl. 423-24) and Zhu Daosheng =34 (fl. 397-434).

165 T.2085.865¢.24-26: EME(EILE 4 - B ORISEDEERA BRSNS - 55
— R ILRE L A -

166 For a discussion of these texts see DE JONG (1981).

167 D JonG (1981) seems to avoid the question of the provenience of these texts, although he

discusses the Mahisdasaka-vinaya at some length.

168 On a different opinion — that the literature of the Abhayagirivihara was mainly written in Pali,

Prakrit or some kind of hybrid Sanskrit — see Cousins (2012: 85).

19" On the identification of T.99 with the manuscript brought back by Faxian see GLAsS (2010).
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preferable one. It is normally assumed that this is the relatively short text called
Zazang-jing LKL (T.745) which Faxian translated, but this identification is
more than doubtful because of several reasons: The numeral classificatory bu
&0 is normally not used for a single sitra but for a set of texts.!” The title of is
Zazang-jing is not identical with Zazang but could just mean “(a) sitra from the
Zazang”. A Zazang, on the other hand, is well attested in the Chinese canon: it
is usually considered a “basket” (pitaka, zang) outside of the standard Tripitaka
(see below!™). The famous Kumarajiva (344—413), for instance, is said to have
learnt the (or a) Zazang in Ka$mir at the very young age of eight.!”

What this *Ksudrakapitaka | Zazang'™ was said or thought to really have
comprised may be concluded from contextualising minor pieces of information
found in the Chinese canon, although it seemed to have been quite an open
repository for all kinds of texts. The “Foreword” of the Ekottarikdgama / Zengyi-
ahan-jing YS & 4%, translated by Gautama Sanghadeva (fl. 383-398), for
example, has the following stanza about the Buddhist canon:

The sitras [as] the first basket (pitaka), the Vinaya [as] the second
basket, and the sitras of the Abhidharma!™ make up the Three Baskets
(tripitaka); the profundity of the meaning of the Vaipulya-Mahayana'™
and the [other] sutras form the “Basket of Miscellaneous” (Zazang).'”

An even longer and more varied list of texts or text genres included in the
Zazang is given in the report of the council of Rajagrha of the Dharmaguptaka-

170 For instance, Sengzhao {5% (c. 374-414), in his foreword to the Chang-ahan-jing, states this
Agama of thirty siitras is one bu (T.1.1a.13).

7' This is also the position in other texts like the Fenbie-gongde-lun 43 RITj{E 5 (T.1507) and
the Xuanji-sanzang-ji-zazang-zhuan 55 = K ¥fejei (3 (T.2026): Parumso (2013: 214
and 221).

2 T.2059.330b.11-12: {+EEISHLUAITS - (24 - o+ R_& > JLUEHES - (“When
[Kumarajiva] arrived [in Ka$mir, he] paid the veneration as a teacher [to Bandhudatta] and
received from [him] the Zazang and both the Madhyama- and Dirghagama, altogether in four
million words.”) PALuMBO (2013: 105) suggests that Zazang may be a mistake for Za-ahan =
Samyuktagama, but the text of the Gaoseng-zhuan explicitly states that Kumarajiva received
two agamas (erhan) from Bandhudatta.

173" Zazang has been discussed by PALUMBO (2013: 105-108).

4 Apitan-jing [] B 24X: jing here just means “text” and is not to be taken literally in the sense

of siitra.

15 Fangdeng-dasheng J555K3f: this refers to the Mahdyana-siitras in general as being extensive

and vaste (vaipulya / fangdeng): see, for example, the (Mahayana-)Mahdaparinirvanasitra /
Da-banniepan-jing KE/EHEZK translated by Dharmaksema / Tanwuchen 242 (385-433)
(T.374.405b.5-6): {A]ZE4 Byt 7 gk ? Fites 7 3 K o4t - (“Which [texts] are called
the secret basket? These are the Vaipulya-mahdayana-siitras.”).

176 T.125.550c.9-10:  F2E—j - g FERESEBTR HEARBXE 0 KE
L Pk o See also the discussion by PALUMBO (2013: 222-223), who translates this
differently.
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vinaya | Sifen-lii VU537#, translated by Buddhayasas / Fotuoyeshe {#fEH} <
(fl. 408-412), Zhu Fonian “=ffi;& (fl. 365-?), and others, where the Zazang
obviously belongs to the Sitrapitaka (T.1428.968b.23-26):'"7

Such [texts] as the Jatakas'®, the “Sutra of Origin”'”, the “Sitra of Good
Causes™®, the Vaipulyasitras, the “Sutra of What Has Not Yet Been'®!,
the “Sttra of Similes”'®2, the Upadesa'®, the “Sutra of the Meaning of
Phrases”, the “Satra of Dharma-Phrases”'®, the Parayanasitra'®, the
“Stitra of Various Difficulties”'®¢, the “Sttra of the Verses of the Saints'®” —
these [texts] were collected [by Ananda] as the Ksudrakapitaka.'®

The *Mahaprajiiagparamitopadesa | Da-zhidu-lun, “translated” by Kumarajiva
and commenting on the “gift of the dharma” (fashi ;£Ji), gives a similar list
without specifying the Zazang’s content but without mentioning the concept
of the Tripitaka so that here the Zazang seems to be treated as equal'®
(T.1509.143¢.23-25):

177" Similar but not identical lists of twelve texts, without referring to the Zazang, can be found

in the Mahaparinirvanasitra and the Prasadikasiitra of the Dirghagama (T.1.16¢.15-17 and
74b.20-23), the Mahaprajiiaparamitasiitra (Dharmaraksas’s translation: T.222.197a.28-b2;
Xuanzang’s translation: T.223.220b.25), Kumarajiva’s translation of the Maharatnakiita
(T.310.436a.14-16), etc.

Sheng-jing £ 4%. While in this case it is certain that this refers to a jataka-collection, it is more
difficult to reconstruct the titles of some of the other texts; in some cases — as for instance with
the Vaipulya or the Avadanas —, the question also arises whether the title is referring to just one
sitra or several.

178

179 Ben-jing 754X through its position — being listed after the jatakas — it is almost certain that

this is an abbreviation for a title (or rather genre) like Bengi-jing or Benyuan-jing 454%2% and
refers to a biography or biographies of the Buddha.

Shanyinyuan-jing Z[R% 4% *Sunidanasiitra?

Weicengyou-jing 7 %475 4%: *Adbhutasiitra? A sitra with a similar title, Si-weicengyoufa-jing
VUK 757£4%, has been translated by Dharmaraksa / Zhu Fahu =275 (233-310), but the

relation — if there was any at all — between these two texts has to remain unclear.

180
181

182 Piyu-jing BEWGIEK: Avadana(-sitra(s)).

183 Youpotishe-jing {BEARE4K | * uw-ba-dej-cia °, also called Lunyi 5i%.

184 Juyi-jing 4)3%4% and Faju-jing ;E4J4%: Padartha(-sitra) and Dharmapada(-siitra).

85 Boluoyan-jing JEERIELR | *pa-la-jian-°, Parayana-sitra.
186 7a'nan-jing %A% 2, whether there is a connection to the extant and early Weiri-za nan-
Jjing MEHHEHELL (T.760), attributed to Zhi Qian 73# (fl. 222-252) but not included in the
list of authentic translations or works by NATTIER (2008: 121-145), is unclear.

187 Shengjie-jing B2A&4K: *Sthaviragata(-siitra), maybe the Anavataptagatha.

B AR - REE - BREKE - HEL  RYAK - B - BRI - AL
TEAEE  RRERIEAS - HEERAT - BHBAS > WIREE S o 5 see also PrzyrLuskr (1926:
194-195). A similar but shorter list is found in the *Vinayamatrka / Pini-mu-jing FLJEREEE
(T.1463.818a.25b1).

189 Similarly in T.212.610c.11-12 et passim.
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Furthermore, there are people saying: “Humans are instructed through
four baskets: 1. Sutrapitaka; 2. Vinayapitaka; 3. Abhidharmapitaka;
4. Ksudrakapitaka (Zazang) — these are the “gift of the dharma’ '

In a later passage about the third of the three categories — the Buddhist scriptures
— connotating the term dharma (fa /%) the Mahayanasiitras appear grouped
together with the Zazang and, at least, belong to the same group of texts
(T.1509.412a.8-9):

The four baskets, namely the Agama, the Abhidharma, the Vinaya, [and]
the Ksudrakapitaka [and] the Mahayanasitras like the Mahaprajiia-
paramita, etc."!

It seems very probable that the Zazang brought back from SiT Lanka to China
by Faxian was a “Miscellenea” which contained a mixture of different sitras
including Mahayana and other texts (biographies and other narratives'”?), which
were not part of the standard agama-collections. Such a collection most likely
came from the Abhayagiri-vihara with its inclusivist tendencies.

Xuanzang’s account of Sr1 Lanka

For a slightly later period, one may expect to learn more about the
Abhayagirivihara in the most used and most detailed Chinese travel record of
Xuanzang Z#% (600/602-664), the Datang-Xiyu-ji KEPEIHEE (“Record
of the Western Regions of the Great Tang”), commissioned by the second Tang
emperor Taizong 5% (598-649; 1. 626-649) after Xuanzang’s return to China
in 645 and submitted to the throne in 646. Although according to his biography,
he did not visit the island because he was told that it was in turmoil (see below),
his account of Sri Lanka is quite extensive, particularly about the eponymic
foundation story of the island which he calls Simhala (Sengjialuo {E{l4E /
*son-gia-la).'

As far as the Abhayagirivihara is concerned, Xuanzang’s account is certainly the
first one to ascribe to the monastery, in concrete terms, a more “liberal” attitude
than the conservative Hinayana-based Mahavihara (T.2087.934a.14-19):

Bl

OGRS AT ¢ DAIREARGE ¢ — - (S0 > — - BIER O = - RS - 1Y -
Kk R AN o See also LAMOTTE (1949: 692-693).

Pl U - FrEERE A - RS -~ BIE - R FESTRE SRE EET TAY

192 In a note to the title of the early partial biography of the Buddha, the Xingqi-xing-jing Bt

174X, translated by Kang Mengxiang FF# 5% (fl. 194-210), it is said that this text was part of

the / a Zazang (T.197.164a.2). Four other examples of stories from the Zazang are given in

Baochang’s Jinglii-yixiang #8132 FAH (T.2121.9¢.15-22; 70a.29-b12; 161a.10-¢7; 241b.10—

23).

For an analysis of this etiological story explaining the name Simhala see DEeG (2005: 193—

194).

I
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[There were] several hundred monasteries and more than twenty-thousand
monks [who] followed the dharma of the Sthavira-Mahayana. More than
two hundred years after the arrival of the teaching of the Buddha split
into two sections: one is called the section of the Mahavihara-dwellers'**
[who] reject the Great Vehicle (Mahayana) and study the Small Teaching
(Hinayana). The second is called the section of the Abhayagiri-dwellers'®
[who] learn both vehicles (yana) and propagate the Tripitaka [more]
broadly.'® The practice of the precepts (sila) of the monks is austere,
[their] contemplation (dhyana) and wisdom (prajria) are solid and clear,
[their] demeanor is exemplary — many [of the monks] are like this.'*’

Xuanzang agrees fairly with the vamsa tradition that there was a split about
two hundred years after Buddhism was brought to S1T Lanka by Mahinda / Ma-
hendra — according to Xuanzang the younger brother of king Asoka —, but his
account diverges from the vamsa version insofar as the Abhayagiri community
is not described as a schismatic group but that the two communities parted from
each other in a “natural” way; Xuanzang does not give a concrete reason for this
division. Interestingly, this pattern (or “mode”) of describing the division of the
sangha into two branches (bu ), namely the Sthavira (Shangzuo-bu | J&£E[7)
and the Mahasanghika (Dazhong-bu & i &[5), and not as a schism of one group
splitting from an original (orthodox) group but as an almost normal develop-
ment is found and in Xuanzang’s account of the first council at Rajagrha and
then repeated in Huaihai’s 85 (749-814) Baizhang-conglin-qinggui-zhengyi-ji
B EEMOE RS D (DEEG 2012: 146-147).

For Xuanzang, the Abhayagiri community obviously represents Buddhist
orthodoxy and orthopraxy, comprising both Hinayana and Mahayana.'”® The
praise of the monks at the end of the paragraph, particularly with the emphasis
on contemplation (ding 7F) and wisdom (zhi £) and the extended canon, refers
to such a community.

194 Mohepiheluo(-zhu-bu) EEZT B 3028 () / *ma-xa-bji-xa-la-"; -zhu 1% obviously translates
the Skt. ending -vasin (Mahaviharavasin).

195 Abayeqili(-zhu-bu) [ ERHEEE ((2R) / *Pa-bat-jia-gji-li-".

196 hongyan sanzang 5/, =j#: hongyan normally means “to spread, propagate (a teaching)”,

but the meaning here seems to be more specific and to indicate an extended or more inclusive

(hong 5/,) Tripitaka or canon which included the Mahayana scriptures — the Pali Vetulla-pitaka

— and possibly Abhidharma treatises like the Mahavibhasa translated by Xuanzang.

YT (MEEEEAT - M EER A o T ATE BN - REER T EERE - SEET 4
A - — HEERT BRE AR - R BN - H AR (LA B T
SLE = o GRS T EOR - BB o BREITIAT o BB o The translation above
differs in a few details from my previous one in DEEG (2012: 152).

198 On the Chinese distinction between Hinayana and Mahayana see DEEG (2007).
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Xuanzang statement that the monks of the island practice the Mahayana-
Sthaviravadin, Dasheng-shangzuo-bu A JE FFEES, first seems a bit puzzling
since Xuanzang gives this description right after the conversion of the island
through Mahendra and before mentioning the division of the island’s sangha
into two fractions instead of, as usual, at the very beginning of this general
description of the status or situation of Buddhism on the island. Scholars have
not much thought about and addressed these details, but for the potentially
correct and cohesive interpretation of the passage in the Record I suggest that
one should follow the narrative sequence and assume that the Buddhism which
the island had before the division was that of the Mahayana-Sthavira. In the
framework of the overall ductus of Xuanzang’s account, which clearly favours
the Abhayagirivasin and portraits the Mahaviharavasin as deviant, this makes
sense: the split into two groups means that it was the Mahavihara that fell off
the right doctrine of the Mahayana-Sthaviravada and degraded themselves to
Hmayana-followers. The claim in Xuanzang’s brief historiographical sketch
then would be that the Buddhism of the island had been Mahayana-oriented and
Sthaviravada in terms of monastic lineage from the very beginning, and that
it was the Abhayagirivihara tradition which preserved this original state. This
would be the version of the Abhayagirivihara tradition — probably “inscribed”
in its lost vamsa — and it would indeed support Jonathan Walters’ innovative and
provocative reading and critical interpretation of the SiT Lankan sources that
the Mahavihara was a radical Theravada newcomer with the claim of its own
institutional and dogmatic purity and an opposition to the inclusivism of the
Abhayagirivihara, which then, in the vamsas of this “new” monastery, created
its own continuous lineage and distinct identity against the other monastic
institution(s) on the island (WALTERs 1997).

As already mentioned, Xuanzang did not visit SrT Lanka since, according to
the Biography, the Datang-Daciensi-sanzang-fashi-zhuan K K288 35 =i
7EET{#H compiled by Xuanzang’s disciple Huili £:77, he met a larger group of
monks from the island who warned him not to go there:

The city of Kafici[pura]*® is India’s port on the Southern Ocean, and
going to the kingdom of Simhala by sea is a three-day journey. Before
[Xuanzang] left [for Simhala], the king there had died and there was
upheaval through famine in that kingdom. There were over three hundred
monks like the bhadanta Bodhimeghesvara (“Ruling the Cloud of
Enlightenment”)*' [and] Abhayadamstra (“Fearless Tooth”)**> who had

199 T have discussed this term at some length in DEEG (2012: 150-156).

200 The full name is given earlier (T.2053.241c.13): Jianzhibuluo ZEFEHRELE / *kian"-tei"-po-la.
201 putimigqi(...)shifaluo EEFEHRHCR(KEE / *bo-dej-mej-gji-cip-buat-la (the fangie H1ZEfZ after
qi suggests *7ji instead of the standard *gji), translated as Zizi-jue-yun 5 {F&3E.
Abayedengsezhaluo [ AR ENZEWTEE / *Pa-bat-jia-don'-sit-teiat-la, translated as Wuwei-ya
R
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fled to India and arrived in the city of Kafici[pura]. After the dharma-
master had met them, [he] asked the monks: “[I] assumed that the
bhadantas of that kingdom [could] explain the Tripitaka of the Sthavira-
nikaya and the Yoga[carabhiimi-]sastra [to me] and wanted to go and
learn to study [there] — [but] why did the masters come [here instead]?”
[They] told [him]: “The king of our kingdom has died, and the people
are experiencing a famine [so that we] could no longer rely on [their
support]. [We] heard that Jambudvipa is rich, happy and safe; this is the
place where the Buddha was born, and [where] all the sacred traces are —
that is why [we] came [here]. Among those who know the dharma, we are
unsurpassed, [so] if the elder monk [ Xuanzang] has doubts, [he] may feel
free to ask.” The dharma-master quoted [some] principal matters from
the core text of the Yoga[carabhiimis$astra] and asked them [about their
meaning], but [they] were not able to give an interpretation exceeding
[the one given] by Silabhadra.2®

The account is — or, at least, tries to be — authentic as the names of individual
monks of the large group indicate. Already in Tamralipti, Xuanzang had heard
that the monastic communities on the island were Sthaviravadin and that there
was a tradition of studying and interpreting the Yogacarabhiimisastra, and the
Biography gives this as the main reason for Xuanzang to travel to the coast
opposite of the island for an easier and safer journey.** There probably was
enough other opportunity to learn about the island in the SrT Lankan monastery
at Bodhgaya (see above), possibly at Nalanda, and from monks Xuanzang met
on his way.**”

203 T.2053.241¢.25-242a.6: BEEIREIENIRE R 1 - g (NZEEKES = HITE] - RE 2R
MAESL > BINELEL - AREGERARANELR)RNECL T EERE) - FIEHRE
BRI SRS - AR FE =R - AIRENE » FIEE - &‘Eﬂif/ﬁi*ﬁ%%a o [
fEHE R BEEREER LR = R (alnsm) - SAUENSE - ASEFIRmR 27
HE : REIESE 0 AR o SRR - Eﬂﬁﬁé%&ﬂl%%‘%%ﬁ% AR HEEEE
BY o EHORE - ANEZ EERBICE - REARE BEEMEM - ARG Gafn) 23X
REIEZ » INAREHIAE 2 f# -

204 T.2053.241a.3-10: 205 - B HH BB ZHERTH0) > A0 EES =R Ghln
) oo BT EHA » JIAEN o REM - BRI HES ¢ AT REER
JHKES » TGRSR ~ BEX - R 2 EE o AR EIEER G 0 KER = HATRNE - B
BRI - 2R B Zefs » HEE B EEEREEDT - ~ (“At that time, there were monks
from the kingdom of Simhala (this means ‘Grasping the Lion’) who understood the Tripitaka
of the Sthaviranikaya and [could] explain the Yoga[carabhiimi-]$astra. [But] only after
navigating seven hundred yojana via the maritime route that [kingdom] could be reached.
Before [Xuanzang] went, he met monks from South India [who] gave [him] the [following]
advice: ‘To go to the Lion Kingdom (Simhala), there is no need to go by sea [as] on the ocean
there is the danger of adverse winds, yaksas and high waves; [you] can get there via the sea
route in three days from the southeastern corner of South India. Although [you will have] to
travel over mountains and across rivers, this route is safe and smooth, and [you] also can look
at the sacred traces of kingdoms like Udra, etc.””).

205 Directly after abandoning his plan to visit the island, Xuanzang travelled with about seventy
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Itis more than likely that these two monks and their group belonged to one specific
monastic tradition of the island. If they were the major source of information
for Xuanzang, and because of the content of his account they seem to have been
Abhayagiri monks. The two monks, Bodhimeghe$vara and Abhayadamstra,
are not known from other sources, but the names look authentic. Their names
are clearly given in the Sanskrit’® which may be another indication that they
were Abhayagirivihara monks.’

When looking at the account of the events in the Cizlavamsa at the time of
Xuanzang’s attempt to visit the island, probably around 637, then this time
can be identified with the rule of king Aggabodhi III Sirimeghavanna in the
Cilavamsa.®® For this period, the vamsa does not reflect the upheaval which
caused the monks to flee the island, and it would be interesting to see what the
Abhayagiri tradition itself would have had to say about the reigning period of
this king. As for now, the only observation that can be made is that it cannot
be excluded that Xuanzang’s biography is referring to an event or a series of
events — a famine combined with (or caused by?) the death of a king?®” — which
are, for whatever reason, not documented in the existing sources.

Esoteric connections

The fact, already discussed earlier, that the Abhayagirivihara in the second half
of the first millennium — called “[t]he ‘first wave’ of esoteric Buddhism” by
AcrI (2016: 13)*'° — had adopted esoteric Buddhist practices, is confirmed by
Chinese sources?!!, particularly in the extant biographical material on the two

Sri Lankan monks (Shizi-guo-seng i FEfi4), probably of the same group, from Dravida in
the South in northwestern direction to Konkanapura: T.2053.242¢.23-25.

Bodhimeghe$vara would be *Bodhimeghissara, Abhayadamstra *Abhayadatha in Pali; see
also TILAKARATNE (2020: 270).

Although TILAKARATNE (2020) is willing to take this as a proof that the monks were from
the Abhayagiri, one has to be careful here as we do not know whether $rf Lankan monks —
including those from the Mahavihara — generally did not use the Sanskrit forms of their names
when going to India. For Sanskrit in $rf Lankan Buddhism see BECHERT (2005).

206

207

According to DE SiLva (1981: 567), following the University of Ceylon’s History of Ceylon,
Aggabodhi III ruled from 628-639 (two reigning periods).

There is, of course, a possibility that Xuanzang met the monks after the death of Agga-
bodhi III. In this case, either the date of the meeting must have been later (639), or the dates
of the king, whose regnal period was quite troubled by interregna and upheavals of rival
noblemen, have to be adjusted / rectified.

209

210 The 14th century Sri Lankan Nikayasangraha refers to the introduction of Tantric Buddhism

to the island to monks from a place called Vajraparvata and also mentions a number of
Esoteric texts followed by monks from Vajraparvata; see Acrr (2016: 9). On Esoteric
Buddhism in $1T Lanka see Cousixs (1997).

I add this part for the sake of completeness, but for a more detailed and excellent discussion
of the material, I have to refer the reader to the research of Jeffrey Sundberg and Rolf Giebel

211
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Tang esoteric masters Vajrabodhi / Jin’gangzhi <% (671-741)*2 and
Amoghavajra / Bukong(jin’gang) “~Z&(<ftl]) (705-773) who paid visits and
both had close links with the island’s esoteric community in the Abhaya-
girivihara.

The clearest reference to the monastery is found in Vajrabodhi’s biography
by his lay-disciple and scholar Lii Xiang = [a] (fl. first half of the 8th cent.),
preserved in Yuanzhao’s [E[HZ (fl. 778) catalogue Zhenyuan-xinding-shijiao-
mulu ETCHTEREZLH$%. According to this biography which, as SUNDBERG
and GIEBEL (2011: 133-148) have well demonstrated, differs from other and
later vitae in Zanning’s ZEE (919-1001) Song-gaoseng-zhuan 7 i={E{H
(T.2061.711b.5-712a.18) particularly in the early part concerning India and Sri
Lanka,*"* Vajrabodhi, who received the precepts and ordination at Nalanda and
travelled all over India and received the highest esoteric initiations, is finally

told by the bodhisattva Avalokite$vara to go to Sri Lanka:

[Vajrabodhi] received the consecration of the five sections,?'* and there

was no [text] in the treasury of the secret [teachings] of the Buddha
[that he] had not mastered fully. Finally, [he] took leave from [his]
master Nagabodhi?'® and returned to Central India [where he] visited
and venerated the numinous stipas of the eight marks.?'® Later, there

(particularly in SUNDBERG and GIEBEL 2011, but also in other publications by Sundberg) and,

from a slightly different, East-Asian angle, BABa (2017).

212 1 am not convinced of the reconstruction of the name as Vajrabuddhi as proposed by SINCLAIR

(2016), and accepted by J. Sundberg. Sinclair’s argument, that zhi %' does not translate Skt.
bodhi, is incorrect: there are instances where this equation is made: see, e.g., in the early
dictionary Fan-fanyu (see above): T.2130.983a5.1. glosses anouduoluosanmiaosanputi [W5
2528 = 35 — EHR, Skt. anuttarasamyaksambodhi, as wubu-zhizhi FTEARKHIER or wubu-zhidao
I N 138 see also 993b.9 (puti FH2 = dao 38 = zhi %), and similarly 1047b.12. Moreover,
most sources transliterate the name as Bariluoputi i H ZE 3242 / *bat-pit-la-bo-dej, the earliest
occurrence of the transliteration being found in Zhisheng’s /5. (fl. 669-740) catalogue
Kaiyuan-shijiao-lu FiTFEZ 8T (T.2154.553a.20; echoed by Yuanzhao: T.2157.852b.21).

213 Translated by CHou (1945: 274-275).

214 According to SUNDBERG and GIEBEL (2011: 181, note 31), the five “families” or kula (usually

more literally translated as zu J): tathagata-kula, vajra-kula, ratna-kula, padma-kula, and
karma-kula.

215 Longzhi #E%Y: the reconstruction of the name of Vajrabodhi’s teacher has caused some

discussion, focusing on the element zAi %, whether it stands for -bodhi, -buddhi, or, as
SUNDBERG and GIEBEL (2011: 179-180, note 27) suggest, -jiia / -jiiana. Since I keep the “old”
name form Vajrabodhi (see above), I consequently reconstruct Nagabodhi for Longzhi.

218 paxiang-lingta )\ FAEEEE: this is a hapax legomenon in the Buddhist canon, but it is clear that

what is meant are the eight stipas at the eight mahasthanas of the Buddha’s life (Lumbint,
Kapilavastu, Bodhgaya, Sarnath, Rajagrha, Samkasya, Sravast, Kusinagara), all situated
in the central region (madhyadesa) of Northeast India. SUNDBERG and GIEBEL (2011: 135)
translate “the holy stijpas commemorating eight events [in the life] of the Tathagata [i.e.,
Sakyamuni]”.
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was a three year[-long] drought in South India. The king of this [region],
Narasimhapotavarma[n],?'” sent envoys to invite the @carya®'®. In his own
palace, [he] built a consecrational bodhimanda®" to ask for rain. At that
time, sweet timely rain was falling, and the king and [his] officials were
happy and thereupon built a monastery for the acarya to stay [in which
he] resided for three years. To the south of the kingdom, next to the ocean,
there was a monastery [dedicated to] the bodhisattva Avalokitesvara. At
the side of the gate, there was a nyagrodha-tree, already withered and
frail for some time. The dcarya fasted and practiced the Way for seven
days, and the tree grew vigorously again. As a response [to this], the
bodhisattva appeared and said the following: “What you have learned
is now fully accomplished, [and you] should go to the Lion Kingdom
(Simhala) to visit and venerate the tooth [relic] of the Buddha, to climb
Mount Lanka?*’ and venerate the traces of [the footprint of] the Buddha.
On [your] way back, [you] should go to the Middle Kingdom (i.e., China)
and pay respect to the bodhisattva Maijusri. That kingdom has a karmic
connection with you, and [you] have to go [there] and transmit the teaching
and save the living beings.” Hearing these words, [he] was overwhelmed
with joy and consolation. When all the monks [and his] followers heard
these words, the sarigha of the monastery said: “When the bodhisattva
arrives, the branches and leaves of the nyagrodha-tree flourish, [when
he] leaves, [they] wither and become frail — take this as a sign.” After
three weeks, [he] returned and took leave from the king of this kingdom,
led eight [of his] disciples, [both] laypeople and monastics, to the Lion
Kingdom, [and they finally] reached the city of Lanka**'. The king [and
his] official and the four[fold] community of [monks, nuns, male and
female laypeople] welcomed and paid respect to the d@carya with incense
and flowers, and [when they all] arrived next to the palace, [the visitors]
went to the monastery of king “Without Fear”?*? and venerated the tooth

217

218
219
220
221
222

Naluosengjiabuduomoma {&REZEME I ZLEAEE / naj'-la-say-gia-po -ta-mat-ma, identified
with the Pallava-king Narasimhavarman II Rajasimha (r. 690-728?): see SUNDBERG and
GIeBEL (2011: 181, note 32).

heshang f1 F.

guanding-daochang J#E7E1S;; SUNDBERG and GIEBEL (2011: 135) translate “abhiseka site”.
Le., $r1 Pada or Adam‘s Peak.

L.e., the capital Anuradhapura.

Wuwei-wang-si £ F-3F: it is not necessary to emend wang - to shan L1] to achieve a match
with Abhayagiri as suggested by SUNDBERG and GIEBEL (2011: 181, note 36); the name would
reflect the memory of the monastery having been founded by king Abhaya (see above). It
cannot be excluded that a name *Abhayarajavihara was in use — which, in a way, would have
been a “rationalization” of the name Abhayagiri (see above on the origin of the element -gir7 in
the name). The choice of this name may also be influenced, as Sundberg and Giebel notice as
well, by the intention to highlight the royal patronage which the monastery received.
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[relic] of the Buddha; [they] took incense and flowers and offered [them]
with all sincerity, and as a reaction [to this veneration], the tooth [relic]
of the Buddha emitted a radiant light which appeared [like] an umbrella
in the sky [covering] a wide space. The whole great community saw this
auspicious sign. Then, [they] resided in this monastery for half a year
and made offerings [to the relic], and eventually went in southeastern
[direction] to Mount Lanka. On their way, [they] venerated the stipa of
the Buddha’s eyes™. ...2*

The text then goes on to describe in detail Vajrabodhi’s conversion of the king
of the southern kingdom of Rohana (Luhe’na BEIA[H]S / *Ib-xa-na’)** from
Hmayana to Mahayana and the climbing of and the activities on Mount Lanka
(817 Pada), including the veneration of “trace of the Buddha” (foji {#:E), i.e.,
the footprint (huddhapdda). Vajrabodhi stayed in SiT Lanka for one year before

223

224

225

Jfoyan-ta {#HE¥E. 1 do not necessarily think that this has anything to do with an eye-relic
of the Buddha — the only one which is attested in the sources being the eyeball-relic only
mentioned by Xuanzang in Western Gandhara (Hadda). It may have been a stijpa which had
Buddha-eyes painted on the harmika-like part above the dome (anda) of the stipa — as in
the case of the Nepalese caityas, the best known being Svayambhiinath and Boudhnath in
Kathmandu. The Buddha eyes do, of course, express the Buddha’s ability to view and see
everything in the world / cosmos. Information about this stiipa of the Buddha-eye seems to
have been brought to China either by Vajrabodhi or Amoghavajra: the famous Japanese monk
and traveler to Tang China Ennin’s [E]{" (794-864) inventory of the texts and other items
acquired in the major Buddhist places in Tang China, the Nittd-shingu-shogyd-mokuroku A
K EEZY H % (cp. KomiNami 2016 and 2017), contains an entry about a Foyan-ta-yang
bing ji, yijuan {EHREZEEEHEC » —% “model of and note on the stipa of Buddha’s eye, one
fascicle” (T.2167.1084c.11), preceded by an entry on the (painting of the?) Buddha footprint
and note (foji bing jif#slFF£EC; probably the one in SrT Lanka) immediately followed by
entries on the paintings of the portraits (zhenying E57) of the three patriarchs of Esoteric
Buddhism in China, Vajrabodhi, Amoghavajra, and Subhakarasimha (1084c. 1 2{f5iR$5 K330
14). Anzen’s ZZZR (841-) later catalogue Sho-ajari-shingon-mikkyo-burui-soroku s REEL
BRI E S (T.2176.1132a.16) confirms this under the category takan ¥&3g, “stipas
and shrines”.

T2157.875b.12—¢2:  ZIEEIH » sEbWE Z iR - FEtiipes - AlEhx

FAGUI S B - BRI R =F TR - HEREM (S ERE fAEN L - 1
B e THEG AN - H > HOERE - EENEE - BEN LESTEE - &iR=
B - EFIUEAE B AESEST - PIAEEMeR > e - N ECHEa TE - 5
B - SEERNERES @ LIRS EREL - AR T - BEGORT - S5
L1 - PSRBT - AR > 1SR SCRRTFEE - (RBIAS » HAEEE . HE
B o7 WIESEE > AR o (AEREIEGE - SERUOH ¢ EEEREER - FefPeks
FEE#SE > FRINEE - Db Rl - 7 &K=t H > HEFHEET  KEnFER/ AL
TR > 2R o EEPURLIFEFCAEH L EHER - BEREES - THEM
F o FisEEAL o REIEE o BRSO T o pGEEIR o RRBETH o EEHST
P T FEEHEFE ARSI o B EREFRIREE o See also the translation by Giebel
in SUNDBERG and GIEBEL (2011: 135-136); for a full discussion of this biography see ibid.
I only reproduce the brief relevant passage because I think that some more contextualization
with the Abhayagiri institution can be extracted from this part of the biography.

See SUNDBERG and GIEBEL (2011: 182, note 38).
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he returned to South Indian from where he then traveled to China via Sri Lanka
and Sri Vijaya.

In the light of this text and other evidence, Sundberg and Giebel already have
discussed and emphasised the importance of St Lanka as the transmission “hub”
of Buddhist esoteric teaching and practice. What is, in my opinion, interesting
in Vajrabodhi’s early Indian “career” as told by Lii Xiang is the fact that after
having received the esoteric initiation rites, he visits the places linked to either
the major episodes of life of the Buddha Sakyamuni (the eight mahdasthanas),
eminent stipas (stipa of the eye of the Buddha), or the Buddha’s relics.??® This
includes ST Lanka as a region sanctified by the well-known visits of the Buddha
Sakyamuni to the island (Adam’s Peak) and by the relics (tooth-relic in the
Abhayagirivihara), both recommended by the bodhisattva Avalokitesvara. Lii
Xiang’s quite detailed reference to Vajrabodhi’s visit to and veneration of the
tooth relic enables us to establish — after Faxian’s and Xuanzang’s reports —
another historical point of reference to the destiny of this relic against the silence
of the Pali sources caused by their Mahavihara bias.*”’

When Vajrabodhi’s disciple Amoghavajra??® travelled to Sri Lanka (probably
742, returned to China 746), he is received and hosted by king Silamegha /
Shiluomijia JTZEZK{N / *ei-la-mej-gia (Aggabodhi VI, r. 741-781).2% The
Citlavamsa ascribes to this king the erection of a building in the Abhayagirivihara
(Abhayuttaravihara).”” Amoghavajra’s biography describes a meeting with and
esoteric instruction through a master called Samantabhadra / Puxian & &!
who most certainly resided in the Abhayagirivihara. This seems to be confirmed
by the biography of Amoghavajra in Yuanzhao’s catalogue according to which
the king had Amoghavajra stay in the monastery of the Buddha’s tooth [relic]
(foya-si {#53F), i.e., the Abhayagirivihara?*> — while the other sources are

226 On the importance of space in Buddhist narratives see DEEG (2023). On the role and function
of stiipas and relics in East-Asian esoteric Buddhism see ORZECH and SORENSEN (2010: 149—
152); ibid. on Amoghavajra’s translations of texts related to stipas and relics.

227 On this “dearth of references” see STRONG (2004: 194).

228 On Amoghavajra’s life and biographies see CHOU (1945), ORLANDO (1981), GOBLE (2019),

YANG (2018).

The Chinese transliteration of the king’s name is mentioned later in the biographies

when Amoghavajra hands over the king’s message (biao ) to the Chinese emperor

(T.2056.293a.16-17, T.2061.712¢.10-11).

20 CiJavamsa 48.64. Translation: GrEIGER (1929: 116). The name of the building is
Sabhattudesabhoga, and it is not clear what its structure or function was.

B E.g., T.2061.712c.1-4 (Song-gaoseng-zhuang).

232 T.2157.881b.1; see YANG 2018: 253-254. Another indirect piece of evidence of the connection
of the emerging Chinese esoteric community with St Lanka may be added to these accounts.

The Sino-Korean traveler-monk Hyecho / Huichao £ (var. Zf) may have accompanied
Amoghavajra on this trip: see DEEG (2010: 206-209).

229



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 55

silent about the concrete place of residence and only record that Amoghavajra
was hosted by the king in the palace for seven days (T.2061.712b.27-28).

Conclusion

The Chinese sources confirm what can be concluded from the material of and
scant and partly distorted textual sources about the Abhayagirivihara from the
island: for long periods in history, it was this monastery which enjoyed the
support of rulers and wealth, and it probably was successful in doing so by being
able to absorb and integrate new developments and tendencies in the history of
Buddhism, and thereby it stayed connected and exerted, at times, considerable
influence on other Asian regions.

One could read the present collection of sources, material and evidence as an
extension of Jonathan Walters provocative statement that “the Mahaviharin
accounts of history were fiercely debated and countered by chroniclers and
commentators of the rival Abhayagiri and Jetavana viharas” (WALTERS 1997:
102). Although this “fierce debate” is, in a way, hidden under the surface of
the historical dominance of the Mahavihara and is only graspable in the
aggressiveness and polemics of the Mahavihara emic discourse, the reading
together of more material and textual evidence is enabling us to gain glimpses
into the historical reality of intra-Buddhist competition and conflict in the
history of Srf Lanka in the first millennium cg, which the Pali sources with their
Mahavihara bias alone do not intend to and cannot provide.?*

Author’s note

This article is a revised and largely extended English version of my original
contribution “Abhayagirivihara — Geschichte und »Geschichte« eines
ceylonesischen Klosters” to the Festschrift for my late Leipzig colleague
Heinz Miirmel (1944-2019), a scholar of the Theravada tradition (among some
other remarkable expertise). Colleagues have been asking me to produce such
a version for a while now, and I am very grateful to the editors of the reinstituted
prestigious journal and feel honored to be given the opportunity to publish it
in the present form. While my interpretation of Faxian’s record has remained,
more or less, the same — although considerably extended by presenting and
analyzing the Indic sources — as in the original German version, the rest of the
paper contains material not discussed in the original paper. Most of the material
used in the original German article has been rearranged, revised, and bits and

233 Of course, the one-sidedness of the SrT Lankan Mahavihara sources have been noticed by
many scholars before, but it is only in more recent scholarship that due note has been given
to non-Sr7 Lankan sources to find a more balanced view of the island’s history in a wider
geographical and historical context: see, e.g., SUNDBERG (2014).
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pieces referred to in the footnotes in the previous publication could be elaborated
in a way which the spatial restriction in the original publication did not allow
for. I would like to thank Andrea Acri (Paris) and the two anonymous reviewers
for their corrections and suggestions. All remaining errors and mistakes are, of
course, my own.

Abbreviations

Mhv. Mahavamsa. Ed.: GEIGER (1958).
Skt.  Sanskrit.
T. Taisho Shinshii Daizokyo. Ed.: TAKAKUSU and WATANABE (1924-1934).

References

Acri, Andrea 2016. “Introduction: Esoteric Buddhist Networks along the
Maritime Silk Routes, 7th—13th Century ap”. [In:] Acri, Andrea, ed.,
Esoteric Buddhism in Mediaeval Maritime Asia: Networks of Masters,
Texts, Icons. Singapore: ISEAS Yusof Ishak Institute, pp. 1-25. https://doi
.org/10.1355/9789814695091-004

BaBa, Norihisa 2017. “From Sri Lanka to East Asia: A Short History of
a Buddhist Scripture”. [In:] Elman, Benjamin A. and Chao-Hui Jenny Liu,
eds, The ‘Global’ and the ‘Local’in Early Modern and Modern East Asia.
Leiden Boston: Brill, pp. 121-145. https://doi.org/10.1163/9789004338128

011

BANDARANAYAKE, Senake 1974. Sinhalese Monastic Architecture: The Viharas
of Anuradhapura. Leiden: Brill. https://doi.org/10.1163/9789004646452

BAREAU, André 1955. Les sectes bouddhiques du petit véhicule. Saigon: Ecole
Frangaise d’Extréme Orient.

BEcHERT, Heinz 1977. “Mahayana Literature in Sri Lanka: The Early Phase”.
[In:] Lancaster, Lewis and Luis O. Goméz, eds, Prajiaparamita and
Related Systems. Studies in honor of Edward Conze. Berkeley: University of
California Press, pp. 361-368.

BecHERT, Heinz 2005. Eine regionale hochsprachliche Tradition in Siidasien:
Sanskrit-Literatur bei den buddhistischen Singhalesen. Wien: Verlag der
Osterreichischen Akademie der Wissenschaften.

BOHTLINGK, Otto and Rudolph RotnH 1855-1875. Sanskrit-Worterbuch,
herausgegeben von der Kaiserlichen Akademie der Wissenschaften. 7 vols.
St. Petersburg: Kaiserliche Akademie der Wissenschaften.

BopearAcHCHI, Osmund 2020. Roots of Sri Lankan Art. Colombo: The
Department of Archaeology, Sri Lanka.



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 57

BRETFELD, Sven 2001. Das Singhalesische Nationalepos von Konig
Dutthagamani Abhaya. Textkritische Bearbeitung und Ubersetzung der
Kapitel VII.3-VIIL.3 der Rasavahini des Vedeha Thera und Vergleich mit den
Paralleltexten Sahassavatthuppakarana und Saddharmalankaraya. Berlin:
Dietrich Reimer.

BRETFELD, Sven 2012. “Resonant paradigms in the study of religions and the
emergence of Theravada Buddhism”. Religion 42(2): 273-297. https://doi
.org/10.1080/0048721X.2012.642576

CaranDp, Willem 1896. Die altindischen Todten- und Bestattungsgebrduche
mit Benutzung handschriftlicher Quellen dargestellt. Amsterdam: Johannes
Miiller.

CHANDAWIMALA, Rangama 2016. Heterodox Buddhism: The School of
Abhayagiri. Colombo: Rangama Chandawimala Thero. [Revised, self-
published edition of the author’s PhD thesis “The Impact of the Abhayagiri
Practices on the Development of Theravada Buddhism in Sri Lanka”,
University of Hongkong, 2007].

CHANDAWIMALA, Rangama 2017. “Vajrayana Buddhism in Mediaeval Sri
Lanka: A Survey of Historical Accounts”. Asia Pacific Journal of Religions
and Cultures 1(2): 49-57.

CHAVANNES, Edouard 1903. “Voyage de Song Yun dans I’Udyana et le Gandhara
(518-522 p. C.)”. Bulletin de I'Ecole Frangaise de I’Extréme-Orient 3: 379—
441. https://doi.org/10.3406/befeo.1903.1235

CHAVANNES, Edouard 1904. “Gunavarman (367-431 p. C.)”. T’oung Pao 5:
193-206. https://doi.org/10.1163/156853204X00114

CHEN, Chin-chih 2004. “Fan Fan-yii, ein Sanskrit-Chinesisches Worterbuch aus
dem Taisho-Tripitaka”. PhD thesis, Bonn.

CHEN, Jinhua 2004. “The Indian Buddhist Missionary Dharmaksema (385-433):
A New Dating of His Arrival in Guzang and of His Translations”. 7 oung-
Pao 90: 215-263. https://doi.org/10.1163/1568532043628340

CHou, Yi-liang [Zhou Yiliang] 1945. “Tantrism in China”. Harvard Journal of
Asiatic Studies 8(3/4): 241-332. https://doi.org/10.2307/2717819

CoLLINs, Steven 1990. “On the Very Idea of the Pali Canon”. Journal of the Pali
Text Society 15: 89—-126.

ConE, Margaret 2001. 4 Dictionary of Pali. Volume 1 (a—kh). Bristol: The Pali
Text Society.

CoNINGHAM, Robin 1999. Anuradhapura: The British-Sri Lankan Excavations
at Anuradhapura Salgaha Watta 2. Volume I: The Site. Society for South
Asian Studies Monograph 3. BAR International Series 824. Oxford: British
Archaeological Reports. https://doi.org/10.30861/9781841710365



58 Max DEEG

CooMARA Swamy, Mutu 1874. The Dathavansa; or, The History of the Tooth-
Relic of Gotama Buddha. The Pali Text, and its Translation into English,
with Notes. London: Triibner & Co.

Cousins, Lance 1997. “Aspects of Esoteric Southern Buddhism”. [In:] Conolly,
Peter and Sue Hamilton, eds, Indian Insights: Buddhism, Brahmanism and
Bhakti. Papers from the Annual Spalding Symposium on Indian Religions.
London: Luzac Oriental, pp. 185-207.

Cousins, Lance 2001. “On the Vibhajjavadins: The Mahimsasaka,
Dhammaguttaka, Kassapiya and Tambapanniya branches of the ancient
Theriyas”. Buddhist Studies Review 18(2): 131-182. https://doi.org/10.1558
/bsrv.v18i2.14449

Cousins, Lance 2012. “The Teachings of the Abhayagiri School”. [In:] Skilling,
Peter, Jason A. Carbine, Claudio Ciccuza and Santi Pakdeekham, eds, How
Theravada is Theravada? Exploring Buddhist Identities. Chiang May:
Silkworm Books, pp. 67-127.

CRrOSBY, Kate 1999. “History Versus Modern Myth: The Abhayagirivihara, the
Vimuttimagga and Yogavacara Meditation”. Journal of Indian Philosophy
27(6): 503-550. https://doi.org/10.1023/A:1004675608856

Davis, Christopher Edward 2013. “Early Buddhist Monasteries in Sri Lanka:
A Landscape Approach”. Durham Thesis, Durham University. http://etheses
.dur.ac.uk/7013 (accessed 15 October 2024).

DEeG, Max 1999. “Das Ende des Dharma und die Ankunft des Maitreya.
Endzeit- und Neue-Zeit-Vorstellungen im Buddhismus mit einem Exkurs
zur Kasyapa-Legende”. Zeitschrift fiir Religionswissenschaft 7: 145-1609.
https://doi.org/10.1515/0031.145

DEeG, Max 2005. Das Gaoseng-Faxian-zhuan als religionsgeschichtliche
Quelle. Der dlteste Bericht eines chinesischen buddhistischen Pilgermonches
liber seine Reise nach Indien mit Ubersetzung des Textes. Studies in Oriental
Religions 52. Wiesbaden: Otto Harrassowitz.

DEeEG, Max 2007. “Unwirkliche Gegner: Chinesische Polemik gegen den
Hinayana-Buddhismus”. [In:] Hiisken, Ute, Petra Kieffer-Piilz and Anne
Peters, eds, Jaina-Itihasa-Ratna. Festschrift fiir Gustav Roth zum 90.
Geburtstag. Marburg: Indica et Tibetica, pp. 103—125.

DEEG, Max 2009. “Abhayagirivihara — Geschichte und »Geschichte« eines
ceylonesischen Klosters”. [In:] Hase, Thomas, Johannes Graul, Katharina
Neef and Judith Zimmermann, eds, Mauss, Buddhismus, Devianz. Festschrift
fiir Heinz Miirmel zum 65. Geburtstag. Marburg: diagonal-Verlag, pp. 137—
153.



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 59

DEEG, Max 2010. “Has Huichao Been Back to India? On a Chinese Inscription
on the Back of a Pala Bronze and the Chronology of Indian Esoteric
Buddhism”. [In:] Franco, Eli and Monika Zin, eds, From Turfan to Ajanta,
Festschrift for Dieter Schlingloff on the Occasion of his Eightieth Birthday.
Vol. 1. Lumbini: Lumbini International Research Institute, pp. 197-213.

DEEG, Max 2012. “>High-seated< but low-ranked? Sthavira and Sthaviravada in
Chinese Buddhist sources”. [In:] Skilling, Peter, Jason A. Carbine, Claudio
Cicuzza and Santi Pakdeckham, eds, How Theravada is Theravada?
Exploring Buddhist Identities. Chiang Mai: Silkworm Books, pp. 129-163.

DEEG, Max 2015. “Writing Times and Spaces Together: Experiments to Create
an Early Sino-Buddhist Historiography”. [In:] Deeg, Max and Bernhard
Scheid, eds, Religion in China: Major Concepts and Minority Positions.
Wien: Verlag der Osterreichischen Akademie der Wissenschaften, pp. 29-49.
https://doi.org/10.2307/j.ctt1vwOpdc.8

DEEG, Max 2022. “The Buddha in the “Wild West’: The Localization of Jatakas
in Gandhara and the Ramayana”. Religions of South Asia 16(2-3): 220-248.
https://doi.org/10.1558/rosa.24402

DEEG, Max 2023. “‘Once upon a Time’ — So What? The Importance of Place
in Buddhist Narratives”. Religions 14(6), 690. https://doi.org/10.3390
/rel14060690

DEeGALLE, Mahinda 1999. “A Search for Mahayana in Sri Lanka”. Journal
of the International Association of Buddhist Studies 22(2): 343-357.

DE JONG, Jan Willem 1981. “Fa-hsien and Buddhist texts in Ceylon”. Journal
of the Pali Text Society 9: 105-116.

DE SiLvA, Kingsley M. 1981. 4 History of Sri Lanka. London, Berkeley, Los
Angeles: C.Hurst & Company, University of California Press.

DEsseIN, Bart 2010. “The Abhidharma School in China and the Chinese Version
of Upasanta’s *Abhidharmahrdayasiitra”. Eastern Buddhist, New Series
41(2): 49-69.

Frasch, Tilman 2010. “Buddha’s Tooth Relic: Contesting Rituals and the Early
State in Sri Lanka”. [In:] Michaels, Axel, Marko Kitts, Bernd Schneidmiiller,
Gerald Schwedler, Eleni Tounta, Hermann Kulke and Uwe Skoda, eds, Ritual
Dynamics and the Science of Ritual. Vol. 3: State, Power, and Violence.
Wiesbaden: Harrassowitz, pp. 647—664.

FraschH, Tilman 2017. “A Pali cosmopolis? Sri Lanka and the Theravada
Buddhist ecumene, c. 500-1500”. [In:] Biedermann, Zoltan and Alan
Strathern, eds, Sri Lanka at the Crossroads of History. London: UCL Press,
pp. 66-76. https://doi.org/10.2307/j.cttlqnw8bs.8



60 Max DEEG

Frasch, Tilman 2023. “Fundamentalism and modernity: the case of Theravada”.
Zeitschrift fiir Religion, Gesellschaft und Politik 7: 207-223. https://doi
.org/10.1007/s41682-022-00137-w

FRAUWALLNER, Erich 1984. “Uber den geschichtlichen Wert der alten
ceylonesischen Chroniken”. [In:] Steinkellner, Ernst, ed., Erich Frauwallner.
Nachgelassene Werke I: Aufsiitze, Beitriige, Skizzen. Osterreichische
Akademie der Wissenschaften, Philosophisch-Historische Klasse,
Sitzungsberichte, 438. Band. Wien: Verlag der Osterreichischen Akademie
der Wissenschaften, pp. 7-33.

GEIGER, Wilhelm, trans. 1912. The Mahavamsa or the Great Chronicle of
Ceylon, translated by Wilhelm Geiger, assisted by Mabel Haynes Bode.
London: Pali Text Society, Oxford University Press.

GEIGER, Wilhelm, ed. 1925. Culavamsa Being the More Recent Part of the
Mahavamsa. Vol. 1. London: Pali Text Society.

GEIGER, Wilhelm, ed. 1927. Culavamsa Being the More Recent Part of the
Mahavamsa. Vol. 11. London: Pali Text Society.

GEIGER, Wilhelm, trans. 1929. Cilavamsa Being the More Recent Part of the
Mahavamsa. Part 1. Translated by Wilhelm Geiger and from the German
into English by C. Mabel Rickmers. Translation Series 18. London: Pali Text
Society.

GEIGER, Wilhelm, trans. 1930. Cilavamsa Being the More Recent Part of the
Mahavamsa. Part 11. Translated by Wilhelm Geiger and from the German
into English by C. Mabel Rickmers. Translation Series 20. London: Pali Text
Society.

GEIGER, Wilhelm, ed. 1958. The Mahavamsa. London: Pali Text Society, Oxford
University Press. First published 1908.

Grass, Andrew 2010. “Gunabhadra, Baoytn, and the Samyuktagama”. Journal
of the International Association of Buddhist Studies 31(1-2,2008): 185-203.

GOBLE, Geoffrey C. 2019. Chinese Esoteric Buddhism: Amoghavajra, the Ruling
Elite, and the Emergence of a Tradition. New York: Columbia University
Press. https://doi.org/10.7312/gobl19408

GoMBRICH, Richard 2006. Theravada Buddhism: A social history from ancient
Benares to modern Colombo. Second Edition. London, New York: Routledge.
https://doi.org/10.4324/9780203016039

GowmBRrICH, Richard and Gananath OBEYESEKERE 1988. Buddhism Transformed:
Religious Change in Sri Lanka. Princeton: Princeton University Press.
https://doi.org/10.2307/j.ctv1c9hpzb

GORNALL Alastair 2020. Rewriting Buddhism: Pali Literature and Monastic
Reform in Sri Lanka, 1157-1270. London: UCL Press. https://doi
.0rg/10.14324/111.9781787355156



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 61

GUNAWARDANA, R.A.L.H. 1979. Robe and Plough. Monasticism and Economic
Interest in Early Medieval Sri Lanka. Tucson: The University of Arizona
Press.

HerMAN, Ann 2001. “Chinese Nuns and their Ordination in Fifth Century
China”. Journal of the International Association of Buddhist Studies 24(2):
275-304.

HeirMAN, Ann 2004. “The Chinese Samantapasadika and its school affiliation”.
Zeitschrift der Deutschen Morgenlindischen Gesellschaft 154(2): 371-396.

HerRMAN, Ann 2007. “Vinaya: From India to China”. [In:] Heirman, Ann and
Stephan Peter Bumbacher, eds, The Spread of Buddhism. Leiden, Boston:
Brill, pp. 167-202. https://doi.org/10.1163/¢j.9789004158306.1-474.44

HINUBER, Oskar von 1996. 4 Handbook of Pali Literature. Berlin, New York:
De Gruyter. https://doi.org/10.1515/9783110814989

HINUBER, Oskar von 1997. “Buddhist Law According to the Theravada
Vinaya (II): Some Additions and Corrections”. Journal of the International
Association of Buddhist Studies 20(2): 87-92.

Hotr, John Clifford 1991. Buddha in the Crown. Avalokitesvara in the Buddhist
Traditions of Sri Lanka. Oxford, New York: Oxford University Press. https://
doi.org/10.1093/0s0/9780195064186.001.0001

JAYAWARDENA, Pemalanatha 1975. “Der Kult der Zahnreliquie des Buddha.
Untersuchungen zur Frage der Wechselbeziehungen zwischen Buddhismus
und Volkskultur Ceylons”. PhD thesis, Ludwig-Maximilians-Universitét
Miinchen.

KEMPER, Steven 1991. The Presence of the Past: Chronicles, Politics, and
Culture in Sinhala Life. Ithaca, London: Cornell University Press.

KIEFFER-PULZ, Petra 1992. Die Sima: Vorschriften zur Regelung der
buddhistischen Gemeindegrenze in dlteren buddhistischen Texten.
Monographien zur indischen Archéologie, Kunst und Philologie, Band 8.
Berlin: Dietrich Reimer Verlag.

Kominawmr, Satsuki /NgF /0 H 2016. “Jigaku-daishi Ennin ‘Nittd-shingu-shogyo-
mokuroku™” ZEBE KRN T ABEHKEFH %, . Kyoto-joshidaigaku-
daigakuin-bungakukenkyii-kiyo, Shigaku-hen TLE 2+ KF K FFELF 0T
FEREF SR 4R 150 147,

KomiNamr, Satsuki /Ngg/0H 2017. “Ennin-shorai-mokuroku no kenkyt:
‘Nihonkoku-Jowa-gonen-Nitto-guho-mokuroku’ to ‘Jigaku-daishi-zai-To-
soshin-roku’ no shohon no bunseki” FJ{ZIFRHEEDOHSE : THAE
AEMAFEABEREH ) & TERERMIEFELEERE, OFALDSH.
Shiso 2% 74: 67-111.



62 Max DEEG

LAMOTTE, Etienne 1944. Le Traité de la Grande Vertu de Sagesse de Nagarjuna
(Mahaprajiiaparamitasastra). Tome 1: Chapitres I-XV. Louvain/Leuven:
Institut Orientaliste / Instituut voor Oriéntalistik.

LAMOTTE, Etienne 1949. Le Traité de la Grande Vertu de Sagesse de Nagarjuna
(Mahaprajiiaparamitasastra). Tome 1. Chapitres XVI-XXX. Louvain/
Leuven: Institut Orientaliste / Instituut voor Oriéntalistik.

Law, Bimala Charan ed. and trans. 1925. The Dathavamsa (A history of the
Tooth-relic of the Buddha), edited and translated. Lahore: Moti Lal Banarsi
Das, The Punjab Sanskrit Book Depot.

LETTERE, Laura 2020. “The Missing Translator: A Study of the Biographies of
the Monk Baoyun E3E (3767-449)”. Revista degli Studi Orientali, Nuova
Serie 93(1-2): 259-274.

LEg, Sangyop 2020. “The Invention of the ‘Eminent Monk’: Understanding
the Biographical Craft of the Gaoseng zhuan through the Mingseng zhuan”.
T’oung Pao 106: 87—170. https://doi.org/10.1163/15685322-10612P04

L1, Rongxi, trans. 2002. “Biographies of Buddhist Nuns”. [In:] Li, Rongxi and
Albert A. Dalia, eds, Lives of Great Monks and Nuns. Berkeley: Numata
Center for Buddhist Translation and Research, pp. 55—154.

MALALASEKERA, G. P. 1935. Vamsatthapakasini, Commentary on the Mahavamsa.
2 vols. London: The Pali Text Society.

MALALASEKERA, G. P. 1974. Dictionary of Pali Proper Names. 2 vols. London:
The Pali Text Society. [First published 1937-1938].

MupIvaNsg, Nandasena 1974. Mahayana Monuments in Ceylon. Colombo:
M. D. Gunasena and Co. Ltd.

NATTIER, Jan 2008. 4 Guide to the Earliest Buddhist Chinese Translations: Texts
from the Eastern Han %% and Three Kingdoms —[&] Periods. Bibliotheca
Philologica et Philosophica Buddhica, Volume X. Tokyo: The International
Research Institute for Advanced Buddhology, Soka University.

NEWHALL, Thomas 2022. “The Development of Ordination Platforms (jietan)
in China: The Translation and Interpretation of Sima in East Asia from the
Third to Seventh Centuries”. [In:] Carbine, Jason A. and Erik W. Davis, eds,
Sitmds: Foundations of Buddhist Religion. Honolulu: University of Hawai’i
Press, pp. 66—1009. https://doi.org/10.2307/j.ctv1msswd0.9

NorMmaN, Kenneth R. 1991. “The literary works of the Abhayagiriviharins”.
[In:] Jha, V. N., ed., Kalyanamitta: Professor Hajime Nakamura Felicita-
tion Volume. Delhi, Sri Satguru Publications, pp. 41-50. [Reprinted in:
K. R. Norman. Collected Papers, Volume 1V. Oxford: Pali Text Society,
1993, pp. 202-217].



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 63

OLDENBERG, Hermann, ed. and trans. 1879. The Dipavamsa: An Ancient
Buddhist Historical Record. London: Williams & Norgate.

OrrLANDO, Raffaello 1981. “A Study of Chinese Documents Concerning the
Life of the Tantric Buddhist Patriarch Amoghavajra (A.D. 705-774)”. PhD
Thesis, Princeton University, Princeton.

OrzecH, Charles D. and Henrik H. SorReNSEN 2010. “Stipas and Relics in
Esoteric Buddhism”. [In:] Orzech, Charles D., Henrik H. Serensen
and Richard K. Payne, eds, Esofteric Buddhism and the Tantras in
East Asia. Leiden, Boston: Brill, pp. 146-152. https://doi.org/10.1163
/€j.9789004184916.i-1200.49

ParLumBo, Antonello 2013. An Early Chinese Commentary on the Ekottarika-
agama: The Fenbie gongde lun 43HIH{EEw and the History of the
Translation of the Zengyi ahan jing 1= [n&%%. Taipei: Dharma Drum
Publishing Corporation.

PARANAVITANA, Senarath 1943. “A Fragmentary Inscription from Jetavanarama
now in the Colombo Museum”. [In:] Paranavitana, Senarath, ed., Epi-
graphica Zeylanica, Being Lithic and Other Inscriptions of Ceylon. Vol. IV
(1934-1941). London: Oxford University Press, pp. 273-285.

PATHMANATHAN, S. 1976. “Historical Writings in Medieval Sri Lanka: The Reign
of Parakramabahu I”. Journal of the Sri Lanka Branch of the Royal Asiatic
Society, New Series, 20: 1-16.

PETECH, Luciano [1953/54] 1988. “Some Chinese Texts Concerning Ceylon”.
[In:] Luciano Petech. Selected Papers on Asian History. Roma: Istituto
Italiano per il Medio ed Estremo Oriente, pp. 95-104. [Reprinted from
Ceylon Historical Journal 3 (1953/54): 217-227].

PINTE, Gudrun 2011-2012. “Lost in Translation: A case study of Sanghabhadra’s
Shanjianlii piposha (T.1462)”. PhD thesis, Gent University, Gent.

PiNTE, Gudrun 2012. “False Friends in the Fanfanyu”. Acta Orientalia 65(1):
97-104. https://doi.org/10.1556/A0rient.65.2012.1.6

PoweLL, Kellie Marie 2018. “Rituals and Ruins: Recovering the History of
Vajrayana Buddhism in Sri Lanka”. MA thesis, University of California,
Berkeley.

PrzyLUSKI, Jean 1923. La légende de I'empereur A¢oka (A¢oka-Avadana) dans
les textes indiens et chinois. Paris: Paul Geuthner.

PrzyLUSKI, Jean 1926. Le concile de Rajagrha — Introduction a [’histoire des
canons et des sectes bouddhiques. Paris: Libraire Orientaliste Paul Geuthner.

PuLLEYBLANK, Edwin G. 1991. Lexicon of Reconstructed Pronounciation

in Early Middle Chinese, Late Middle Chinese, and Early Mandarin.
Vancouver: UBC Press.



64 Max DEEG

RanuLA, Walpola [1956] 1993. History of Buddhism in Ceylon. The
Anuradhapura Period 3rd Century BC — 10th Century AC. Dehiwala: The
Buddhist Cultural Centre. [First published 1956].

Ruys Davips, Thomas W., ed. 1884. “The Dathavamsa”. Journal of the Pali Text
Society 1884: 109—-150.

SaLomoNn, Richard 1998. Indian Epigraphy. A Guide to the Study of
Inscriptions in Sanskrit, Prakrit, and the Other Indo-Aryan Languages.
New York, Oxford: Oxford University Press. https://doi.org/10.1093
/0s0/9780195099843.001.0001

ScHALK, Peter and Alvappillaai VELUPPILLAL, eds 2002. Buddhism among
Tamils in Pre-Colonial Tamilakam and Ilam, Part 1: Prologue. The Pre-
Pallava and the Pallava Period; Part 2: The Period of the Imperial Colar.
Tamilakam and Ilam. Uppsala: Upsala Universitet.

ScHEIBLE, Kristin 2016. Reading the Mahavamsa: The Literary Aims of
a Theravada Buddhist History. New York: Columbia University Press.
https://doi.org/10.7312/schel 7138

SCHMIEDCHEN, Annette 1993. “Untersuchungen an Dorf-, Land- und
Geldschenkungsinschriften zugunsten buddhistischer Kldster in Nordindien
vom 5. bis 8. Jahrhundert”. PhD thesis, Humboldt Universitéit Berlin, Berlin.

ScHMIEDCHEN, Annette 2011. “Religious Patronage and Political Power: The
Ambivalent Character of Royal Donations in Sanskrit Epigraphy”. Journal
of Ancient Indian History 27: 154-166.

ScHoPEN, Gregory 1994. “Ritual Rites and Bones of Contention: More on
Monastic Funerals and Relics in the Milasarvastivada-Vinaya”. Journal of
Indian Philosophy 22(1): 31-80. https://doi.org/10.1007/BF01066358

ScHOPEN, Gregory [1982] 2005. “The Text of the »Dharani Stones from Abhaya-
giriya«: A Minor Contribution to the Study of Mahayana Literature in
Ceylon”. [In:] Schopen, Gregory, ed., Figments and Fragments of Mahayana
Buddhism in India — More Collected Papers. Honolulu: University of
Hawai’i Press, pp. 306-313. [First published in Journal of the International
Association of Buddhist Studies 5(1), 1982].

SHiH, Robert 1968. Biographies des moines éminents (Kao Seng Tchouan) de
Houei-Kiao, traduites et annotées. Premiére partie: Biographies des premiers
traducteurs. Louvain: Institut Orientaliste.

SiLk, Jonathan A. 2012. “Kern and the Study of Indian Buddhism: With
a Speculative Note on the Ceylonese Dhammarucikas”. Journal of the Pali
Text Society 31: 125-154.

SINCLAIR, [ain 2016. “Appendix A: The Names of Nagabuddhi and Vajrabuddhi”.
[In:] Acri, Andrea, ed., Esoteric Buddhism in Mediaeval Maritime Asia:



The “Fearless Mountain” That (Almost) Disappeared: Looking ... 65

Networks of Masters, Texts, Icons. Singapore: ISEAS Yusof Ishak Institute,
pp- 389-391. https://doi.org/10.1355/9789814695091-019

SKILLING, Peter 1993a. “A Citation from the *Buddhavamsa of the Abhayagiri
School”. Journal of the Pali Text Society 18: 165-175.

SKILLING, Peter 1993b. “Theravadin literature in Tibetan translation”. Journal
of the Pali Text Society 19: 69-201.

SKILLING, Peter 1997. “The Advent of Theravada Buddhism to Mainland South-
east Asia”. Journal of the International Association of Buddhist Studies
20(1): 93-107.

STRONG, John S. 1983. The Legend of King Asoka. A Study and Translation of
the Asokavadana. Princeton: Princeton University Press.

STRONG, John S. 2004. Relics of the Buddha. Princeton: Princeton University
Press.

SUNDBERG, Jeffrey 2014. “The Abhayagirivihara’s Pamsukilika Monks in
Second Lambakanna Sri Lanka and Sailendra Java: The Flowering and
Fall of a Cardinal Center of Influence in Early Esoteric Buddhism”. Pacific
World, Journal of the Institute of Buddhist Studies, Third Series, 16: 49—185.

SUNDBERG, Jeffrey 2016a. “Mid-9th-Century Adversity for Sinhalese Esoteric
Buddhist Exemplars in Java: Lord Kumbhayoni the the ‘Rag-wearer’
Parhsukiuilika Monks of the Abhayagirivihara”. [In:] Acri, Andrea, ed.,
Esoteric Buddhism in Mediaeval Maritime Asia: Networks of Masters, Texts,
Icons. Singapore: ISEAS Yusof Ishak Institute, pp. 349-379. https://doi
.org/10.1355/9789814695091-017

SUNDBERG, Jeffrey 2016b. “Reviews, Updates, Further Scholarship, Self-
critiques, and Author’s Disclaimers on Jeffrey Sundberg and Rolf Giebel
‘The Life of the Tang Court Monk Vajrabodhi as Chronicled by Li
Xiang =[] (version 2/3/2016, electronically published: https://www
.academia.edu/20198094/Life Of Vajrabodhi Amendments and Further
_Scholarship Feb 2016, accessed 7 Juni 2023).

SUNDBERG, Jeffrey and Rolf GieBeL 2011. “The Life of the Tang Court Monk
Vajrabodhi as Chronicled by Lii Xiang (= [f]): South Indian and Sri Lankan
Antecedents to the Arrival of the Buddhist Vajrayana in Eighth-Century Java
and China”. Pacific World, Third Series, 13: 129-222.

TAKAKUSU, Junjiro and Kaigyoku WATANABE, eds 1924-1934. Taisho Shinshii
Daizokyo KIiFF &KL [The Tripitaka in Chinese]. 100 vols. Tokyo:
Taisho Issaikyo Kankokai.

TILAKARATNE, Asanga 2020. “Xuan Zang and Fa Hsien on the History and

Religion of Sri Lanka”. [In:] Padmasira, Raluwe and Ashoka Welitota, eds,
Collected Papers: Asanga Tilakaratne. Volume Ill: Theravada Studies.



66 Max DEEG

Nugegoda: Sarasavi Publishers (Pvt) Ltd / Sri Lanka Association of Buddhist
Studies, pp. 268-277. [Originally published 2007].

TrRAINOR, Kevin 1997. Relics, ritual, and representation in Buddhism.
Rematerializing the Sri Lankan Theravada tradition. Cambridge: Cambridge
University Press.

Tsar, Kathryn-Ann 1994. Lives of the Buddhist Nuns: Biographies of Chinese
Buddhist Nuns from the Fourth to Sixth Centuries. A Translation of the
Pi-ch’iu-ni chuan, compiled by Shih Pao-ch’ang. Honolulu: University of
Hawai’i Press.

VIrA, Raghu. 1943. Fan Fan Yii, Chapters 43-55, 60—61, Being a Chinese
Dictionary of Indian Geographical Names Compiled in 517 A.D from
Literature and Accounts of Travellers. Sarasvati Vihara Series, Volume 14.
Lahore: The International Academy of Indian Culture.

WALDSCHMIDT, Ernst 1948. Die Uberlieferung vom Lebensende des Buddha.
Eine vergleichende Analyse des Mahaparinirvanasiitra und seiner
Textentsprechungen: Zweiter Teil, Vorgangsgruppe V-VI. Abhandlungen
der Akademie der Wissenschaften in Gottingen, Philologisch-Historische
Klasse, Dritte Folge, Nr. 30. Gottingen: Vandenhoeck & Ruprecht.

WALTERS, Jonathan S. 1997. “Mahayana Theravada and the Origins of the
Mahavihara”. Sri Lanka Journal of the Humanities 23(1&2): 100-119.

WALTERS, Jonathan S. 1999. “Mahasena and the Mahavihara: On the
Interpretation and Politics of History in Pre-colonial Sri Lanka”. [In:] Alj,
Daud, ed., Invoking the Past: The Uses of History in South Asia. New Delhi,
Oxford, New York: Oxford University Press, pp. 322—-366.

WALTERS, Jonathan S. 2000. “Buddhist History: The Sri Lankan Pali Vamsas
and Their Commentary”. [In:] Inden, Ronald, Jonathan Walters and Daud
Ali, eds, Querying the Medieval: Texts and the History of Practices in South
Asia. Oxford, New York: Oxford University Press, pp. 99—164. https://doi
.0rg/10.1093/0s0/9780195124309.003.0003

WALTERS, Jonathan S. and M. B. CoLLEY 2006. “Making History: George
Turnour, Edward Upham, and the ‘Discovery’ of Mahavamsa”. Sri Lanka
Journal of the Humanities 32(1&2): 135-167.

YANG, Zeng 2018. “A Biographical Study of Bukong (aka Amoghavajra, 705—
774): Networks, Institutions, and Identities”. PhD Thesis, University of
British Columbia, Vancouver.



RSIIKSIO  Acta Asiatica Varsoviensia 37 (2024): 67-84
£229 PAN https://doi.org/10.60018/AcAsVa.orfe2808

Nagarjuna’s No-Thesis Statement
(Vigraha-vyavartani 29)
as an Absurd Consequence Revisited

Stanistaw Jan Kania

Abstract: Made in Vigraha-vyavartaniverse 29, Nagarjuna’s claim that he does not have
any thesis has long perplexed scholars as to both its meaning and the very reasonableness
of its employment. In this paper I offer an alternative to the scholarly interpretations
which assume that this claim can be abstracted from the context of the fictitious debate
presented in the treatise. Rather than taking it to signal an actual standpoint of Nagarjuna,
I propose to read the no-thesis statement as an absurd consequence, part of an elaborate
exchange which showcases the irrationality of a realist-antirealist debate.

Keywords: Nagarjuna, Madhyamaka, Madhyamika, Vigraha-vyavartant, pratijia,
prasanga

Stanistaw Jan KaNia, Faculty of Oriental Studies, University of Warsaw, Warsaw, Poland;
s.kania@uw.edu.pl; @ 0000-0002-8122-7420

@ @ This article is distributed under a Creative Commons Attribution 4.0
licence (https://creativecommons.org/licenses/by/4.0/).




68 Stanistaw Jan KANIA

Recently, in his modestly titled paper “Reading notes on the Vigrahavyavartani”,
Eli Franco has brought much novelty to the study of Nagarjuna’s (ca. 150—
250 cE) Vigraha-vyavartani (henceforth VV, with VVV used specifically to
the prose svavrtti'). Most crucially, FRANCO (2022: 125-128) has made a case
for the exclusion of the Naiyayikas from among the suspected opponents of
the Madhyamika in the VV, and argued for the possibility of assigning the
second objection (verses 5—6) — concerned with epistemology and formulated
from the position of one who appears to embrace four pramanas — to
a Buddhist (of an obscure affiliation). In the modern research of the V'V, it has
been generally assumed that the objections against the Sinyata-vada, which
comprise the opening twenty-verse part of the text, are levelled by at least
two adversaries, namely, an Abhidharmika and a Naiyayika.> In my previous
publications concerned with this text, I considered Nagarjuna to be dealing
with a generalised opponent, specifically with an Abhidharmika and — indeed —
a Naiyayika (and perhaps some other adversary of the Madhyamaka school,
too) conflated into a single realist.’ Before Franco, the Naiyayika-qua-opponent
was rejected by Christian Lindtner (who posited that Nagarjuna engages with
a single, Abhidharmika opponent), albeit on rather weak grounds, i.e., that in
the second objection, the opponent refers to the pramana of reliable testimony
with the term dgama, rather than with the Naiyayika-used sabda.* Positing
a single opponent (of a specific, although unknown, affiliation, and not a result

' The Sanskrit text is quoted after the edition by E.H. Johnston and A. Kunst printed in

BHATTACHARYA (1998). Also consulted were Y. Yonezawa’s transliteration of the Zha lu ms.
and edition of the Tibetan translation (YONEzAwA 2008).

See, e.g., WESTERHOFF (2010: 8 ef passim).

3 KanIa (2014: 17-18), KaN1a (2015: 137-138). This conflation would, per this interpretation,
serve to highlight the effectiveness of Nagarjuna’s dialectical method to deconstruct every
realist attempt to establish an ontology.

This observation serves as one of Lindtner’s five “main” arguments for the identification of
the Abhidharmika as the sole opponent. For these arguments, see LINDTNER (1982: 71). I shall
not reproduce Lindtner’s arguments here, but in passing, I shall propose an additional one,
namely, that not only does the manner in which the exchange is presented in the text never
suggest that the Madhyamika is rebutting criticism from multiple parties, one at a time, but
also the wording of selected objections and answers, and of the references to the opponent
is such that it lends to the impression that the uttara-paksin debates the same pirva-paksin
throughout the whole text. Cf. first and foremost the consistent use of unqualified bhavat
by the uttara-paksin when addressing the pirva-paksin; also cf., e.g., VVV 55,1 ad VV 21:
atrocyate | yat tavad bhavatoktam, which immediately follows the ninth objection (thus
closing the pirva-paksa) and introduces the answer to the first objection (thus opening the
uttara-paksa), or the conjunctive use of zavat introducing the second objection in verse 5
(VV Sab: pratyaksena hi tavad yady upalabhya vinivartayasi bhavan | — “Now, if you reject
[something] having apprehended [it] through perception [...]”"), or the similar use of ca in
verses 9 and 18 conjoining different objections. Moreover, in VV 59, which belongs to the
reply to the fifth objection (VV 9), the proponent states that emptiness has been explained
earlier — this has been done in VV 22, which belongs to the reply to the first objection
(VV 1-4).
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of a conflation of various adversaries) in the VV certainly makes the structure
of the text appear much less curious. Per the multiple opponents interpretation,
Nagarjuna proceeds to counter the objections only having collected them into
an uninterrupted list (despite their varying provenance), which appears, at
least prima facie, to needlessly disrupt the flow of the debate, making it more
complicated to follow the exchange, as the Madhyamika proponent engages in
a disputative simultaneous exhibition of a sort. With the number of opponents
reduced to one, the pirva-paksa, however long and complex content-wise,
transforms into a single utterance, thus following, together with the uttara-
paksa, an easily understandable dialectical narrative not uncommon in Indian
philosophical literature. Also, and perhaps more importantly (especially
hermeneutically), the number of dialogues in which Nagarjuna is engaged is
reduced to one, thereby making the objections much more interconnected. The
same holds true with regard to the answers, as — to put it briefly — even though
these are (obviously) put forth by a single proponent, a point made in response
to one of the objections is a point made to the author of all of the objections.

On another note, Franco hypothesises that the VV is inspired by an actual debate.
He notes that he cannot prove this, but he does offer certain remarks to account
for this impression. One of these is that the misunderstanding of emptiness
manifested in the pirva-paksa is likely a genuine misunderstanding by a real
adversary of the Madhyamika, and not one merely ascribed by Nagarjuna to
an imagined opponent (FrRaNco 2022: 123). My own previous impression, in
turn, had been that the VV constitutes a record of a fictitious debate, and that
the realist-antirealist exchange (an idealised one, what with the multitude of
suppositions made for the sake of the dispute) serves as a vehicle for demonstrating
the futility of rational dispute (marred with the problem of incommensurability
of philosophical theories) and the indefensibility of propositions assertoric
of reality (as displayed by the destructive force of prasarnga argumentation),
guiding the Mahayanist practitioner towards the experience of the ineffability
of paramartha-satya. The positing of a single opponent (and of a Buddhist one),
reduces, I admit, the degree of idealisation. Nagarjuna may have both recorded
actual criticism levelled against the sinyata-vada within the Buddhist monastic
circles, and anticipated other objections (or at least designed some for the sake
of argument), so that his treatise serves both to defend the Sinyatd-vada and to
further elaborate on what has been taught in the Mila-madhyamaka-karika.
Whether one of these aims is subordinate to the other I could not say.

The paper by Franco has sparked anew my own interest in the V'V, in particular
in that it has necessitated a reconsideration of some of my assumptions and
arguments. In this essay, I specifically wish to revisit my reading of the famous
verse 29. The verse in translation is as follows:
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VV 20. If I had some thesis (pratijiia), then this fault (dosa) would be
mine. But I do not have a thesis, thus there is no fault of mine.’

The third pada contains the so-called no-thesis statement, or no-thesis view,
which has perplexed Madhyamika commentators® and modern scholars as to its
meaning and — perhaps more profoundly — the questionable reasonableness of
its employment (a sledgehammer used to crack a nut, as Jan WESTERHOFF [2009:
27] sees it). FRANCO (2022: 124) refers to it as “one of the most productive
statements in modern hermeneutics of Madhyamaka”. Indeed, for decades,
verse 29 has attracted significant attention and at times spurred scholarly
exchanges spanning years. However, even though much has been said on
verse 29 (and even more on that which has been said on verse 29), the
interpretations put forward have not been all that multifarious. In fact, generally,
they can be put into two baskets: either Nagarjuna declares he does not have a
thesis of a certain sort (i.e., one that would posit the real existence of entities;’
I shall refer to this as the no-such-thesis interpretation), or he declares the
thesis to be ultimately non-existent (on the paramdrtha level;® henceforth no-
real-thesis interpretation). The no-thesis statement has been largely understood
against the backdrop of the Madhyamaka philosophical enterprise, with less
attention being paid to (the possibility of restricting) the context of the statement
to the V'V alone. To support the no-such-thesis interpretation, Candrakirti’s (ca.
600—650) differentiation between different sorts of pratijiias in the Prasanna-
pada@ has often been cited, while the no-real-thesis interpretation is, obviously,
rooted in the dve satye theory, the backbone of the Sanyata-vada."’

Ina2014-published concise essay concerned with VV 29, I argued that Nagarjuna
does not actually make a claim (one that could or should be abstracted from the
context of the debate) that he puts forward no thesis, rather, he merely presents to
his opponent an absurd consequence which follows from the acknowledging of
the opponent’s interpretation of the thesis of universal emptiness. In that essay,
I highlighted the problem of the irrationality of a debate between an antirealist
and a realist who employ mutually incommensurable linguistic frameworks

5 VV 29: yadi kdcana pratijiia syan me tata esa me bhaved dosah | ndsti ca mama pratijia

tasman naivdsti me dosah ||

For selected Tibetan interpretations see RUEGG (1983) and LopEZ (1994). See also WESTERHOFF
(2009: 26-33).

7 See, e.g., RUEGG (1986).

8 See, e.g., OETKE (1991).

% RUEGG (1983: 213-214), RUEGG (1986: 232-233), WESTERHOFF (2009: 35-36). Westerhoff
argues also for a connection between the no-thesis statement and the equation of sinyata in
the Miila-madhyamaka-karika with rejection of drstis, views.

Not falling under the two categories is the arguably obsolete reading by T.R.V. Murti, who
understood Nagarjuna’s denial of having a thesis quite literally, on the samvrti level, viz., that
Nagarjuna has no proposition to make, and no arguments to put forth (Murtr 1955: 131-132).
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(as the definition of “to be” — to be applied in every other notion — remains
an unresolved issue for the two). My argument, however, relied partly on my
assessment of the peculiar structuring of the text as being a conditio sine qua
non for the carrying out of the entire debate, with the alternative (a sequence
of objection — answer — objection, etc.) assumed to be inevitably leading the
exchange to a dead end following Nagarjuna’s reply to the first objection
(Kania 2014: 20-21). While the structure remains the same and can thus act
as a condition for the debate, the loss of its peculiarity weakens the argument
from structure. I do maintain that, to borrow from the title of my previous essay,
Nagarjuna does not really mean it when he says he does not have a thesis, and
below I offer a revision of my proposition to read the verse in this way. In doing
so, 1 follow or take into account some remarks and analyses by Franco, but in
the end, my interpretation of verse 29 considerably differs from the no-real-
thesis interpretation endorsed by Franco. I do not, however, enter into polemics
with Franco with regard to the no-thesis statement, nor with other scholars. I do
not seek to weigh in much on the validity of the no-such-thesis or the no-real-
thesis interpretations, as I take a significantly divergent approach to the issue.
And even though [ have a major problem with both of them, I do not consider
this problem to render them indefensible.

To explain, my problem with the no-such-thesis and the no-real-thesis
interpretations is that both of them entail that the uttara-paksin fails to offer
an effective response to the objection by the piirva-paksin. To analyse verse 29
from the perspective of the whole of the Madhyamaka project is to deprive it
of the dialectical narrative in which it is embedded. Namely, to whatever extent
the VV may be a vehicle for a sinyata-vada exposition hidden under the fagade
of a philosophical dispute (and however idealised this dispute may be), the text
remains a record of a dispute. This dispute is held on the samvrti level, and
on this level Nagarjuna comes to be accused of contradicting his own words.
The crux of verse 29 is not the no-thesis statement, but its consequent, i.e.,
the statement of not being guilty of committing a fault (dosa), or, shall we say,
the no-fault statement. Nagarjuna’s denial of having a thesis (whether one of
a specific kind, or a really existent one) compares, in my opinion, not to the
use of a sledgehammer, but rather to the drawing of a wild card — technically,
it works, but it is hardly impressive. The weakness of denying having a thesis
of a specific kind is that this argument is not immediately understandable
to the opponent and audience. The VV is not only a record of an exchange
in which Nagarjuna is supposed to dispel criticism (dispel, not dodge it), as
the title of the treatise says, it is also a text elaborated upon by Nagarjuna in
an auto-commentary which serves to clarify the import of the verses (and which
often does so by means of tedious paraphrasing as if for the sake of putting
forward any commentary at all). Here, for some reason, the auto-commentary
offers no hint whatsoever regarding the special use of the term pratijia.
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It is certainly curious that one of the most puzzling passages by Nagarjuna
to have come down to us, if not the most puzzling, is found in a text which is
accompanied by a svavrtti. In the debate presented in the VYV, the opponent
is not given the chance to raise the obvious questions: “What do you mean?”
and “How does this lift the accusation of said fault?” In an actual debate, those
questions would have been raised. Next, as per the no-real-thesis interpretation,
Nagarjuna catapults himself to the paramdrtha level (in truth, he seems to be
free to do so almost anytime during the debate), which, again, would not work
in an actual confrontation. The denial of having a thesis on the paramartha
level after having been accused of committing a fault on the samvrti level, the
level of the debate, is similar to not acknowledging one’s own defeat in a debate
and declaring that debates are not really existent, hence none really took place.
I cannot, however, reject the no-such-thesis and the no-real-thesis interpretations
on this basis, as I cannot assume that Nagarjuna could not have simply put forth
a flimsy argument. I therefore mostly abstain from making further remarks on
these interpretations, not to mention undertaking a detailed investigation of their
specific formulations. Below, I set forth my revised, and enlarged, commentary on
nasti ca mama pratijia, offering, first, some initial observations and discussions,
and then tracing the debate’s winding path leading to the no-thesis (and the no-
fault) statement(s). I provide the Sanskrit text and accompany it with my English
translation only when I deem it necessary and/or relevant' (the reason I pay
relatively more attention to the beginning of the text is that it is in those first
verses and svavrtti that the stage is set for Nagarjuna’s puzzling claims).

*

In the VV, the Madhyamika proponent defends the sinyatd-vada against
criticism put forward in the piirva-paksa by an opponent who, as FRANCO (2022:
123) has observed, engages in the destructive, vitanda mode of debate, that
is, they seek to dismantle the proponent’s position without making a case for
an alternative one. Indeed, not only is the opponent not identified by Nagarjuna,
but also their position (assuming they have one) can hardly be reconstructed
from the objections alone. Among the bits that we do learn of the opponent is
that they rely on a realist conceptual framework to interpret the implications of
the sinyata-vada. For the opponent, to be devoid of own-being (svabhava) is
to be devoid of real existence; an empty thing is not different from an unreal,
imagined thing.

The very first objection (VV 1-4) is at its outset directed against stating that all
things are empty of own-being. The opening verse of the VV says:

""" Omitted, among other things, is the six-pointed controversy from VVV ad VV 2, as even

though it glaringly showcases the disputants’ reliance on suppositions and anticipatory
strategy, it does not introduce any new context for the analysis of VV 29.
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VV 1. If the own-being of all entities is nowhere to be found, [then] your
statement is devoid of own-being [and] is unable to refute own-being.'

The content of the statement is supplied in the svavreti: “All entities are empty.”"?
The word for “statement” used in VV(V) 1 is vacana. Although this word is
used throughout the whole of the VV," its referent is not exclusively denoted
by it. The Sanskrit vakya and vacas are also employed a few times to refer to
the statement,'® and since these two are found not only in the verses, but also in
the svavrtti, the interchangeable use of vacana, vakya and vacas is hardly metri
causa. These are not special terms; they simply denote speech, the act of it, and
not specifically its content.' This is made all too clear in the svavrtti on VV 1,
wherein the opponent identifies the operation of the chest, the throat, the mouth,
the tongue and so on among the entities to be posited as conditions for the aris-
ing of the statement. Needless to say, the idea that is expressed in the words of
the statement is not the product of one’s chest etc. And what is expressed in the
statement is a thesis, specifically, the proposition that all entities are empty. The
statement and the thesis are substantially different. This is explicitly conveyed
in the text itself. The core of the first objection is the ostensibly hopeless dilem-
ma the proponent has to face. Either the statement itself is empty (VV 1), or it is
not (VV 2, see below). If the first, then there is no statement at all (it is empty of
own-being, which equals being non-existent). If the second, then the thesis put
forth is not true insofar as not all things are empty (the statement remains a real
entity, the abstract thesis it communicates becomes invalidated):

VYV 2ab. Suppose that this statement is possessed of own-being. [In this
case,] the aforesaid thesis (pratijiia) of yours is abandoned (hata).”

Specifically, in this case, the thesis is to be charged with the fault of inconsistency
(vaisamikatva), as is explained in the svavriti:

You may even think: “Let there not be this fault (dosa)!”,” [and say]
“This statement is possessed of own-being, and is thus not empty, from
which it follows that it [is able to] negate the own-being of all entities.”
To this we say: If it is so, then the aforesaid thesis of yours that all entities
are empty is abandoned. What is more, your statement is included in all

VV 1: sarvesam bhavanam sarvatra na vidyate svabhavas cet | tvad-vacanam asvabhavam na
nivartayitum svabhavam alam ||

3 VVV 42,15 ad VV 1: [$§]anyah sarva-bhavalh].
4 Imvvva.
15" The former in VV 4 and VVV thereon, the latter in VV 21 and VV'V thereon.

BHATTACHARYA (1998: 95 et passim) rightly renders the three words with “statement”.
WESTERHOFF (2010: 19 ef passim) renders them with semantically charged “assertion”.

VV 2ab: atha sasvabhavam etad vakyam pirva hata pratijia te |
18 See the first horn of the dilemma (VV 1).
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entities. When all entities are empty, why would your statement be not
empty, so that, due to not being empty it could negate the own-being of
all entities? [..]"

The term pratijna makes here its first appearance in the VV. It is clearly
differentiated from the statement (which is the vehicle for the thesis). As
mentioned earlier, much has been said on the meaning behind this term, however,
the authors of modern interpretations (myself included, I must confess) have not
paid enough attention to the use of the terms paksa and vdda in the VV, and
their relation with pratijiia. 1 shall return to this issue later on.

A line of defence is next suggested to the proponent in verse 3:

VYV 3. You may think that [the statement] is similar to “[Do] not [make]
a sound!”?, but this is not tenable, because in this case, an existing (or
present, sat) sound would prevent a future [one].”!

The svavrtti elaborates:

You may think that by saying: “Do not make a sound!”, someone would
themselves produce a sound, and by means of that sound would prevent
[a different] sound [from being produced, and that] in the same way the
empty statement: “All entities are empty” would prevent own-being of
all entities. To this we say: This, too, is untenable. Why? Because in this
case, an existing sound would prevent a future sound. [And] here, it is
not that an existing statement of yours negates own-being of all entities.
Because, on your view (fava matena), the statement is non-existent, and
own-being of all entities is non-existent, too. Therefore, [to say that] this
[statement] is like “[Do] not [make] a sound!” is a defective proposition.??

The opponent advances a ready-made reply to an anticipated objection by the
proponent. This reply cannot work, as the opponent’s supposition is grounded

9 VVV 43,11-17 ad VV 2: athdpi manyase ma bhiid esa dosa iti sasvabhavam etad vakyam

sasvabhavatvdc cdsinyam tasmad anena sarva-bhava-svabhavah pratisiddha ity atra
bhavantar-gatam ca tvad-vacanam | kasmac chiinyesu sarva-bhavesu tvad-vacanam asinyam
yendSinyatvat sarva-bhava-svabhavah pratisiddhah | [...].

20" See FraNCO (2022: 122) for the identification of the likely source of this example.

2 VV 3: ma $abda-vad ity etat syat te buddhir na caitad upapannam | Sabdena hy atra sata

bhavisyato varanam tasya ||

VVV 45.3-9 ad VV 3: syat te buddhih yatha nama kascid brityan ma Sabdam karsir iti svayam
eva sabdam kuryat tena ca Sabdena tasya Sabdasya vyavartanam kriyetaivam eva siunyah
sarva-bhava iti sinyena vacanena sarva-bhava-svabhavasya vyavartanam kriyata iti | atra
vayam bramah | etad apy anupapannam | kim karanam | satda hy atra sabdena bhavisyatah
Sabdasya pratisedhah kriyate | na punar iha bhavatah satd vacanena sarva-bhava-svabhava-
pratisedhah kriyate | tava hi matena vacanam apy asat sarva-bhava-svabhavo ‘py asat (read
after YONEzZAWA 2008: 224. Ed.: asan) | tasmad ayam ma sabda-vad iti visamopanydsah |

22
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in an erroneous notion of the opposite party’s position. Emptiness entails non-
existence on the view of the opponent, not of the proponent. Still, this passage
makes even clearer the distinction between the statement and the thesis. To
explain, the statement “Do not make a sound!” is an utterance — a physical
object in the shape of a sequence of sounds — with the meaning of prohibition
which can be understood by those hearing it, thereby preventing them from
making a sound. According to the opponent, the proponent may see the
statement “All entities are empty” as an utterance that is also performative, i.e.,
one that carries out the negation of own-being. This comparison would, thus,
serve to eliminate the fault of inconsistency, because there is nothing logically
inconsistent in making a sound in order to establish silence. The problem is that,
per the doctrine of emptiness as the opponent understands it, the statement is
empty and thus non-existent — hence it performs nothing. If there was nothing
at all, then the thesis that there is nothing at all would be true — but there would
be no one to put it forth in a statement.

And lastly, verse 4 brings the first objection to a close with what would come to
be directly countered with the no-thesis and no-fault statements:

VV 4. One could think: “A negation of a negation is also [rejected] this
way”. This is not true. It is your thesis (pratijiia) which is thus criticised
on account of a special characteristic (laksana), not mine.?

The svavrtti elaborates:

You may think: “In the same manner, a negation of a negation is also
untenable, [and] in that case it is untenable that you negate the statement
negating the own-being of all entities”. To this we say: That is also not
true. Why? Because the special characteristic of a thesis is obtained for
you, not for me. You say: “All entities are empty”, not I. The aforesaid
position (paksa) is not mine. In that case, what you said is not [tenable],
viz., that this being so, a negation of a negation is also untenable.?*

The conclusion to the first objection has led to some very different readings,
which is perhaps partly owing to the text of the svavrtti as provided in Johnston
and Kunst’s edition being rather problematic; the edition reads: tava hi pratijiia-
laksana-praptam na mama.” Per this reading, the compound does not actually

B pratisedha-pratisedho "py evam iti matam bhavet tad asad eva | evam tava pratijiia laksanato

diisyate na mama ||

M VVV 45,14-46,3 ad VV 4 syat te buddhih pratisedha-pratisedho 'py anenaiva
kalpendnupapannas  tatra yad bhavan sarva-bhava-svabhava-pratisedha-vacanam
pratisedhayati tad anupapannam iti | atra vayam brimah | etad apy asad eva | kasmat |
tava hi pratijia-laksanam praptam (read after FRanco 2002: 122; ed.: pratijia-laksana-
praptam) na mama | bhavan braviti Sinyah sarva-bhava iti ndham | piarvakah pakso na
mama | tatra yad uktam pratisedha-pratisedho ‘py evam saty anupapanna iti tan na |

25 BHATTACHARYA (1998: 98) offers the following translation of this lectio: “Because the
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qualify anything within the sentence, and the context of earlier sentences
does not immediately suggest a qualificand. The textual situation is further
complicated by the lectiones of the Zha lu ms. consulted by Yonezawa, and of
the Tibetan version edited by Yonezawa. The Zha lu ms. reads: tava hi pratijiia-
laksana-praptam etan na mama (YONEZAWA 2008: 226). Here, the pronoun is
clearly the qualificand, but the sentence does not allow for a sensible translation.
The Tibetan translation has an equivalent for etan, as it reads: dam bcas pa’i
mtshan nyid kyis ’di ‘thob [kyi...], but it does not make good sense either.?®
I follow Franco’s (2022: 122) emendation to pratijiia-laksanam praptam.
I also follow Franco’s proposition to read laksana as referring here to the special
characteristic (Franco: “characteristic mark™) of a “formal thesis in a debate”
(FraNCO 2022: 122-123; although, as said earlier, in the end I offer a different
interpretation of the problem discussed here).

The objection here is two-layered. First, the proponent’s thesis, expressed in
the statement “All entities are empty”, is defective when considered in terms of
a formal thesis to be advanced in a proof. Having been reduced by the opponent
to: “Everything is non-existent”, it is considered to be formally defective in that
it implies its own invalidity, because, as part of “everything”, the statement “All
entities are empty” is non-existent, and a non-existent statement cannot negate
anything. Second, anticipating an objection by the proponent, the opponent
observes that the objection is built upon the implications of the doctrine of
emptiness, and not on the philosophical stance of the opponent (if they have
one). The proponent cannot turn this argument against the opponent — and
claim that if the proponent’s statement is rendered ineffective due to being non-
existent as everything is non-existent, then its negation is ineffective as well,
since it, too, belongs to the non-existent “everything” — because the opponent
does not hold all entities to be non-existent. The opponent, as they see it, merely
showcases the absurdity of such a proposition (I say more on this below).

The reply to the first objection?’ is fairly straightforward up to verse 29* and
shall be discussed in less detail.

objection applies [only] to the specific character of your proposition, not to that of mine”,
while WESTERHOFF (2010: 21) renders the sentence as: “Since the specific characteristic of the

thesis applies to your thesis, not to mine”.

26 YoNEzawa (2008: 227). Per the apparatus, the pronoun di is found in the Derge, Narthang,

and Cone versions, but is missing in the Peking version (and has been omitted in the
1929-published edition of the Tibetan translation by Giuseppe Tucci).

Direct replies to specific verses are distributed as follows: in VV 21-23 to VV 1, in VV 24 to
VV2,inVV 25-28 to VV 3, and in VV 29 to VV 4.

Even though some of the passages might demand a closer investigation (the nirmitaka and
maya-purusa metaphors in VV[V] 23, in particular), the gist of the argument put forward in
verse 21-28 is easily comprehensible.

27

28



Nagarjuna’s No-Thesis Statement (Vigraha-vyavartani 29) ... 77

To the objection that the thesis of emptiness implies its own invalidity because
the statement “All entities are empty”, belonging to all entities, is empty and thus
non-existent (V 1), the proponent replies (VV 21) that the statement is indeed
empty, but this does not entail its non-existence (the meaning of emptiness is
then elaborated on in VV[V] 22). A non-existent fire cannot burn anything real
(VVV 1), to be sure, but the negation of own-being of entities should rather be
compared to, e.g., an illusory entity acting on a different illusory entity, both of
them being empty (VV 23).

The above reply accordingly serves to reject the second horn of the dilemma
(V 2). By admitting that the statement “All entities are empty” is itself empty,
the proponent counters the accusation of inconsistency. “All” means “all”, the
statement is, too, devoid of own-being. Verse 24, which rejects this accusation,
contains a most valuable remark:

Therefore, there is no abandoning of position (vada) on my part.”

This verse is a direct reply to VV 2 wherein the opponent states that should the
statement “All entities are empty” be declared autonomously existent, the thesis
it contains would be abandoned (VV 2b: piirva hata pratijiia te). The term vada
appears in the VV almost as frequently as the term pratijia. It is used twice in
the standard meaning of a controversy,* but elsewhere it seems to me to be used
interchangeably with pratijia. If the above reference does not immediately point
to this interchangeable use, then three other passages certainly do so, beginning
with the svavrtti on the above quoted passage. In VVV 58,15-16 ad VV 24
we find the following paraphrase of VV 2b with pratijiia replaced by vada:
vad bhavatoktam vada-hanis te [...] iti tan na. Next, in VV 58cd, the proponent
says: yadi hi sato yady asato dvidhdpi te hiyate vadah, which is paraphrased in
VVV 77,9-10 as: yadi hi satas tan-nama yady asata ubhayathdpi pratijia
hiyate. And similarly, in VV 62 the proponent asks: pratisedhah sata iti te nanv
esa vihiyate vadah, while in the commentary (VVV 77,13-14) we read: ya tarhi
te pratijiia satah pratisedho bhavati ndsata iti sa hina. The (non-)abandoning of
ing. Cf. VV 38ab: utpadyamana eva prakasayaty agnir ity asad-vadah.>' Also
used synonymously with pratijiia and vada, albeit only once, is the term paksa,
as evidenced by the earlier quoted svavrtti on VV 4 (piurvakah pakso na mama,
said in reference to the thesis of emptiness of all entities). From all this it follows
that, first, pratijia, outside of the context of it obtaining (or not) the special char-
acteristic of a formal thesis, is used in reference to a philosophical proposition or
stance, whether embraced by one’s own party, or ascribed to the opposite party,

29 YV 24b: tasman na vada-hanir me.
30 1N VVVad VV 2, and VVV ad VV 23.
31 See also VV 33 and the svavrti thereon.



78 Stanistaw Jan KANIA

even if only provisionally; and second, that rejecting the accusation of commit-
ting the fault of inconsistency, the Madhyamika proponent acknowledges having
a thesis. The no-thesis statement cannot be thus understood to refer to the rejec-
tion of a thesis on the samvrti level.> I opine, moreover, that the no-such-thesis
and no-real-thesis interpretations are slightly weakened by this observation, as
now the opponent might raise the question of the consistency of the proponent’s
statements (also, the lack of proper exposition of the proponent’s standpoint does
not help evade such an attack and is thus doubly perplexing).

Moving to VV 3, the proponent rejects the example suggested by the opponent as
to-be-employed in defence of the thesis of emptiness of all entities. As FRANCO
(2022: 129) observes, the proponent especially disagrees with the illustration of
the act of preventing (Franco: “obstruction’).?* A sound might prevent another
sound from arising, whereas the statement “All entities are empty” does not
prevent autonomous existence of beings — it may, however, destroy another
person’s notion (graha) of the autonomous existence of beings (VV 27).

We arrive now at the no-thesis and no-fault statements. Nagarjuna provides the
following commentary on verse 29 (quoted above):

And if I had some thesis, then the aforesaid fault as mentioned by you
would be mine, because for me, [the thesis] would obtain the special
characteristic of a thesis. [But] I do not have a thesis. Therefore, when
all entities are empty, completely extinguished (atyantopasanta), and
devoid of [intrinsic] nature (prakrti-vivikta), whence [would] a thesis
[come]?, whence [would] the obtainment of the special characteristic of
a thesis [come]?, whence [would] the fault related to the obtainment of the
special characteristic of a thesis [come]? In this case, what you have said,
[namely]: “Since for you, [the thesis] obtains the special characteristic of
a thesis, there is a fault of yours”, is not tenable.*

This is a curious elaboration insofar as instead of clarifying the import of the
verse, it only further complicates its interpretation. Most of the commentary
merely rephrases the verse, except for the middle part, which prima facie
indicates the sudden transference of the analysis to the paramdrtha level. The
way I understand it, however, is that the proponent invites the opponent to trace
and verify the reasoning, as if the almost rhetorical questions asked here were

32 The interpretation by Murti (mentioned in fn. 14) is thus discarded.

3 See also Franco’s most valuable remarks on verse 28 (pp. 128-129), which need not be

reproduced here.

3% VVV 61,16-22: yadi ca kdcin mama pratijiia syat tato mama pratijia-laksana-praptatvat

pirvako doso yathd tvayoktas tatha mama syat | na mama kdcid asti pratijiia | tasmat sarva-
bhavesu sianyesv atyantopasantesu prakrti-viviktesu kutah pratijiia | kutah pratijiia-laksana-
praptih | kutah pratijia-laksana-prapti-krto dosah | tatra yad bhavatoktam tava pratijiia-
laksana-praptatvat tavaiva dosa iti tan na |
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rooted in the opponent’s stance (“this being so, whence would a thesis come,
correct?”). I claim there is a certain overtone of absurdity about this passage,
especially evident when we follow the implication backwards. To explain, there
is no fault related to the obtainment of the laksana of a pratijiia, because there is
no obtainment of the /aksana of a pratijiia, and that is, in turn, because there is
no pratijiia — and this is because, well, ultimately nothing is really existent. The
no-thesis statement thus elaborated seems almost provocative, as — unless we
read it as having the said overtone — it appears to attempt to reject the accusation
of inconsistency by declaring that there are no inconsistencies in what we say,
as we do not say anything at all (apart, obviously, from what we have said thus
far in the debate, before we have been accused of said fault).

I propose to read the no-thesis statement as merely presenting an absurd
consequence of the opponent’s interpretation of the doctrine of emptiness (the
interpretation upon which the objections are invariably and inevitably built).
The use of such a presentation as a dialectical tool would not be an isolated
case, even in the scope of the first objection/reply alone. The recorded exchange
makes constant use of the provisional incorporation of elements of the opposite
party’s conceptual system into one’s own system, which results either with
absurdities, or with easily-countered suppositions, but which is necessary in
order to interpret the words of the opposite party.

Early in the uttara-paksa, the proponent accuses the opponent of having
misunderstood the doctrine of emptiness (VVV 56,1 ad VV 22: Sianyatdrtham
ca bhavan bhavanam anavasaya [...]) as implying the non-existence of
everything, when what is in fact meant by emptiness is the dependent existence
(pratitya-bhava) of things, i.e. the dependence of the manifestation of a thing
on the manifestation of its causes and conditions.** To the proponent, own-being
entails autonomous existence, and a thing is never truly autonomous, hence it is
not possessed of own-being. To the opponent, on the other hand, a thing either
is an autonomous existent possessed of own-being, or it does not exist at all.
This is hardly a case of mere misunderstanding. To accuse the siunyata-vada of
postulating ontological nihilism does not imply that the adversary has carried
out a perfunctory or failed investigation into this doctrine. Should the opponent
have the chance to respond to the accusation of misunderstanding the sinyata-
vada, they would likely respond with: “This is what it means to me” — just as
the proponent responds to the example suggested in VV 3 with “This is not our
example”, and “To us, this is a non-example.”*

35 VVV 56,67 ad VV 22: yadi hi svabhdvato bhava bhaveyuh pratydkhydydpi hetu-pratyayam

ca bhaveyuh | na caivam bhavanti | — “For if entities would exist based on [their] own-being,
they could exist even having removed [their] causes and conditions. And they do not exist this
way.”

36 VVV 59,1 ad VV 25: napy ayam asmakam drstantah, VV 59,19 ad VV 26: adrstanta
evdyam.
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In the very opening of the text, the opponent states that if it follows from the
denial that svabhava exists in its causes and conditions or separately from
them that entities are empty,’’ then the same holds true for the statement: “All
entities are empty”’, namely, it does not exist in its causes and conditions or
separately from them either, and is thus empty.*® For the opponent, this serves
as the basis of a valid objection that the statement cannot negate svabhava, as
it is simply not there. This objection, however, is necessarily put forward in
the form of a demonstration of an absurd consequence, as the opponent cannot
propose that the proponent’s statement is unable to negate anything because it
is non-existent — since from the opponent’s perspective it does exist. This can
be illustrated as follows. The opponent posits that (a) entities really exist based
on own-being. The proponent posits that (B) own-being does not exist either in
its causes and conditions, or separately from them. The opponent provisionally
accepts B into their own conceptual system, and the result of this is, first, that
() the proponent’s statement is not found to exist in its causes and conditions or
separately from them; and second, that from c it follows that (D) the proponent’s
statement is non-existent.

In the uttara-paksa, the proponent responds by saying that if ¢ is true, then it
follows that (E) emptiness is established.*” The problem is that c is not a position
of the opponent. For the opponent, both ¢ and D are absurd as they are true
in the opponent’s conceptual system if and only if B is provisionally accepted
in it, and the provisional acceptance of B has all-pervading repercussions in this
system, namely, it follows from it that there are no entities existent anywhere
whatsoever.

The dilemma presented in the first objection (either your statement is non-
existent, or your thesis is false) is part of an objection which is certainly valid
in the conceptual system of the opponent. It is, however, not valid for the
proponent, because for the proponent emptiness does not entail non-existence.
The example introduced by the opponent in VV 3 as part of an anticipated
reply by the proponent does not make good sense in the proponent’s system
either. Nonetheless, even though the proponent does not need to resort to the
employment of such examples, as the dilemma is no dilemma at all, a “correct”
example is still put forward (empty negates empty), and it is one that could not
possibly work in the opponent’s conceptual system.

37 VVV 42,57 ad VV 1: yadi sarvesam bhavanam hetau pratyayesu ca hetu-pratyaya-

samagryam ca prthak ca sarvatra svabhavo na vidyata iti krtva sianyah sarva-bhava iti |

38 VVV 42,14-17: yady evam tavdpi vacanam yad etac chiinyah sarva-bhava iti tad api siinyam |

kim karanam | tad api hetau ndsti maha-bhiitesu samprayuktesu viprayuktesu va pratyayesu
nasti[...].
¥ VYV 21: hetu-pratyaya-samagryam ca prthak cdpi mad-vaco na yadi | nanu Sinyatvam
siddham bhavanam asvabhavatvat ||
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Now, the opponent’s objection in VV 4 is a perfect example of the employment
of the method in question. The opponent explicitly states that their objection
is built upon the absurd result of a provisional acceptance of the proponent’s
thesis. To explain, from the provisional acceptance of (a) all entities are empty,
it follows in the opponent’s system that (B) nothing exists. The opponent then
states that (C) a non-existent negation is ineffective. If both B and c are true,
then (D) the statement “All entities are empty” is ineffective (because it is non-
existent, and because it is a negation). The opponent now supposes that the
proponent might use this argument against them, and say that from c it follows
that () the negation of D is ineffective. This is where the exchange becomes
more complex than the one illustrated just above. Indeed, ¢ is always true in the
conceptual system of the opponent — if there is no statement of negation, then
there is no negation. But for E to be true, it needs to follow from B and c, and
B is accepted by the opponent only provisionally, as it is not held by the opponent
that nothing exists. Things do exist — based on their own-being — including the
statement: “All entities are empty”. When the opponent says that the thesis of
emptiness is not theirs, they wish to emphasise that they are merely presenting
an absurd consequence of the provisional acceptance of this thesis.

The proponent’s reply in VV(V) 29 may be seen as employing the same method.
The opponent accuses the proponent of putting forward a thesis that implies
its own contradiction. As a formal thesis, it is defective. The proponent does
not need to resort to the transference of the subject to the paramdrtha level.
The proponent does not even need to respond to this objection, as it has been
already shown earlier in the uttara-paksa that there is no contradiction, and the
ascribing of the fault stems from the misunderstanding of the sinyata-vada (this
point, however,* obviously cannot be reiterated over and over again). To my
understanding, the proponent eventually decides to play the opponent’s game.
If it follows from (a) all entities being empty that (B) nothing exists, then from
B not only follows that (c) the statement “All entities are empty” is non-existent,
but also that (D) the thesis of emptiness is non-existent. A chain of consequents
is then presented in the svavytti: all entities are empty, completely extinguished
and devoid of intrinsic nature — there is no thesis — there is no obtainment of
the special characteristic of a thesis — there is no fault related to the obtainment
of the special characteristic of a thesis. Nagarjuna considers the ascribing of
said fault as absurd, and he responds accordingly by demonstrating an absurd
consequence.*!

40" T.e., that the realist opponent does not comprehend what the antirealist actually wishes to

convey.

41 For a reply made in an exactly the same tone, see VV 63, wherein Nagarjuna (in response to

VV 12) denies that he denies anything. This is too an absurd consequence of the provisional
acceptance of emptiness of all entities understood as implying that nothing exists.
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If we read the first part of the text (VV 1-20) as constituting a single utterance by
a single pirva-paksin, then, as said earlier, the replies to the specific objections
become more interconnected, as they now, too, belong to a single utterance.
Verse 29 is followed by a statement which serves as an introduction to a twenty-
two-verse-long direct reply to the second objection (VV 5-6) concerned with
the theory of knowledge and the realness of pramanas (which, after all, are
said to be empty just like everything else). In the initial verse of the reply to the
second objection, the proponent elects to follow the path of the earlier verses of
the uttara-paksa, and offers the following reply to the objection that he cannot
reject an object having apprehended it through perception, since perception —
being empty — is not real (VV 5):

VV 30. If I apprehended something by means of perception or other
[pramana], then 1 would affirm [it] or reject [it]. But because it (i.e.,
perception) is non-existent, this is a non-objection to me.*

The overtone of absurdity carries over to verse 30. Beginning with verse 31,
however, Nagarjuna builds a complex criticism of the different attempts to
establish pramanas, thus leaving verse 30 as an isolated argument, designed
merely to demonstrate the absurdities of a realist-antirealist debate.

Indeed, much of the debate consists in the two parties declaring that they do
not claim what the opposite party assumes they claim. Should the debate be
a purely fictitious one, Nagarjuna could be understood as implicitly indicating
the irrationality of such a debate. And should it go back to an actual debate, then
in the V'V, Nagarjuna would be giving testimony of said irrationality.
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VV[V] Nagarjuna: Vigraha-vyavartanif-vrtti]. Sanskrit edition by Elgin H.
Johnston and Arnold Kunst in: BHATTACHARYA (1998: 33-86).

2 VV 5. pratyaksena hi tavad yady upalabhya vinivartayasi bhavan | tan ndsti pratyaksam

bhava yenopalabhyante ||

3 VV 30: yadi kimeid upalabheyam pravartayeyam nivartayeyam va | pratyaksadibhir arthais

tad-abhavan me ‘nupalambhah ||
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1. Introduction

Within Gandhara, broadly in present-day northwestern Pakistan and eastern
Afghanistan, the centrality of relic veneration is attested by both the epigraphic
and visual corpora (Fig. 1). The epigraphic corpus, i.e., texts consisting mainly
of donative inscriptions, have had a significant impact on Gandharan studies in
particular, and Buddhism in general, in the last few decades.' The vast majority
of inscriptions in local Gandhart (Middle Indo-Aryan language) and written on
reliquaries,” mention the date of the donations, the names of the donors, the
object of donation as well as the location in which the donations were made.
Since the reliquaries were largely recovered from antiquities market and private
collections, the location mentioned in the inscriptions cannot always be correlated
to excavated Buddhist sites in the region. However, the information provided
by the inscriptions can more broadly be associated with two local polities, the
Apracas and the Odis, ruling the Bajaur and Swat Valleys, respectively, who
played a key role in maintaining Buddhist institutions (sangha) through relic
donation and veneration.

A complementary and equally important source, the visual corpus, was well-
known and documented as early as the nineteenth century when colonial officers
dug up sites and collected images as antiquities. The visual corpus mainly
preserves statues and bas-reliefs associated with the biography of the Buddha
Sakyamuni, ritual praxis and decorative motifs. In the early period of their
discovery by western scholars, the monumental images of the standing Buddha
and bodhisattva were considered as the perfect amalgamation between western
artistic aesthetics and Indic philosophy. They were mainly studied within
Eurocentric and colonial perspectives that were focussed on understanding the
origin of motifs in Gandharan art rather than their socio-religious functions
within Buddhist sites. However, in recent decades, the potential of the visual
material to shed light on contemporary praxis has slowly begun to be fully
exploited.’ As a result, studies on rituals, portraits, and royal ideology, among
other things, have paved the way for studying Gandharan art within its historical
context.*

' The other source of texts are birch bark manuscripts with written texts, which are not relevant

to the present discussion. For an overview of this evidence, see SALOMON (1999).

On some of the reliquaries such as pots, stone slabs and steatite containers, the inscriptions
were directly written or inscribed on the surface. However, some relic inscriptions were also
written on metal sheets and placed within reliquaries. For a detailed survey of Gandharan
reliquaries, including their form and inscriptions, see JONGEWARD et al. (2012).

3 This was further accelerated by excavations in Swat (FACCENNA 1956-1962, 1962—1964;
CaLLIERI 1989), which has provided not only a basis for the chronological understanding of
Gandharan art but also shed light on the regional religious and political dynamics in the Odi
kingdom (LAKSHMINARAYANAN 2023a, 2023b).

Amongst them, the images associated with contemporary rituals have received sporadic
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Starting from an interdisciplinary perspective using both inscriptions and images
in which relics are donated and venerated by devotees, this paper will explore
two aspects associated with relic veneration — displaying and seeing. As such, it
is part of a series of forthcoming works that disseminate the results of my UK
Research and Innovation Horizon Europe Guarantee Marie Sktodowska-Curie
Postdoctoral Fellowship project titled Gandharan Relic Rituals and Veneration
Explored (GRAVE) at Cardiff University. The main objective of GRAVE is
to establish an interdisciplinary methodology that combines art historical,
epigraphic and textual sources to shed light on the ritual and veneration
activities surrounding Buddhist relics in Gandhara between the first and the
fourth centuries CE.

The first section of the paper illustrates the variety of evidence available to
delineate a corpus that is currently being studied within the scope of project
GRAVE. Before examining the main object of this paper, displaying and seeing
relics as part of ritual acts, it is important to establish what exactly is ritual in the
realm of Gandharan studies. While it has often been used in secondary literature
when analysing textual evidence, mainly inscriptions and manuscripts, scholars
have yet to systematically study how rituals can be understood based on visual
culture.’ As a modest attempt to bridge this gap, the second and third sections will
outline how images, when studied using other sources such as texts, can shed light
on the way rituals were visually conceptualised. Thus, in the subsequent section,
the paper introduces some aspects related to relic veneration, such as displaying
and seeing the relics, with hopes this may trigger further conversations regarding
the socio-religious dimensions of Gandharan visual culture.

Before discussing the images depicting relic veneration, it is important to
establish what exactly do we mean by this term.® Relics in secondary literature
are used to refer to three categories: a) corporeal relics (dhatu or Sarira) such
as the teeth, bones, and the ashes of Buddha and his disciples; b) contact
relics (paribhogika) comprising objects that were in contact with the Buddha,
such as his alms bowl, turban, footprint; and c¢) objects of commemoration or
representation imbued with special significance such as images (uddesika). We
will see how devotees, in art and in turn, reality, venerated Buddhist relics and
cultivated religious merit.’

attention, particularly if they are presumed to have a “non-Buddhist” affiliation. For example,
see FALK (2010a) and FiLIGENZI (2019).

Publications on relic rituals based on the visual culture have certainly widened our knowledge,
and some notable ones are VERARDI (1994), BEHRENDT (2003, 2006) and Rr (2005).

For the distinction between different relics, see SHARF (1999: 80—-81), who makes an argument
for not conflating them. Since this paper is a general introduction to the approach to relics on
images, I have chosen to combine the groups together.

Several publications have dealt with the relationship between merit making and relic
veneration, for example see STRONG (2004), STARGARDT and WILLIS (2018).
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2. Seeing and Displaying Relics in Images

This paper examines the ritual of viewing relics as represented in Gandharan
art. Chronologically and geographically, the term “Gandharan art” encompasses
avastcorpus of material, exhibiting considerable stylistic diversity. Consequently,
there are notable differences in how relics are depicted, venerated, and framed
in visual representations dating from the first to the fourth centuries CE. In the
earliest phase of Gandharan art, particularly in the Swat Valley during the first
century CE, relics are primarily shown being carried by donor and devotee
figures.® As Gandharan visual culture developed, scenes of relic veneration
were increasingly incorporated into the decorative frames of large statues and
narrative reliefs illustrating the life of the Buddha.

Among the earliest Buddhist representations from the Swat Valley dating to the
early first century CE are a number of images depicting male and female figures,
sometimes bearing reliquaries. For instance, a statue from Butkara I (Fig. 2) portrays
a male donor figure clad in Indic garments, holding a large cylindrical container.
This container closely resembles some schist reliquaries also found within the
region (Fig. 3), and visually evokes the presence of the relics within them.’

By the second century CE, new focal points for relic veneration in images
emerged, particularly for contact relics — objects directly associated with the
Buddha’s life. During this period, in addition to reliquaries, representations of
cremation mounds containing the Buddha’s corporeal relics began to appear
on separate registers on narrative reliefs. The mounds strongly resemble the
cremation mound that is depicted in the life of the Buddha, between episodes
of his mahaparinirvana and the division of the relics.!® One such relief, for
example, depicts a mound venerated by devotees who are framed within arches
and separated by Gandharan-Persepolitan columns. The mound, a raised tumulus
draped with cloth, is placed on an elevated platform (Fig. 4). Although the lower
register of this relief, which likely depicted a scene from the Buddha’s life, is not
preserved, the composition on the upper register emphasises the veneration of
the stilpa mound, recalling the Buddha’s mahaparinirvana cycle.

8 Simultaneously, the images from the early phase continued to be reused on stipa monuments

as part of the iconographic programme. Taddei convincingly argues, based on the apparent lack
of overarching pattern in the way in which the images were reused, that the piety accorded to
sacred material was “perhaps an easy way to decorate a votive stiipa without being compelled
to spend much money on having new images made” (TADDEI 2006: 47-48).

Reliquaries, whether they were schist, terracotta, metal or another material contained
anumber of objects that were associated with the relics. The Piprahwa relic caskets comprised
objects such as precious and semi-precious beads, lapis lazuli, shell, coral, embossed and
granulated gold as well as bones and ashes (FALK 2013). Similarly, the Ajidasena relic
container comprised a large number of pearls, precious stones and gold and silver flowers,
fabric and an inscribed gold sheet (FussMan 1986).

For instance, see BEHRENDT (2003: 78, Fig. 2).
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Fig. 2. Statue of a donor figure carrying a reliquary, from Butkara I, height = 65.5 cm.
Swat Museum, Pakistan © A. Martin. The CC BY-NC 4.0 licence does not
apply to this picture.



92 Ashwini LAKSHMINARAYANAN

Fig. 3. Buddhist reliquary in the form of a pyxis with various decorations, height =
4.7 cm, © Staatliche Museen zu Berlin, Museum fiir Asiatische Kunst, Berlin.
CCBY-SA 4.0

Fig. 4. Relief fragment depicting the stipa mound, unknown provenance, height =
13.2 cm, National Museum of Pakistan, Pakistan © A. Martin. The CC BY-NC
4.0 licence does not apply to this picture.
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Relics such as the Buddha’s turban and bowl also feature prominently in
reliefs as objects of veneration. The turban relic, a symbol of the Buddha’s
renunciation, represents the moment when Siddhartha cut his hair crest and,
literally, abandoned his princely status.'' In reliefs depicting its veneration, the
turban is typically shown on an elevated podium, often exaggerated in size to
highlight its importance (Fig. 5). On the same relief, the upper register preserves
the bowl relic placed on a pedestal, venerated by a series of figures.

Fig. 5. Relief depicting the veneration of the Buddha, turban and the bowl, unspecified
provenance, Dir Museum, Pakistan © Digitization of Gandharan Artefacts.
CCO 1.0 Public Domain.

Footprints, or buddhapada, are also framed in a similar manner in reliefs, with
devotees often shown flanking them in asijalimudra.”” In Fig. 6, two figures

""" In Saidu Sharif I, a relief depicts the cutting of the hair episode from the Buddha’s life in

drawing style and likely dates to the early first century cE (AMato 2019). For the veneration
of the turban, see ZIN (2019).

Quagliotti has catalogued several isolated footprints in the Indian subcontinent and Southeast
Asia (QuacgLioTTI 1998). Huntington, when arguing against the aniconic theory, which
suggested that the representations of trees, stipas and footprints, amongst others, persuasively
demonstrated that the buddhapadas are “distinct from a figurative representation of the
Buddha” (HUNTINGTON 2020: 428). She argues that in most cases, they are to be understood
as imprints left by the Buddha, similar to the relics, rather than a symbolic substitute for the
Buddha himself.
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are positioned beside an intricately decorated footprint. It is likely that similar
rituals took place around monumental footprints, such as the one shown in
Fig. 7. These depictions demonstrate the expanding scope of relic veneration
beyond corporeal remains to objects and symbols as vestiges not only associated
with the Buddha’s life but were also vestiges that triggered veneration activities. '

Fig. 6. Relief depicting the veneration of the footprint, probably from Dir, height =
unknown. National Museum of Pakistan, Pakistan © Z. Zhong. The CC BY-NC
4.0 licence does not apply to this picture.

In addition to serving as supporting elements, relic veneration scenes also
appear on the pedestals of Buddha and bodhisattva statues. These statues, likely
intended for placement in shrines and niches within Buddhist sites, typically

13 While they may refer to the Buddha indexically, they were objects that were venerated on

pilgrimage or was visualised using prayer. In some traditions, Strong has identified that the
footprints did not resemble human feet but were no more than depressions on rocks which
pilgrims visited and covered with gold leaf (STRONG 2004: 88-90).
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Fig. 7. Relief depicting the footprint of the Buddha, from Sikrai, height = 99 cm,
Chandigarh Government Museum and Art Gallery, India © Chandigarh
Government Museum and Art Gallery, A. Lakshminarayanan. The CC BY-NC
4.0 licence does not apply to this picture.
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range from 80 to 100 centimetres in height, while the pedestals themselves are
approximately 20 centimetres. However, most of these pedestals originate from
unknown or poorly documented excavations, limiting the potential for a detailed
contextual analysis here."* Nevertheless, a preliminary analysis of around 326
pedestals revealed that around 253 images depict ritual veneration scenes."

Fig. 8. Pedestal relief depicting the veneration of the bowl, unknown provenance,
height = 42.8 cm, Musée national des Arts asiatiques — Guimet, France
© Musée national des Arts asiatiques, A. Lakshminarayanan. The CC BY-NC
4.0 licence does not apply to this picture.

Some pedestals bear inscriptions, which allow for dating based on the textual content and
palaeographic characteristics. For example, a pedestal of a now lost statue with an inscription
is the subject of a detailed study by Fussman (1985). For now, it is important to note that the
inscriptions on the pedestal cannot be directly correlated to the image on the pedestal.

A complete presentation of the data is beyond the scope of this article. This data is part of
a forthcoming paper in which I also deal with other objects appearing in the pedestals such
as lamps and fire altars. Some examples of the latter are TC-80 (Tokyo National Museum);
S 113 B, 0S-120 (Ostasiatiska Museet); 1886,0618.1 (British Museum); 1 540, 1 514, I 444,
1284, 1 4916 (Staatliche Museen zu Berlin); Acc. no. 848, 568, 41 (Government Museum
and Art Gallery Chandigarh) G-66-0 (Lahore Museum) amongst others.
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Fig. 9. Pedestal relief depicting figures performing rituals, unknown provenance,
total height = 126 cm. National Museum, India © National Museum (Delhi),
A. Lakshminarayanan. The CC BY-NC 4.0 licence does not apply to this picture.

Overall, the pedestals preserve compact vignettes that follow the same structure:
the relics and ritual paraphernalia, and in a handful of cases reliquaries, are
centrally placed on a throne or platform, and flanked by several devotees, who
are often symmetrically arranged (Figs 8 and 9). The larger proportion of the
former further emphasises their importance within the visual structure. The back
of the enthroned relic is often covered by a large, pleated cloth that suggests they
are being frontally viewed. The devotees who venerate them, comprise both
male and female lay and monastic figures, are symmetrically arranged on either
side of the central object. In some cases, male and female figures are grouped
together regardless of their status. In this manner, monastic figures sometimes
stand next to other lay male and female figures. In some cases, no object is
depicted on the pedestal, the devotees are oriented toward the statue itself
(Fig. 10). These representations can be tentatively interpreted as illustrating
devotees venerating an image as an uddesika relic. Moreover, the positioning of
the figures toward the relics serves to direct the attention of external viewers to
the central object of veneration.
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Fig. 10. Statue of a standing Buddha image with the pedestal, from Chatpat, total
height = 51 ¢cm, Dir Museum, Pakistan © Digitization of Gandharan Artefacts.
CCO0 1.0 Public Domain.
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3. Relics Rituals and Art: Engaging with the “Visual Turn”

What exactly are these rituals? In other words, how can we define the act of
devotees visually engaging with relics in our images as a ritual and distinct from
simply “seeing”? To answer this question, let us turn to the definition of the
term “ritual”, usually made based on its external characteristics and its varied
contexts.' The range of definitions has led some scholars to observe that “few
terms in the study of religion have been explained and applied in more confusing
ways” (ZUEsSE 2005: 7833) and that ritual “means very little because it means
so much” (SCHECHNER 1993: 228)."” Despite the limitations on defining ritual, it
remains a key conceptual and analytical tool in the study of ancient religions, and
has often been used to describe formal, repetitive, and stereotyped behaviours
performed as social acts.' In this paper, the following definition applies: ritual
is an intensive form of communication, structured by specific personnel, times,
places, speech, gestures, costumes, and artefacts, and are based on the familiarity
of the participants and some authoritative consensus. !’

To engage with the visual representations of rituals in Gandharan art, Catherine
Bell’s Ritual Theory, Ritual Practice offers a valuable starting point. BELL
(1992: 88-93) shifts focus from defining ritual to exploring “ritualisation”
a process which essentially differentiates and privileges some actions from more
common, quotidian activities. Ritual agents internalise behaviours in structured
environments, creating distinctions from mundane acts. Bell’s examples show
how the same actions — such as eating or giving gifts — can acquire distinct
meanings during the process of ritualisation. Within this process, rituals despite
resisting change, are not entirely static and unchangeable.”’ As rituals are

16 The most well-known theories in the debates are VAN GENNEP (1960), BELL (1997), TURNER

(1969), RappaPORT (1999). Some scholars have actively moved away from this term, instead
opting for others such as “public events” which comprise characteristics such as formality,
tendency to be replicated, intentionality, function, symbolism and connection to the wider
world (HANDELMAN 1998: 10-11).

17" See also Goopy (1975).

Kottak ([1974] 2008: 228). Similarly, for the features of formality, fixity and repetition, see
BELL (1992: 92).

BrocH (1987: 296-297) emphasises the importance of familiarity. This paper does not aim
to redefine ritual for Gandhara, but to demonstrate how ritual theory can be explicitly applied
to images. This does not mean that previous studies have ignored the dimension of ritual
within Gandharan art and indeed, the works cited in this article demonstrate that scholars
have consistently been implicitly aware of how Gandharan art is also a major part of social
and anthropological phenomena (such as religion and gender amongst others) in the region.
While some may find it cumbersome to frame the material within theoretical frameworks,
making the relationship between Gandharan art and its socio-religious contexts explicit in our
discussions encourages questions that move beyond iconography and aesthetics, reflecting the
current trends within the field.

20 BELL (1992: 210) suggests that the “part of the dilemma of ritual change lies in the simple
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performed by ritual agents, the latter interprets the elements of the rituals to
communicate them. Over time, the ritual agents “know what to do” as their
ritual behaviour becomes internalised. At the same time, through the repetitive
performances,?' change can become part of the dynamic process when meanings
are either left behind or layered or when actions acquire new nuances.”

It is indeed Bell’s theory that influences Kevin Trainor’s Relics, Ritual,
and Representation in Buddhism. TRAINOR (1997: 137) identifies two key
characteristics of rituals: they are somatic and formal.” Trainor suggests that
there is an overemphasis on an assumed early Buddhist scepticism about
rituals. However, certain ritual actions, such as venerating the Buddha through
gestures, were seen as conducive to achieving Buddhist ideals. Gestures like
the afijalimudra (salutation), prostration, kneeling, amongst others became
normative for Buddhist practitioners. Trainor’s analysis of relic veneration,
where physical actions express devotion to the Buddha, is particularly useful
for studying Gandharan visual culture. Archaeological evidence provides only
a glimpse of the rituals performed at Buddhist sites, as much of the material is
fragmentary and lacks detailed context. While human actions may leave traces,
this evidence is often incomplete and difficult to interpret. A more reliable
source for inferring rituals is the visual corpus. Early Buddhist visual culture
offers valuable insights into how rituals were conceptualised.?* Although these
images are not direct representations of rituals, they provide snapshots of the
ritual process, through which meanings were communicated.

In light of this discussion on rituals, how can we interpret these images of relic
veneration that we came across in the first section of this paper? In the case

fact that rituals tend to present themselves as the unchanging, time-honoured customs of an
enduring community”.

2l KAPFERER (1983). SCHECHNER (2003) frames rituals as performances in order to study their

aesthetic and dramatic nature.

22 This provides a possibility that rituals, were not unchanging, but had successive phases

during which they acquired new meanings. Such changes in the ancient context are difficult to
identify based on material remains and so are not tackled in this paper.

23 Trainor states that the ritual, as it is performed by one’s body and the use of senses and hence

it is somatic. They are also not spontaneous acts but are “action performed in accordance with
some authoritative or traditional pattern”.

24 Huntington’s works dealing with these questions are particularly relevant, such as Lay Ritual

in the Early Buddhist Art of India which used visual evidence from central Indian stipa sites to
suggest that the bas-reliefs decorating monuments can be associated with lay ritual practices.
The reliefs, depicting lay practitioners performing various veneration activities, or showing
devotion, to use the author’s term, “reify the very lay practices associated with the reliquary
monuments they adorn” (HUNTINGTON 2012: 8). However, some differences between the
corpus analysed by Huntington and this paper, most notably, the representation of monks
and nuns alongside lay devotees venerating relics in Gandharan art suggest that Huntington’s
conclusions cannot be transposed to the Gandharan corpus.
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of Gandharan art, the use of ritual theory can enhance our understanding of
how Buddhism was practiced in the region. Rituals played a key role in social
dynamics, and combined with our Gandharan textual sources, we can ask nuanced
questions about how rituals shaped mutual experiences. Thus, studying images
can offer insights into the everyday experiences of Buddhism. The figures in
these images, engaged in rites, are depicted with distinctive gestures, postures,
and garb, suggesting normative rather than realistic representations. While the
repertoire is limited and most images lack narrative content, their focus on
veneration suggest a ritualised visual engagement with relics. Needless to say,
if we consider them simply as decorations of reliefs and statues, they provide
little original information. Their composition is highly repetitive and the actions
of the figures, when in contact with the relics, are stereotypical and limited.
Their compositions, along with the stereotypical and constrained actions of the
figures in contact with the relics, suggest a lack of individuality or intentional
variation. However, one can argue that this standardisation indicates a systematic
approach to the representation of ritual acts and offers valuable insights into the
normative practices surrounding ritual veneration. The predominance of these
images, especially on the pedestals of nearly life-sized statues, implies that they
functioned as typologies. As visual types, these representations likely aimed
to reinforce and amplify the rituals, thereby formalising the practices familiar
to Buddhist devotees.

To gain a comprehensive understanding of the specific aspects of seeing and
displaying the relics that these images illuminate, it is essential to consult other
contemporary sources, particularly texts that explicitly document such practices.
Aspreviously noted, the most significant textual corpus from Gandhara comprises
primarily donative inscriptions. The trends observed in these inscriptions can
be further expanded by studying Buddhist texts from India and China, thus
enriching our understanding of the ritual context. The following section will
focus on the relevant GandharT inscriptions and their parallels within Chinese
textual accounts, providing a nuanced framework for interpreting the ritual acts
depicted in Gandharan art.

4. Viewing Relics in Texts

The invisibility of the Buddha’s corporeal relics, in the vast majority of cases, is
generally accepted. According to the various versions of the Mahaparinirvana
Sitra, the most important text that deals with relic veneration, the Buddha’s
cremated remains were divided amongst several polities and interred within
stipas.® The text makes no mention of special reliquaries. Rather, the remains

25 For a comparative analysis of the texts in Chinese, Pali and Sanskrit, see WALDSCHMIDT

(1948). For an overview of the reliefs depicting the Mahaparinirvana cycle, see JONGEWARD
etal. (2012: 9-38).
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were simply collected and measured in urns and distributed amongst various
kings. The kings took their share of the relics and immediately raised mounds or
stitpas over them for veneration. The text does not mention any display practices
such as parades and processions associated with the relics, and the stipas
themselves seems to represent the relic within them. The relics likely remained
invisible until, according to the Asokavadana, the Mauryan king Asoka opened
the seven (or eight) original relic stiipas and redistributed the relics within 84000
stiipas across his kingdom.?

In so far as Gandhara is concerned, the relic tradition in the region can be
associated with the narrative of ASoka distributing the relics, as well as localising
narratives.”’” We have limited evidence for the intermediary periods, but by the
mid-first century BCE inscriptions reveal that relic donations were made by
wealthy donors, including the local ruling elite. The relics in these donations were
mainly kept within stone and metal reliquaries that were likely interred within
astipa and never to be seen again.”® The large number of reliquaries, an estimated
500 containers, suggests that relics were widely distributed within the region.”
Amongst them, stone and terracotta reliquaries greatly outnumber those made in
silver and gold. They are devoid of any overarching iconographic programme;
only floral and geometric motifs decorate the surface alongside the inscription
(Fig. 11). Admittedly, the stone reliquaries were likely the outer covering within

26 For an examination of the Indian and Chinese versions of the text, see PRzyLUSKI (1923).
A Gandhart avadana associated with King Asoka and his harem of women was analysed in
LENZ (2014: 56-57).

It is also important to note that other narratives for the region’s claim to the relics exist.
One such claim was made by Utarasena in Uddiyana in the Swat Valley. After the Buddha
subjugated the naga Apalala, he visited Utarasena’s mother in the palace at Dhanyapura,
the capital of Uddiyana. In the narrative, the Buddha is said to have explicitly stated that
the kingdom had a share in the relics as Utarasena was his kin. Thus, when the Buddha
attained nirvana, Utarasena requested a share but was denied as he was from the border
regions. Eventually, the eight rulers dividing the relics are compelled to give him a share.
When Utarasena returned to Uddiyana with the relic on a white elephant, the elephant
died and becomes petrified. So, Utarasena decided to establish a relic stzipa at this spot
(T.2087.884a19-25 translated in DEeG 2011: 194-197). Faccenna also notes that a relief
from Saidu Sharif I might be a possible representation of Utarasena recovering his share
of the relics and bringing them back to the Swat Valley (FACCENNA 2001: 227-229, Inv.
no. S241). Such an event would be ideally placed in Saidu Sharif I, located in the Swat Valley,
and have evoked the regional claim to the Buddha’s relics on this stipa.

27

28 In some cases, the objects used as reliquaries may have been reused in this context. For

example, the silver reliquary of Indravarman were goblets that were reused as relic containers
(SALoMON 1996).

Such a large number of reliquaries, presumably of the Buddha and his disciples, reflects some
evidence of commodification of relics, which needs further investigation. A theoretical model
that might be useful in understanding the sudden explosion of relics in the early first centuries
is presented in KopyTOFF (2013). For a chronological arrangement of inscribed reliquaries see
Bauwms (2018).

29
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which more elaborate containers may have been placed. In this case, the smaller
containers made out of precious materials may not have survived because of
their value. When these containers were preserved, we can note that their forms
and decorations were more developed. For example, the well-known gold
Bimaran reliquary casket from a stipa in Jalalabad, Afghanistan in the form of
a pyxis is decorated by a series of deities venerating the Buddha under arched
niches.*® It was protected within a steatite container inscribed with the name
of the donor as Sivaraksita and, presumably, this container was interred within
a stijpa.>' The decorations on the gold reliquary casket reflect wider patterns of
Gandharan art and are similar to what we find on other objects such as stone
reliefs. When compared to Fig. 12, the scenes on the casket find a striking echo.
Although Fig. 12 only uses the bust of the figures, the architectural frame with
niches supported by pilasters suggests, unsurprisingly, that the same motifs were
deployed by artists in different mediums.

-

L

Fig. 11. Schist reliquary with geometric motifs and its contents, unknown provenance,
height = 7 cm, The Metropolitan Museum of Art, USA © The Metropolitan
Museum of Art. CCO 1.0 Public Domain.

30" The gold reliquary and schist casket are currently housed in the British Museum (Inv. no.

1900,0209.1). The gold reliquary measures around 6.7 cm in height and 6.6 cm in diameter.

31 CKI 50. The object as well the relics within the steatite container were extensively analysed

by CrisB (2018). CKl refers to the Corpus of KharosthT inscriptions based on the Gandhari.org
database created by Stefan Baums and Andrew Glass. Translations of some of the inscriptions
are available in BAums (2012).
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Fig. 12. Relief depicting a series of figures venerating the Buddha, from Jabagai, height
= unknown, Dir Museum, Chakdara © Digitization of Gandharan Artefacts.
CCO0 1.0 Public Domain.

Not all the reliquaries were inscribed, but the ones which were inscribed allude
to their contents. Amongst them, several inscriptions explicitly mention that the
bodily relics belonged to Sakyamuni.* For instance, one of the earliest Gandhari
inscriptions dating to the middle of the first century BCE, the donative inscription
of the meridarch Theodotus states that the donor established the relics of the
Sakyamuni for the benefit of all beings.”> Another inscription of the Apraca
prince Imdravarma I dating around 6 CE states that the donor established a relic
donation along with his family members.* It mentions that the relics belonged
to the Sakyamuni and that they were originally part of a Mauryan period stiipa.*
This donative inscription illustrates a specific case during which relics were
removed from a stiipa and reinterred somewhere safe.’® While the Imdravarma I
inscription does not state why the relics were removed from the Mauryan stipa,
we will see other inscriptions which allude to the circumstances leading to the
removal of the relics.

When the stiipa was damaged due to natural causes or human neglect, relics
were removed and moved to another monument. Such a case is described in

32 CKI 464 (Relic Inscription of Gomitra); 242 (Relic Inscription of Imdravarma); 334 (Relic
Inscription of Ajidasena); 46 (Relic Inscription of Patika); 257 (Relic Inscription of Satruleka);
266 (Relic Inscriptions of Dhammila, Kumuka and Dasadija, and of Kopsakasa); 401 (Relic
Inscription of Ayadata); 564 (Relic Inscription of Helaguta); 153 (Relic Inscription of
Svedavamma); 159 (Relic Inscription of Vagamarega); 509 (Relic Inscription of the Daughter
of Vagamarega); 457 (Relic Inscription of Teyamitra).

3 CKI 32 (Relic Inscription of Theodotos). The office of the meridarch, a title coming from the

Hellenistic West, was likely related to the administration of the local kingdoms. A complete
examination of the Greek office titles in Gandhart inscriptions can be found in FALK (2010b).
CKI 242 (Relic Inscription of Imdravarma).

According to Salomon, the site in which this and another Dharmarajika stijpa was located was
Tramana, the capital of the Apracarajas (SALoMON 2007: 272-273).

34
35

36 Removing relics from the stijpa may have also been a means by which political entities

reinforced their power through rededications. A brief analysis of relic rededications conducted
by Albery suggests that kings either renovated destroyed stiipas, which were either neglected
or destroyed by calamity, or destroyed them deliberately to make rededications (ALBERY 2020:
112).
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the Odiraja Senavarma’s donative inscription, which states that the Ekauda
stipa established by the king’s ancestors was enlarged after it was destroyed
by lightening (CKI 249). As one of the longest Gandhart donative texts, this
unique inscription, dating around the first century BCE, provides information on
the actions of the king as well as his motivations for establishing the inscription.
The inscription reads much like a public proclamation and can be imagined as
part of an elaborate stipa inauguration. We will examine this detail later on.
But, for now, it is important to note that the damage also exposed the older
donative inscription of his ancestor, King Vasusena, according to the text. We
may infer that the donative inscription of King Vasusena, likely inscribed on
a reliquary, was interred within the stiipa. Without the destruction of the stipa,
the Vasusena inscription was completely hidden from view and was only
revealed during Senavarma’s rebuilding project.

Similarly, the inscription recording the relic donation of the Apraca king
Vijayamitra II includes the previous donative inscription made by Vijayamitra [
around 150 BCE.” It states that Vijayamitra II, sometime around 8 CE, restored
the relics of the Sakyamuni, including the broken reliquary in which it was held
as it was destroyed due to neglect. By restoring the relics, he added his donative
inscription on the outer surface of the reliquary and included the inscription
of Vijayamitra I on the inner surface. While the inscription does not explicitly
state a process of exhuming the relics, based on the Senavarma inscription,
the Vijayamitra I relics were likely reinterred during an elaborate ceremony
organised by Vijayamitra II.

The handful of cases from our epigraphic corpus in which the bodily relics of
the Buddha were interred within the stipa and later removed under specific
circumstances suggest that these relics were not always meant to be seen. When
the relics were indeed moved to more secure monuments by building new or
renovating damaged ones, we may imagine that an elaborate public ceremony
was performed by the kings in front of important members of their polities. In
the Senavarma inscription, the king directly addressed the assembled groups
consisting of ascetics, noble folk, and the two-fold community (monks and nuns).
We can imagine that the king conducted a highly organised official ceremony
by inviting important members of the community. He or his representatives
may have made a public proclamation on the ritual day regarding his rebuilding
activities and his aspirations. On such a day, the relics themselves may have
been put on display for devotees to venerate them. While the Vijayamitra 11
inscription does not explicitly contain a proclamation, the royal status of the
donor suggests that such a public ceremony may have been instituted.

Such public ceremonies were meant to honour both the donor and the recipient

37 CKI 176 (Relic Inscriptions of Menandros and Vijayamitra).



106 Ashwini LAKSHMINARAYANAN

and render the donated object, in this case a stipa, more accessible to devotees.
I have previously argued that Gandharan kings may have even been approached
by representatives of the sarigha to induce them to care for the donations
established by their ancestors (LAKSHMINARAYANAN 2023a). According to some
vinaya rules, monastics were encouraged to appeal to the donors when their
donation fell into disuse. When the donors themselves were not alive to maintain
the donation, their offsprings could be persuaded to make more donations.*
When the successors of the donors rebuilt and renovated previously established
donations, new opportunities to affirm the inter-relationship between political
powers and the Buddhist sarigha were created. During these opportunities,
the kings could publicise their efforts through stipa inauguration festivals,
processions and ritual ceremonies.

These elaborate ceremonies are not preserved in Gandharan texts but can be
deduced from Buddhist texts developing elsewhere in the subcontinent. Oskar
von Hiniiber has persuasively argued that the Senavarma inscription can be
read in parallel with the Mahavamsa story of king Dutthagamani Abhaya (161—
137 BCE) establishing a stipa.® The stipa inauguration festival organised by
Dutthagamani begins with a public proclamation, a generous donation of food
and clothes at the city gates, a procession of the empty reliquary on elephants
and a parade with the king and horses carrying the relics. Following these
events, the relics were installed in the relic chamber and devotees worshipped
the relics for seven days. After these ceremonies, the relic chamber was closed
and the stipa, now imbued with the power of the relics, was venerated. In the
Mahavamsa account, the reliquary and the relics are festively paraded before
they are completely hidden from view. During these events, the devotees not
only saw and venerated the relics, but were also provided with generous gifts
from the king. If our GandharT inscriptions allude to a similar scenario, the relics
or at least reliquaries, must have been viewed by the assembled crowds before
they were interred within the stipas.

Some Gandharan images provide a foundation for identifying such elaborate
events during which the reliquaries may have been put on display. A relief from
Butkara I may depict a relic procession (Fig. 13).* This relief, coming from the
Odirajas kingdom and dating to the early first century is contemporary to our

38 Schopen has demonstrated based on some vinaya texts that when vihdras or other donated

properties fell into disrepair, the donors should be encouraged to make repairs. This is justified
by stating that when the donated object ceases to be used, the donors also cease to accrue merit
resulting from use (SCHOPEN 2004: 238-239).

3 Mahavamsa XXXI in HINUBER (2015: 187—188).

40 A parallel can be found on the relief adorning the south gate of Stiipa 1 in Sanchi. It depicts

an elaborate scene interpreted as the war over the relics alongside a relic procession by a royal
figure on an elephant. For the image, which is also widely available on the internet, see also
Victoria & Albert Museum, London, Acc. No. 56280. Cf. Victoria & Albert Museum, London,
Acc. No. IM.83-1939.
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Fig. 13. Relief depicting a possible parade of relics with an elephant, four horses, soldiers
and musicians, from Butkara I, height = 35 cm, Swat Museum, Pakistan © Swat
Museum. The CC BY-NC 4.0 licence does not apply to this picture.

Senavarma inscription. While it is heavily damaged, some elements can be
definitively identified. Motifs such as a decorated elephant led by foot soldiers,
cavalry, and musicians playing drums and flutes as flying figures hover over
them can be discerned as part of the scene. In light of the description from the
Mahavamsa, an elaborate procession of a reliquary carried by a royal figure
remains a possible interpretation for this relief. Similar fragmented reliefs,
awaiting interpretation, could also be hypothetically associated with the same
theme (Figs 14 and 15). To this group of images, we may also add several
statues from Swat Valley depicting donors and devotees carrying reliquaries
in their hands and rendering them visible. These images may refer to donors
processing reliquaries prior to their installation within the stijpa. Once interred
in the stitpa, the decorative programme of the buildings with donors carrying the
relics may recall to the worshippers not only of the presence of the relic within
the stiipa, but also the elaborate ritual structure that imbued the stipa with the
power of the relics.*

4 A better-preserved illustration of the relief can be found in FACCENNA (1962-1964:

P1 CDLXXI [Inv. no. 683]).

This may also explain why, by the second century CE, the images were reused on subsidiary
stigpas in Butkara 1. Since the donor images did not refer to individual donors, but to the pious
activities associated with them, they may have been used as part of a wider communication
strategy.

42
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Fig. 14. Relief depicting figures on an elaborately decorated elephant, unknown
provenance, height = unknown, Musée national des Arts asiatiques — Guimet,
France © Musée national des Arts asiatiques, A. Lakshminarayanan. The
CC BY-NC 4.0 licence does not apply to this picture.
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Fig. 15. Relief depicting figures carrying reliquaries, unknown provenance, height
= unknown, Musée national des Arts asiatiques — Guimet, France © Musée
national des Arts asiatiques, A. Lakshminarayanan. The CC BY-NC 4.0 licence
does not apply to this picture.

Even though our GandharT epigraphic corpus only preserves mentions of relics
that were most likely hidden from view, not all relics were contained within
reliquaries.* We know of the existence of several contact relics of the Buddha
that were widely distributed within the subcontinent and viewed by devotees.
The textual descriptions of how and when these relics were viewed highlight
43

Within this backdrop, we may also analyse the tooth relic festival and processions described
by Faxian in Sri Lanka in the fifth century during which it was exhibited on the main road
(STRONG 2004: 52). The relic, preciously celebrated, was not entirely confined to a building
but seems to have been publicly paraded in a theatrical manner.
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that sight was an important aspect of relic veneration and created contact
between the devotee and the relics, the latter sometimes reacting with the viewer
due to its magical powers. The aspect of seeing during relic veneration, albeit
not explicitly stated in our inscriptions, are nevertheless echoed by Gandharan
images.

The act of seeing the Buddha, his relics and stipa frequently appears in
the Divyavadana or Divine narratives, a Sanskrit anthology belonging to
the Miilasarvastivada-vinaya. The Milasarvastivadins were a branch of
Buddhists who flourished in the first half of the first millennium in Northwest
India and so, their texts, including the Divyavadana, may have circulated within
Gandhara. The anthology offers interesting insight into the practices of darsana
or seeing using complex narratives. Typically, characters in the avadanas saw
the Buddha or objects associated with him (darsana), which resulted in the
awakening of an intense feeling of faith in their minds (prasada), which in turn
motivated them to make offerings (dana) to the sangha. Such scenarios occur
repeatedly in the Divyavadana, creating a nexus between three ritual acts, the
darsana, prasdda and dana.

Some narratives even go as far as to frame the act of seeing the Buddha as
a “sight that one never tires of” (asecanakadarsana) which invoked prasada
in the minds of the devotees.* For example, the text observes that the image
of the Buddha in the Rudrayanavadana as a “sight one never tires of seeing”
and captures the way in which Buddhist vision was thought to be an act of
active engagement. Through the ritual practice of sight, viewers are affected
by the image which creates spiritual merit. In this avadana, a group of painters
painted the Buddha at King Bimbisara’s palace, and they stared at the image
without satisfaction and were unable to grasp the Buddha’s appearance. Here,
we are contending with something beyond simply “seeing the image” but seeing
it in a manner that invokes a response from the viewer.*” Besides the Buddha
and his image, stilpas also invoked prasada as they too “were sights that one
never tires of seeing”. In the Kotikarnavadana, a caravan leader is said to have
seen a newly renovated but previously depilated stipa dedicated to the Buddha
Kasyapa and was moved by the sight of it to give even more wealth to it as
donations.* In a previous life, the caravan leader is said to have donated his
earring to fix the cracked surface of the same stizpa. When the money from the
sale of the earring allowed the stipa to be restored to its original glory, it became

4 RoTMAN (2008: 72) glosses it as also “somehow compulsively watchable”.

4 Rudrayanavadana (466.06.16): asecanakadarsand buddha bhagavantah.

46 RotmaN (2008: 73). Similarly, in the Mandhatavadana, a guild master sees a perfectly
awakened Sarvabhibhii as a sight one never tires of seeing and gave flowers made of four
kinds of jewels that he received from his daughter-in-law’s dowry (RotmaN 2008: 337-371).
In the Dharmarucyavadana, Sumati “saw” the Buddha and was filled with faith (SiLk 2008).
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“a sight one never tires of seeing. And at the sight of it, his prasdda became even
greater...Filled with prasada, he gave the wealth the remained [from the sale of
his earring] and a little more.”” Here, the vision of the stipa, seen with utmost
sincerity, affects the viewer and moves him to another ritual act, dana.

According to Rotman, the Buddha, stilpas and other objects that compelled
the viewer to react in this way can be understood as “agents of prasada”.*®
These agents operate in the visual realm, and when they are seen, could induce
a certain effect. While the feeling of faith propelled the viewer to make dana
to the sangha, the act of seeing remains the first catalyst in several narratives.
The trope of seeing, feeling and donating is repeatedly embedded in the
Divyavadana narratives in which visual engagements are highly effective
in motivating devotees. The site of important Buddhist objects affects the
individuals immediately, they are captivated by it and feel compelled to react.
Such a reaction to a visual prompt is not automatic, as RoTMaN (2003: 560)
argues, it is “socially and culturally inscribed”. We may go as far as to say
that the viewer performs an act of viewing, mundane as it may seem, which is
ritualised through a process during which the act is distinguished. The process
of ritualisation enables the act to carry a deeper meaning within the Buddhist
context during which the viewer affects and is affected by their religious merit.
One way to inscribe such ritual processes within the community may have been
through images. If we consider the power and agency of objects to visually
affect their viewer in these textual narratives, Gandharan images of viewing
relics may be associated with normative practices that the sangha sought to
reiterate amongst their devotees.

The long process through which these rites were culturally inscribed within
the ritual landscape is also suggested by the travelogues of Chinese monks in
Gandhara. Owing to Gandhara’s growing importance as both a Buddhist and
mercantile centre, Chinese travellers observed and recorded Gandharan ritual
practices to be brought back to their land. Their accounts, dating as early as
from the fifth century CE onwards are not contemporary to the Kusana period
(c. the first until the third century CE) during which the majority of Gandharan

47 RoTMmAN (2008: 73). Interestingly, the analysis of this narrative has led Becker to suggest that

the stipa, in its dilapidated form was not as effective as the stipa that was a “sight one never
tires of seeing”. Its position as an “agent of faith must be cultivated and maintained” (BECKER
2015: 68).

Rotman compares the response to the agent to a “libidinal response” — similar to the response of
looking at pornography — which arises through “enunciative spectacle”, emphasising implicitly
the visual nature of the objects (RoTMAN 2008: 140). In these narratives, the responsibility of
maintaining an object related to the Buddha, such as images and stijpa as “a sight that one
never tires of seeing”, is on the makers of the object and the patrons who continue to maintain
them through donations. The caravan leader’s reaction to the depilated stipa and the renovated
stipa is distinct and further supports this argument (BECKER 2015: 68).

48
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inscriptions and reliefs were produced. Despite the chronological gap between
the Gandharan art and Chinese texts, the lack of first-hand accounts from
Gandhara renders the Chinese perceptions of Gandharan Buddhism extremely
fruitful in locating Buddhist sanctuaries and raising questions regarding the
continuity of rituals in the region. The travel accounts are not ethnographic,
partly due to the motivations of the authors and partly due to healthy scepticism
surrounding whether they had visited the region, but they nevertheless provide
observations on practices related to relic veneration that may been broadly
embedded within Buddhism.

In the fifth century CE, Faxian reports that the bowl was once in Purusapura and
a Yeuzhi king summoned his army to attack the kingdom and take away the
bowl.* However, when the king tried to carry the bowl away, it was impossible
to move despite having elephants and chariots pulling them. After realising that
his karmic link with the bowl had not been established, the king built a stizpa and
a monastery to commemorate the bowl relic. Faxian states that seven hundred
monks stayed in the monastery and, every day, the sarigha brought out the bowl
and the monks made offerings to it. Viewing the relic was an important moment
of veneration at this stipa and is similarly taken up several Chinese monks
who deliberately came to see the Buddha’s bowl during their visit to the Indic
subcontinent.

Similar sentiments on seeing relics also find a resonance in the travelogues
of the Chinese Xuanzang, who visited parts of India to gather information on
Buddhist practices. In his travelogues, Xuanzang mentions several relics such
as the shadow, the footprint, and skull of the Buddha which were physically
inscribed into the landscape of the Indic Northwest.” In his report, seeing the
traces of these relics is not regarded as a passive action, but as a means through
which the devotee visually engages with the seen object, the relic, and interprets
a response. Such a manner of seeing the relics can be understood, for instance
when Xuanzang describes the location of the famous shadow image. According

4 T.2085.858b.11ff also provides a description of the bowl and its capacity, adding further
dimension to visualising it. Besides the bowl, other relics such as the shadow of the Buddha,
the tooth of the Buddha and the usnisa were also venerated by Chinese travellers in Nagarahara.
Some relics, typically the bowl, tend to move or multiply. After the Buddha’s nirvana, the
bowl is said to have moved through different kingdoms and finally, at the time of Faxian’s
visit, he reports that it was in the kingdom of Persia (879¢.5). Moreover, Deeg has noted that
the bowl was not solely linked to Gandhara, and it was also attested by others elsewhere such
as Sri Lanka (DEEG 2005: 494). In each instance, the relic was connected to the location to
which it belonged through narratives.

30 According to T.2087.879a18-23, these relics were in the same area, i.e. around the Shadow

Cave in which the footprint, hair, nail clippings and the rock where the Buddha washed his
clothes. Such vivid descriptions have led Michel de Certeau to describe the text as a genre in
which “the very itinerary of writing leads to the vision of the place: to read is to go and see”
(CERTEAU 1984: 281).
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to the narrative, the Buddha is said to have left behind the shadow image in
a cave after subjugating a powerful naga.’' After the subjugation, the naga
requested the Buddha to stay so that he may continue to be his ardent disciple.
The Buddha, knowing his nirvana was soon, told the naga that if the naga
ever were to become enraged, he should look at the Buddha’s shadow, which
would placate any evil arising in him. Within this narrative, we already see the
emergence of the idea that seeing the relic of the Buddha influences the mind of
the viewer. Such a relationship based on seeing is, moreover, directly put in the
Buddha’s own words. Much later, during Xuanzang’s visit, the shadow is said
to have been not visible for all, or even in its entirety, but when contemplating
the Buddha sincerely, some could see a faint response of the shadow for a short
time (T.2087.878c.24).

In the same narrative, the Buddha is also said to have left his footprints on a rock
with the marks of the wheel of dharma.” The quest for seeing the footsteps also
seems to be acquisitive in the same way that the shadow was regarded. Despite
the footprints being dimly visible but still sometimes emitting a light, we are
told that when people of sufficient merit looked upon them, the trace of the relics
became long or short in response to their virtue (SELIG BRowN 2000: 44). The
relics were so popular that devotees came to these relic sites from near and far to
make offerings of flower and incense and to see the relics’ response. Similarly,
the parietal bone of the Buddha in Kapisa also interacted with its viewers. When
one wanted to know auspicious or evil omens, they applied incense power and
mud to it and the resulting shining pattern was used to divine the fate of the
devotee (T.2087.0879a26). In the Xuanzang’s description of the skull relic,
some striking parallels with the visual imagery can be made. The relic is said
to have been placed in a bejewelled case and covered by a net. The bejewelled

1 The nagas (feminine form nagini) or serpent deities who are often connected to land, water

and rainfall (VoGEL 1926: 281, DEEG 2009: 53—54). For the general importance of nagas, see
CozaD (2004). The etymology is also synthesised in DEEG (2021: 54). They are creatures of
capricious nature, who sometimes have a human form and a snake hood, and it is assumed that
were worshipped locally in the Indian subcontinent for their supernatural and terrific powers
(DECAROLI 2011). They are commonly understood as part of “local” religious cults across the
subcontinent and believed to have played an integral role in the legitimisation of the Buddhist
institution, the sangha’s presence in new areas, and control over water resources (COHEN
1998, cf. SHaw 2004). Faxian similarly refers to the shadow of the Buddha and states that the
shadow had all the hallmarks of the Buddha and despite attempts, it could not be captured
accurately in paintings (T.2085.859a.3 in DEEG 2005: 258). Nearby the cave in which the
shadow image relic was housed, there were other important relics such as the parietal bone,
the cranial bone (usnisa), of an eyeball, the kasaya and sanghatr, and the mendicant staff of
the Buddha, which were all meant to be visited by devotees.

52 The pair of footprints in Tirat with a Kharosthi inscription along the Swat river may have

echoed such narratives (QuaGLIOTTI 1998: 50-51, & Fig. 24). Tuccrt (1958: 302) remarked:
“... thus everybody could be satisfied that his merits were not despicable, since the prints were
so big as to appear to everyone much larger than the normal footprints of common men”.
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case likely refers to the reliquary protecting the bone and the net, according to
Deeg, is reminiscent of the large, pleated fabric that often covers the back of the
enthroned relics on our Gandharan images.

The interaction between relics and devotees is also framed similarly in
Xuanzang’s hagiographies, which go as far as to state that the Chinese traveller’s
full devotion made the relics perform miraculous feats (T.2053.230a.1). In one
latter account, when Xuanzang recited the sitras and praised the Buddha, the
shadow image responded and appeared even more brightly than before. In
all these accounts dating as early as the fifth century CE, seeing the relics and
venerating them plays an important role. Making darsana of the relics not only
elicited a response from the devotee, but based on their actions, the relic also
engaged with the viewer.

If we consider our Gandharan images, in which relics are displayed to be
venerated by a variety of means including that of sight, as not just as a visual
representation of what one does in the presence of relics but what as one must do
in their presence, we can say something about the way in which relic veneration
was conceptualised. Visual engagement with particular objects, according
to texts, allowed devotees to cultivate a certain state of mind that led them
to perform right actions. Viewed within the framework of prasdda-inducing
objects, our Gandharan images also seem to affirm the ritual efficacy of seeing.
Our images, thus underline the practice of visually engaging with the Buddha
and his relics side by side with other ritual practices.

Such an interpretation of these images is only possible if we analyse them
within the wider context of Buddhist ritual practices. The broad application of
ritual theory to ancient Gandhara can allow us to study visual culture explicitly
as a way in which negotiations, strategic actions and social interactions were
communicated. The visual depictions of rituals certainly were a backdrop for
spaces within which Buddhist ritual activities took place. The images were likely
shaped by and informed participants’ experiences. Because of their context and
content, it is important to study Gandharan images as not just representations
and illustrations of rituals but as reflecting and shaping religious practices
(ELsNER 2007: 29-30, 48).

Similar to the textual descriptions of figures showing respect and devotion,
Gandharan images repeatedly depict figures performing a limited set of gestures
in front of the Buddha and his relics. If we accept that these images capture

33 T.2087.879a27-b20 in DEEG (unpublished manuscript). In this description too, a violent king

is said to have tried to remove the relics of the Buddha contained in this site, such as the bone,
the staff and his robes (sanghati and kasaya). However, the relics moved back to their original
place on their own will and would not stay in the king’s palace. The explanation given was
that the relics were so powerful that they could not be forcibly retained against their will.
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snapshots of contemporary rituals, we can say that they are visual mediums
through which the sangha and the Buddhist devotees negotiated and mediated
communication. Being two-dimensional, images do not record movements of
figures and progressive stages of performance. However, sensory elements
such as smell and sound can be visually suggested by the presence of incense,
flowers and musical instruments which are also depicted on images. The
paraphernalia associated with certain rituals, stereotypical gestures and postures,
the arrangement of figures, in some cases, even the presence of monastics at
the same level as lay devotees, seem to be encoded within the visual frame. By
extrapolating different types of information depicted on the reliefs, we can move
towards understanding how normative models of certain rituals were visually
communicated and reinforced through Buddhist art.>*

5. Summary Conclusions and Future Directions of GRAVE

In the two decades since Trainor’s Relics, Ritual, and Representation in Bud-
dhism, attempts to materialise early Buddhist ritual practices are more common
than ever before. The early “protestant” approaches to studying Buddhism out-
side its material context, mainly by dismissing the centrality of images and relics,
have almost entirely disappeared. Today, due to the availability of new materials
as well as the consolidation of data, it is possible to use the available sources such
as texts, archaeological remains, and visual culture to shed light on contempo-
rary socio-religious praxis.

By using images to identify ritual practices, it is interesting to question whether
the relics were made visible to the devotees or if some individuals were allowed
to look at the reliquaries. Amongst our Gandharan evidence, metal and stone
reliquaries do not allow us to see inside them in the same way that Christian relics
from the High Middle Ages were made visible. Many Gandharan reliquaries
were likely hidden away, concealed within the stijpa superstructure and were
only revealed by the efforts of ancient devotees or modern excavations. Even the
reliquaries made of precious metals were presumably not meant to be seen and
were likely commissioned to be permanently interred. This does not mean that
relics and reliquaries were never seen by the devotees at all. Indeed, images and
texts make allusions to how contact relics and reliquaries were either paraded or
put on display during specific circumstances.

At the risk of oversimplifying a complex relationship between viewer and
religious imagery, the visual discourse based on our evidence suggests that seeing
the relics, alongside other practices, was an important aspect of veneration. This

% The relationship between art and ritual practice is much better established outside the field
of Gandharan Buddhism and some examples are WESSELS-MEVISSEN (2011), BAUTZE-PICRON
(2015) and Kim (2016). Moreover, the efficacy of vision based on Bodhgaya imagery is the
core of LEOSHKO (2021).
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is reflected in the accounts of Chinese travellers to the Indic Northwest, who not
only came to collect important information of how Buddhism was practiced in
India but also fulfilled their quest to see relics for their spiritual merit. In light
of the textual evidence, if we consider our Gandharan images as ritual vignette
rather than decorative elements, we can ask wider questions on the efficacy of
images. Some of them form the objects of project GRAVE and notable ones are:
Did the presence of relics evoke the wider narratives regarding them? Did they
reinforce regional claims made to relics outside of the Buddha’s biographical
regions? By repeatedly emphasising darsana, did the sangha seek to remind
devotees of dana? When devotees circumambulated stipas, stopped in front
of niches or venerated the buddha in halls, they would have been surrounded
by images of relics, some of the latter would have largely remained visually
inaccessible. By rendering their presence in images, devotees could not only
make visual contact with the Buddha and his relics, but could also be reminded
of their own normative reaction to them.

Author’s note

This article presents the first results of my project GRAVE (Gandharan Relic
Rituals and Veneration Explored) at Cardiff University, funded by UKRI
(MSCA-Horizon Europe Guarantee) in collaboration with Max Deeg (Cardiff
University, UK), Jessie Pons (Ruhr University, Germany) and Stefan Baums
(Ludwig-Maximilians University of Munich, Germany). It visits some of the
ideas presented at the “Gandharan Artists and Artisans. Representations of an
Era of Religious Images. International Colloquium” held at the University of
Strasbourg, 22-23, May, 2024. I wish to acknowledge the reviewers for their
helpful comments, Henry Cosmo Bishop-Wright for improving the language,
and Max Deeg for generously sharing his commentaries on the Datang-Xiyu-
ji to which I owe many of the conclusions that I make in this paper based
on Chinese sources. Many thanks also to the museums who kindly permitted me
to use their images in this article. All mistakes are my own.
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Abstract: Pandita Rahula Samkrtyayana’s (1893—1963) contribution to Buddhist
studies is well-known, substantial and everlasting, thanks to his sensational discoveries
of Sanskrit manuscripts in the monasteries of Tibet during his four expeditions in search
of manuscripts in 1929-1930, 1934, 1936, and 1938. He collected only Tibetan books
and thangka paintings during the first trip. It was during his 1934 and 1936 expeditions
that he discovered in Ngor monastery the Sanskrit manuscript of Vasubandhu’s
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on the French translation of the text from the Chinese made by Louis de La Vallée
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Introductory remarks

The life and works of Rahula Samkrtyayana (Rahul Sankrityayan) (9 April 1893—
14 April 1963) have long been the subject of many studies and research on his
great and manifold achievements is by no means exhausted.! The International
Conference on Rahul Sankrityayan “Mahapandit in the Land of Snow”, held in
Delhi from 14th to 16th March, 2018, organised by the Indira Gandhi National
Centre for the Arts, clearly showed that the figure of the outstanding scholar,
explorer, and writer attracts the attention of researchers for his enormous
contribution to human culture.?

This paper consists of two parts. In the first, we attempt to trace the circumstances
which led Rahula Samkrtyayana to undertake the task of rendering into Sanskrit
Vasubandhu’s Abhidharmakosa on the basis of the French translation by Louis
de La Vallée Poussin. Next, we look at his efforts at publishing his work.
Finally, we shall follow Rahul JT to Tibet in his search of Sanskrit Buddhist
manuscripts, which was so successful. The discovery of the Sanskrit original
of the Abhidharmakosa overshadowed Rahul J1’s own edition of Vasubandhu’s
work.

In the second part we offer a detailed survey of the contents of Rahul J1’s edition
of the Abhidharmakosa.®* Our investigation will be focused also on the relevant
fragments of Rahula Samkrtyayana’s autobiography and other sources.

I. In search of Sanskrit Buddhist manuscripts

I.1. Rahula Samkrtyayana’s Buddhist studies in Sri Lanka

One of the greatest achievements the world of science owes to Rahula
Samkrtyayana (henceforth RS) is his sensational discovery in Tibet (the “Land of
Snow”) of the Sanskrit manuscripts of the most important Buddhist works, which
had been regarded as lost for ever. Among these was the Abhidharmakosa, or the
“Treasury of Higher Doctrine”, the famous treatise of Vasubandhu (5th c. CE),
which had been existent so far only in the Chinese and Tibetan translations.*

However, a few years before that epoch-making discovery, RS compiled in
Sanskrit Vasubandhu’s Abhidharmakosa (1931) from the French translation

I See e.g. MACHWE (1978), MULE (1998), CHUDAL (2016); cf. BANDURSKI (1994: 27, fn. 78).

2 See Conference 2018; Exhibition 2018. Cf. https:/www.youtube.com/watch?v=hDBnewz
IZIE (Dr. Sacchidanand Joshi, International Conference on Rahul Sankrityayan).

I have used the original printed edition of the Abhidharmakosa; an electronic version is
available at https://archive.org/details/bMdu_abhidharma-kosha-of-acharya-vasubandhu
-sanskrit-with-nalandikabidhaya-commentary/page/n359/mode/2up, but it lacks the additional
folding pages with tables and diagrams; the quality of the scans is not good enough.

4 See his reports from 1935, 1937, 1938.
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made by the eminent Belgian scholar Louis de La Vallée Poussin (1869-1938).°

From his autobiography, Meri jivan-yatra, we learn that, driven by a desire to
study the history and teachings of Buddhism in depth, RS went to Sri Lanka on
the recommendation and with the help of the Mahabodhi Society.® He stayed for
nineteen months from 16 May 1927 to 1 December 1928 at the Vidyalamkara
Parivena in Peliyagoda (now a suburb of Colombo).” At that time he was known
under the name of Ramodar Sadhu. The Vihara monks regarded him as a learned
Brahmin (brahmana pandita) from India.

The principal (pradhan) of Vidyalamkara at that time was Ven. Dharmananda
Mahasthavira, an expert in Pali grammar (pali-vyakarana) and a disciple of Ven.
Dharmarama Mahasthavira, an authority on Pali and Sanskrit. There RS received
great help from Mahasthavira $1T Dharmananda, with whom he could converse
in Sanskrit.® Acarya Prajiiasara, acarya Devananda, and acarya Prajiialoka also
assisted him with their knowledge. In addition to studying the Pali canon, RS
also taught Sanskrit at the Vihara. The library of Vidyalamkara was supplied
with many Pali and other books. Thanks to D.B. Jayatilaka’s (1868—1941) help
Rahul JT was able to use the library of the Ceylon Branch of the Royal Asiatic
Society in Colombo. He also himself ordered books from India and Europe.’
RS studied the texts of the Pali canon in the Pali Text Society edition, read
issues of the Journal of the Royal Asiatic Society published in London and
also in the Ceylon, Bengal and Bombay branches. During his imprisonment at
Hazaribag jail (1923-1925), he acquainted himself with the Brahmi script by
reading volumes of the Epigraphia Indica, became familiar with the Avesta and
learnt the rudiments of French.!® In Vidyalamkara he continued to study French
with the help of Julius de Lanerolle (Juliyas di-Lanral).!! From Marburg arrived
Prof. Rudolf Otto with whom RS had interesting discussions. !

5

De LA VALLEE PoussiN (1923-1931). Rahula Samkrtyayana could not consult the last volume
containing the fragment of the karikas (AK 1.1-1V.8, with lacunae) edited by LVP on the basis
of an incomplete palm leaf Nepalese manuscript given to him by Sylvain Lévi. I was able to
identify this manuscript in the collection of the National Archives, Kathmandu.

MerT jivan-yatra 1.2, pp. 17-18. See also MULE (1998: 36-39) (Srilarka mer adhyayan-
adhyapan). Transcription of Hindi words according to the McGregor dictionary system
(McGREGOR 1993); I consulted also Bahri’s Hindi-English Dictionary (BAHRI 2011).

7 Founded 1 November 1875 by Ven. Ratmalane Sri Dharmiloka Thera (1828-1885) as
a centre for learning of Buddhist monks; from 1978 it became the University of Kelaniya,
a state university of Sri Lanka (https://www.kln.ac.1k/). See Meri jivan-yatra 1.2, chapter 2:
Lanka mem unnis mas (16 mat 1927 1. se 1 disambar 1928 1.), pp. 18-26.

Meri jivan-yatra 1.2, p. 20.

Meri jivan-yatra 1.2, p. 23.

0 Merijivan-yatra 1.1, p. 282; cf. CuupaL (2016: 119).

Meri jivan-yatra 1.2, p. 23. On Julius de Lanerolle (1896—-1964), lexicographer, see de SiLva
(1968: 15, fn. 74).

Rudolf Otto (1869-1937), theologian, philosopher, comparative religionist. See MerT jivan-
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After leaving Sri Lanka, RS published Hindi translations of large parts of the Pali
canon.” Drawing on his extensive study of the Buddhist scriptures, he wrote the
life of the Buddha, Buddha-carya, in Hindi, which he published in 1931 along
with his Sanskrit rendering of the Abhidharmakosa from the French translation
by La Vallée Poussin. Apparently Rahul JT’s studies made him realise the special
importance of Vasubandhu’s Abhidharmakosa, however, in his autobiography
one cannot find any explicit mention of undertaking the task of translating it.

From the literature cited in the footnotes of the Introduction (bhimika) in his
Abhidharmakosa, it can be surmised that J. Takakusu’s articles on Vasubandhu’s
life (Takakusu 1904; Takakusu 1905) and on the Abhidharma literature of the
Sarvastivadin school in particular (TAKAKUSU 1904-1905) may have influenced
RS’s decision to prepare the Sanskrit version of the Abhidharmakosa treatise. He
also realised that many Buddhist texts were to be found in Tibet, so he wanted to
travel to the Land of Snow in search of Sanskrit manuscripts.

I.2. Return to India

On 1 December 1928, Ramodar Sadhu alias Rahula Samkrtyayana left
the Vidyalamkara for India, saddening the Nayakapada Si1i Dharmananda
Mahasthavira. After having left ST Lanka with a big load of books, he went
to Madura (Madurai) and Srirangam, from where he reached Piina." It is only
now that in his autobiography Rahul JT mentions for the first time his Sanskrit
translation of the Abhidharmakosa provided with his own fika, which he
made later from the French translation of La Vallée Poussin. In his Foreword
(samjriapanam) to the Abhidharmakosa he mentioned that he compiled the book
in two and a half months."

While in Piina he tried to find a publisher of his book, in hope of earning some
money that would enable him to travel to Tibet, however without success.'®

yatra 1.2, p. 19. On Rahul J1’s contacts with Otto, H. Liiders and other foreign scholars, see
CHUDAL (2016: 160-161).

In the Mahabodhi-grantha-mala series he published successively Dhammapadam (1933),
Majjhima Nikaya (1933), Vinaya Pitaka (1935), Digha Nikaya (jointly with Jagdis Kasyap,
1936).

See Mert jivan-yatra 1.2, chapter 3: Lanka se prasthan, pp. 26-31.

Rahul J1 worked remarkably fast. In the introduction to his translation of the Vinaya Pitaka, he
writes with some pride that it took him 68 days to write the Buddhacarya, 38 days to translate
the Majjhima Nikaya, and only 27 days to translate the Vinaya.

Meri jivan-yatra 1.2, p. 27: Abhidharmakos ke khandit amsom ko phreric anuvad se pura
karke us par main ne ek samskrt tika likhi thi | Tibbat jane ke lie kuch rupayom ki zarirat thi,
samajha tha Piina ke kist prakasak se is pustak ke lie kuch rupaye mil jayemge | lekin samskrt
pustakon ke prakdsak lekhakom ko rupaya dena kam pasand karte haim | Cf. MULE (1998:
38).



Rahula Samkrtyayana’s Edition of Vasubandhu’s Abhidharmakosa 127

Rahul J1 travelled across India, visiting places connected with the Buddhist past,
from Piina (Pune), Karle, Elora-Ajanta, Saici, through Samkasya, Kausambi,
Sravasti, arriving finally in Sarnath-Banaras.”” Again he set his hope on finding
here a publisher of his Sanskrit book. He met Acarya Narendra Deva there.

Narendra Deva (1889—-1956) played a significant role in the Indian socialist
movement and was one of the co-founders of the Kas1 Vidyapith in 1921. Kast
Vidyapith was a Hindu educational institution established independently from
the existing British-controlled system of education, following Mahatma Gandhi’s
call for a Non-Cooperation movement.'® From 1926 to 1936, Narendra Deva
performed the duties of a principal. With the help of Narendra Deva, the Kast
Vidyapith agreed to print the Abhidharmakosa, with small financial support."”
However, the printing was delayed due to some problems with proofreading
and Rahul J1 had to come again to Banaras.”® The Foreword (samjiiapanam)
by Rahul J1 bears the date pausa-suklaikadasyam 1985 vikramabde, which is
equivalent to 21 January 1929, Monday. The date on the title page is 1988, i.e.
1931 ce.”!

1.3. The first trip to Tibet in search of Sanskrit Buddhist manuscripts

During his studies in Si Lanka, RS became deeply acquainted with the Pali
canonical scriptures of the Tipitaka (which earned him the title of tipitakacarya).
At the same time, he became aware of the existence of extensive canonical
Buddhist literature in Tibetan and Chinese translations. It was then that he
conceived the idea of travelling to Tibet in search of manuscripts of Sanskrit
Buddhist texts lost in India.?> RS decided to travel first to Nepal as a Hindu
pilgrim and then make his way to Tibet.

At the end of February 1929, Rahul J1 left India for Nepal and Tibet.* In March
1929, he attended the great religious festival of Sivaratri at the Pasupatinath

7" Meri jivan-yara 1.2, pp. 27-30; cf. MULE (1998: 39).

In 1974 it acquired the status of a regular university under the name Mahatma Gandh1 Kasi
Vidyapith.

Mert jivan-yatra 1.2, p. 30: Sarnath gaya aur Banaras to khas karke Abhidharmakos ke
prakasan aur ho sake to kuch rupaya prapt karne ke khyal se gaya | ek prakasak ne, pahile
to yah janana caha ki yah kist kam ki pustak hai bhi ya nahim, lekin jab malum ho gaya ki
mahattvapiirn pustak hai, to chapne ke bad 10, 15 kapt dene ki bat kahi | kah rahe the — maim
to ist tarah pustaker chapa karta hiim | khair, Vidyapith men dcarya Narendradev se bat huf |
Vidyapith ne use chapna svikar kiya aur mujhe kuch rupaye bhi mile | sayad is prabandh ke
lie mujhe diisrt bar Banaras and para tha |

20 Meri jivan-yara 1.2, p. 79.

2 Vikrama samvat 1988 commenced from April 1931.

22 Cf. CHUDAL (2016: 148 et seq.).

23 Rahula Samkrtyayana described his first travel to Tibet in 7ibbat mem sava vars, included in

his Meri jivan-yatra 1.2, chapter 5, pp. 40-76. See MULE (1998); CHUDAL (2016: 159 et seq.).
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temple. While in Kathmandu, he had the occasion to meet at the Mahabodha
temple a Tibetan senior lama, Dukpa Lama (Dukpalama, 'Brug pa bla ma).
Rahul JT had a letter of recommendation from Hemis Lama of Ladakh,** in
which he declared that during his stay in St Lanka he had studied the Pali
Tipitaka, but that since many Buddhist texts had not been available there he
would like to come to Tibet for study and afterwards to promulgate the Buddha-
dharma in India. Dukpa Lama agreed to RS’s request to join him and a group of
his disciples, thereby facilitating his entry into Tibet (CHUDAL 2016: 149-150).
The group slowly made its way across Nepal. RS decided to enlist the help of
Nepalese merchants, with whom he was able to reach the vicinity of the Tibetan
border (CHUDAL 2016: 150-151). He had the good fortune to meet a Mongolian
Lama, Blo bzang shes rab (Sumatiprajfia), whom he had met years before
in Bodhgaya.”® With his help he obtained permission to cross the border and
they travelled together to Tibet. Rahul J1 reached Lhasa on 19 July. During his
stay in Tibet, he visited the most important monasteries, such as Tashilhunpo,
Narthang, Shigatse, Drepung, Sera, Zhalu, Samye. Thanks to the donations of
Narendra Deva of Kasi Vidyapith and Ananda Kausalyayana of Sri Lanka, RS
was able to obtain the Tibetan canon, Kanjur and Tanjur, as well as hundreds of
Tibetan manuscripts and xylographs and many thangka paintings; he acquired
only a single Sanskrit palm leaf manuscript of the Vajradakatantra.

In his article “Sanskrit Palm-leaf Mss. in Tibet” he wrote:

During my last journey to Tibet in 192930, I was able to collect a mass
of Tibetan works, either originally translated from Sanskrit or Indian
Vernaculars, or original works composed by Tibetan scholars themselves.
Though I had heard numerous rumours about the existence of Sanskrit
Palm-leaf MSS, but after search I found them unfounded. After several
trials I drew the conclusion, that there was hardly much of a possibility
of getting Palm-leaf MSS. in Tibet. But on my return, while studying the
materials thus collected there for my little monograph in Hindi entitled
“A Short History of Buddhism in Tibet” ( . Eﬁgﬂﬁ), I felt con-
vinced about the existence of them, at least a hundred in number.

(SAMKRTYAYANA 1935a: 21)

The materials brought back from Tibet were given by RS to the Bihar Research
Society in Patna. The first preliminary catalogue was compiled by Dge ’dun

chos ’phel, a friend and companion of RS on subsequent expeditions to
Tibet.?

24 Meri jivan-yatra 1.2, p. 31.
= Meri jivan-yatra 1.2, p. 44.
26 See JACKSON (1989).
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After his return from Tibet, in February 1930 the assembly of pandits of the Kast
Vidyapitha conferred to Ramodar Samkrtyayana the title (padvi) mahdapandita.
In June, he went again to Sri Lanka where he received pravrajya from
Mahasthavira $1T Dharmananda at Vidyalamkara Parivena on 22 June 1930.

1.4. Publication of the Abhidharmakosa

While back in India, he went to Banaras to see that the printing of the Buddha-
carya, a story of the life of the Buddha in Hindi, and of the Abhidharmakosa
would soon be completed in December-January 1931. However, due to various
problems (also financial) the printing was still not finished and it took another
few months of efforts, including help by Narendra Deva and others, to bring the
book to completion.”’” By the end of the rainy season (barsat) 1931 — probably
in September — the printing process of the two books, Buddha-caryd and
Abhidharmakosa, was finished.?®

RS remained in close contact with the Mahabodhi Society. He published an
article in the Mahabodhi Journal on the rise and fall of Buddhism in India
(SAMKRTYAYANA 1932-1933). His Hindi translation of the Majjhima Nikdya
appeared in 1933 as volume 2 of the Mahabodhi-granthamala series.

1.5. In Paris

At the beginning of July 1932, Rahul Ji, together with Ananda Kausalyayana®
and two monks, left from Colombo harbour for Europe. On 16 November 1932,
while in Paris Rahula Samkrtyayana paid a visit to Prof. Sylvain Lévi. He recalls
a four-hour long conversation with the professor, during which he handed him
a copy of his book, the Abhidharmakosa.*® In the aftermath of his visit to Paris,
R. Samkrtyayana’s two articles under the joint title “Recherches bouddhiques”
were published in the Journal Asiatique.”!

It is likely that the visit to Prof. S. Lévi inspired RS to take on another challenge,
namely to render into Sanskrit Xuanzang’s translation of the Chinese commen-
tary Cheng weishi lun (FXMEEER, *VijAapti-matrata-siddhi, Taisho 1585;
Nanjio 1197), as indicated by the reference to the volume published by Sylvain

2T Meri jivan-yatra 1.2, p. 84.

B Meri jivan-yatra 1.2, p. 85.

2 Bhadanta Ananda Kausalyayana (5.01.1905-22.06.1988), Buddhist monk, scholar, and
activist, close associate and friend of Rahul J1, whom he met in the Vidyalamkara in Sri Lanka
(at that time his name was BrahmacarT Vi§vanath).

Merit jivan-yatra 1.2, p. 107; SAMKRTYAYANA (1935b: 130, 131, 133). Furthermore, he
presented Th. Stcherbatsky with a copy of his book in 1932; see CHUDAL (2016: 156—158) on
Samkrtyayana’s close contacts with Stcherbatsky.

31 SAMKRTYAYANA (1934). See Meri jivan-yatra 1.2, p. 107. Cf. CHUDAL (2016: 153 and nn. 30, 31).

30
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Levi in 1932.% His Sanskrit restoration of Xuanzang’s translation was prepared
“with the help of Mr. Wong Mow Lam, Editor, ‘The Chinese Buddhist’”, and
was published in two parts in the Journal of the Bihar and Orissa Research
Society (SAMKRTYAYANA 1933-1934).

However, not before long his pioneer work on the rendering of the Sanskrit text
of the Abhidharmakosa was to become superseded by his sensational and crucial
discoveries of the original Sanskrit palm-leaf manuscripts in the monasteries
of Tibet.

1.6. Back in Tibet in search of the manuscripts

RS made four expeditions to Tibet.* On the first, in 1929-1930, he collected
many Tibetan books, including the Buddhist canon, as well as a large collection
of paintings (thangka) and objects of worship.

Three other expeditions followed in 1934, 1936 and 1938. Their aim was to
find manuscripts of Buddhist Sanskrit texts that had been preserved in Tibetan
monasteries and lost in India. The scientific results of his expeditions in search
of the Buddhist Sanskrit texts were published in three articles in the Journal
of the Bihar and Orissa Research Society.** He described his second and third
expeditions in a series of articles entitled “On the Way to Tibet” published in the
Maha-Bodhi Journal (SAMKRTYAYANA 1936-1937).

On the expeditions to Tibet in 1934 and 1938, he was accompanied by Gendun
Chopel (Dge *dun chos "phel, 1903—1951), a Tibetan monk who had received an
extensive scholastic education at Drepung Monastery (MENGELE 1999, LOPEZ
2018, Tseny1 2019). However, Gendun Chopel did not take the final examination
for the geshe degree, but joined Rahul J1, who had just arrived in Lhasa (1934).
Gendun Chopel accompanied Rahul J1 during his two expeditions. A concise
description of the monasteries they visited and the manuscripts they found he
gave in his book Grains of Gold >

A. A. Chudal characterised RS’s expeditions to Tibet in search of manuscripts
as follows:

Now that he had met many European scholars, Sankrityayan’s interest in
collecting manuscripts and working on them increased. He became aware

32 Samkrtyayana’s reference to p. 15 appears to be incorrect, as the text he rendered into Sanskrit

refers to Lévi’s French translation of the beginning of the Trimsika, LEvi (1932: 61).
3 Cf. KELLNER (2010).

3% SAMKRTYAYANA (1935a, 1937, 1938). Cf. BANDURSKI (1994: 28-29).

35 GENDUN CHOPEL (2014). Original Tibetan title: Rgyal khams rig pas bskor ba’i gtam rgyud

gser gyi thang ma. See DUTTA (2016).
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that European scholars were also working on them, and that they were keen,
in particular, on finding manuscripts of Dharmakirti’s Pramanavarttika.
During his second visit to Tibet, then, he tried to locate a copy of it. He
had heard that Hemraj Sharma*® had an old copy of it in Kathmandu, and
so he returned via Kathmandu to meet him to see if he could borrow it.
[...] Sankrityayan learned there that the Italian scholar Giuseppe Tucci
had already taken the manuscript of the Pramanavarttika. Still, although
the original was not available, he was able to obtain a photographic copy
of it, of which ten pages were missing [...]. Sankrityayan’s third visit
to Tibet in 1936 was aimed specifically at finding a complete Sanskrit
manuscript of the Pramanavarttika, which he succeeded in doing.

(CHUDAL 2016: 154-155)

During his second expedition to Tibet in 1934, Sii Rahul Ji reached Ngor
monastery. There, on 4 October, he saw 27 pothi books and among them he
identified the Abhidharmakosa-miila, i.e. the karika-portion of Vasubandhu’s
work, however incomplete (apirna).’’

He was able to visit Ngor monastery again, on his third expedition to Tibet in
1936. On 18 September, Rahul J1 saw in the monastery library the complete
(sampiirna) palm-leaf manuscript of Vasubandhu’s Abhidharmakosa-bhdasya,
which he photographed.*®

A few years later, the Italian scholar Giuseppe Tucci (1894—1984) visited Ngor
Monastery during his five-month Tibet expedition in April-September 1939,
where he was able to examine the same manuscript of the Abhidharmakosa-
bhasya and take photographs.*

36 See CHUDAL (2016, Appendix 1: 270-276): “Rajguru Pandit Hemraj Sharma (1935-2010 VS
[=1878-1953])".

MerT jivan-yatrda 1.2, p. 176: agle din (4 aktibar) ko baki 27 pothiyon ko dekhd | unmeri
sabse adhik mahatvapiirn thi — (1) Vadanyaya-tika, (2) Abhidharmakosa-miila, (3) Subhasita-
ratnakosa (Bhimajiiana Soma), (4) Amarakosa-tika (Kamadhenu), (5) Nyayabindu-parijika-
tika (Dharmottara + Durvekamisra), (6) Hetubindu-anutika (Dharmakaradatta + Arcata +
Durvekamisra), (7) Prapti-moksasitra (Lokottaravada), (8) Madhyantavibhanga-bhasya |
indhan ki taklif bahut thi, mol lene par bhi nahim miltda tha | sardi barhati ja rahi thi, abht
hamen Sakyd bhi jand tha [...] |

Meri jivan-yatra 1.2, p. 252: [ ...] 18 sitambar ham phir Nor pahuriic gaye | usi din muhar toy?
gar aur pustakalay ki talapothiyom ko dekha gaya | Vasubandhu ka ‘Abhidharmakosabhasya
"sampurn mil gaya | [...] | maim ne pustakom ke bahut se photo khiiice |

SFERRA (2008: 43, No. 13). The photographs are deposited at the Library of the Istituto Italiano
per I’Africa e I’Oriente, Rome.

37

38

39
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1.7. Aftermath

The discovery of the fundamental texts of Vasubandhu and Dharmakirti has
been instrumental in the development of the study of the history of Buddhist
thought.

Interestingly, it was during his studies at Vidyalamkara in SrT Lanka that RS
became interested in the Abhidharmakosa treatise. It was then that he undertook
to compile its Sanskrit version from the French translation of La Vallée
Poussin.

After a decade there appeared the edition of the Abhidharmakosa-karika
prepared by V.V. Gokhale (GOKHALE 1946),* and only in 1967 Prahlad Pradhan
published his critical edition of the Abhidharmakosa-bhdsya (PRADHAN 1967;
1975 2nd ed.). These publications are the landmarks in the study of Buddhism
and the history of Indian philosophy.

A detailed description of the Sanskrit manuscripts of the Abhidharmakosa,
provided with copious references and exhaustive bibliography, was given by
F. Bandurski in his descriptive catalogue of the Buddhist Sanskrit texts discovered
by Rahula Samkrtyayana in Tibet (BANDURSKI 1994: 52-55, No. 22).

While Rahul JT did not continue to work on the Abhidharmakosa after the
discovery of the original manuscripts, Dharmakirti’s treatise as well as other
works on logic became the focus of his attention.*’ In 1943, RS published an
edition of the svarthanumana-pariccheda chapter of the Pramanavarttika. He
dedicated the work to Th. Stcherbatsky (1866—1942),* “the greatest orientalist
of his time”. In his preface, he writes that after his return from his first journey to
Central Tibet in 1929—1930 he began the reconstruction of the Pramanavarttika
from Tibetan into Sanskrit.** But his hopes of recovering the original were
rekindled when he learned that an incomplete manuscript of the text had been
located in Nepal.* So he stopped working on the retranslation. Fortunately,

40 1t is astonishing that N. N. Law, the editor of the Abhidharmakosa-vyakhyd, the commentary

of Yasomitra, though mentioning RS’s publication of the Abhidharmakosa (Law 1949: 1),
was unaware of his discovery of the Sanskrit manuscripts or even of Gokhale’s editing of
Abhidharmakosa-karika in 1946.

For a complete list of RS’s publications on the Pramanavart(t)ika etc., see SFERRA (2008: 36).

42 RS incorrectly: 1870-1942.
43

41

SAMKRTYAYANA (1943: 9, Preface).

4 GENDUN CHOPEL (2014: 55):
We met with the chief priest of the king of Nepal, the great Hindu pandita Hemaraja or
“gold king.” He is said to be a scholar learned in the ocean-like treatises, both Hindu and
Buddhist, and is famous in both India and Nepal. He is the person chiefly responsible also
for maintaining the vitality of Hinduism in Nepal and ensuring that what little Buddhism
is left remains outshone. He also conducts the great Vedic rituals as well. [...]
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during his next two expeditions to Tibet (in 1936 and 1938), he was able to find
a large number of Buddhist texts, including many of the basic texts on logic
(pramana).

The manuscripts from the Rahula Samkrtyayana’s Collection pertaining to the
Buddhist epistemological school (pramana) have been described by M.T. Much
(MucH 1988).

I1. Rahula Samkrtyayana’s edition of Vasubandhu’s
Abhidharmakosa

Louis de La Vallée Poussin translated Vasubandhu’s Abhidharmakosa from the
Chinese translation by Xuanzang and a Tibetan translation, and also used the
Japanese edition of Kusharon by Saek1 Kiokuga (Kyoto 1887). La Vallée Poussin
provided the Sanskrit text of the karikdas in the footnotes to his translation, taken
from Yasomitra’s commentary (Sphutartha Abhidharmakosa-vyakhya), the only
surviving Sanskrit commentary, or reconstructed the text of the karikas from the
Tibetan translation or other sources. His translation is densely saturated with
Sanskrit terms.

I1.1. Title page
The full title of Rahula Samkrtyayana’s work as given on the title page is:

Abhidharmakosah acarya-Vasubamdhu-pranitah |
“Mahapamdita - “Tripitakacarya ’-sriRahula-Samkrtydayana-viracitaya
Nalandikabhidhaya tikaya parisistadina ca sahitah |

Varanasyam Kasi-vidyapithena prakasitah | 1988.

The Abhidharmakosa [“Treasury of Higher Doctrine”] composed by
Vasubandhu, with the commentary called Nalandika and appendices
etc. compiled by Mahapandita, Tripitakacarya $rT Rahula Samkrtyayana,
published in Varanasi, in Kasi-vidyapitha, in 1988 [1931 cE].

11.2. Dedication

On the back of the title page the author put the following stanza in praise of the
great scholar Louis de La Vallée Poussin (*Piisin):

pramathya cina-podbhasam ayam ksira-mahavarnavam* |
venoddhrtam kosa-ratnam tasmai sriPisine ‘rpaye ||

*recte: -maharnavam

This pandita had found a fragmented edition of the Pramanavarttika. 1 read the Tibetan
version and they [he and Rahula] translated [what I read] into Sanskrit and correlated it
[with the Sanskrit fragments].
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I offer [this book of mine] to SrT Piisin [La Vallée Poussin] who having
churned Chinese and Tibetan languages, this great ocean of milk, pulled
out the Kosa-jewel.

I1.3. Notification (samjiiapanam)

In his Notification (Foreword) (samjiiapanam) RS briefly explained that the
present work is based on the French translation of Vasubandhu’s Abhidharmakosa
(with bhdsya), which was made by the Belgian scholar Louis de La Vallée Poussin
from the Chinese translation by Xuanzang and published by the Belgian Society
of Oriental Studies. More than five hundred karikas in the original Sanskrit,
which were placed in the footnotes, have been extracted from the manuscript of
Yasomitra’s Sphutartha Abhidharmakosa-vyakhyd commentary or restored into
Sanskrit with the help of the Chinese and Tibetan translations.*

In the following Rahul JT explained his editorial principles regarding the Sanskrit
text of the karikas:

» round brackets (capa-bandhin) = restored by Rahul Ji,
» square brackets [catuskona-bandhin] = restored by La Vallée Poussin,

* round brackets (capa-bandhin) = karikas extracted from Yasomitra’s
Sphutartha commentary.

He emphasised that the depth (gambhirya) of Vasubandhu’s treatise is well
known — the gist of the Tripitaka was condensed into six hundred minus one
stanzas (karika). To make their dense content easier to understand, RS provided
them with a light running commentary, which he called Nalandika.

Rahul J1 generally copied the Sanskrit text of the karikds set down by La
Vallée Poussin faithfully, trying to retain the square brackets used by him. He
bound the karikas together with a concise summary of the text of Vasubandhu’s
commentary (Bhasya) and omitting any discussion or polemic. Generally, he
presents the content of a stanza by following LVP’s translation. Occasionally
he also gives cross-references to other stanzas of the Abhidharmakosa. At the
end of the book is a detailed index of technical terms. In addition to these there
are appended numerous folded pages which contain various useful lists of terms,
schemes, tables, drawings, etc. painstakingly prepared by the author.

The work was completed in a very short time of two and a half months, just
before RS’s return from Sri Lanka to India. After coming back to India he hastily
set off to Tibet, therefore was unable to bring to completion some details.

4 Of great help was the Japanese edition of Kusharon by SAEk1 Kyokuga (1887).
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Finally, the author acknowledged with gratitude the help of acarya Narendra
Deva, the principal of the Kasi-vidyapitha, for publishing his work.* Also words
of thanks were directed to [bhadanta] Ananda Kausalyayana of Sr1 Lanka, and
last but not least to the publisher, the Kasi-vidyapitha. The Foreword is dated
to pausa-Suklaikadasyam 1985 vikramabde, which corresponds to 21 January
1929, Monday. The date of the publication as given on the title page is 1988,
which corresponds to 1931 (see above).

11.4. Table of contents (visaya-siici)

After the Foreword there follows the Table of contents (visaya-siici). In the
square brackets I added the titles of the chapters according to the Sanskrit
manuscript of the Abhidharmakosa-karika (ed. GOKHALE 1946):

samjiapanam = Notification (Foreword),

visaya-siici = Table of contents,

bhumika = Introduction (pp. 1-24),

dhatu-nirdesah [1] (pp. 1-20),

indriya-nirdesah [11] (pp. 21-48),

lokadhatu-nirdesah [111] (pp. 49-84) [Ms. loka-nirdesah],

karma-nirdesah [1V] (pp. 85-129),

anusaya-nirdesah [V] (pp. 130-158),

arya-pudgala-nirdesah [VI] (pp. 159-192) [Ms. marga-prahana-

nirdesah],

10. jAana-nirdesah [V11] (pp. 193-220),

11. dhyana-nirdesah [VII] (pp. 221-236) [Ms. samapatti-nirdesah],

12. karikanukramanika (pp. 237-247) = Index of karikas,

13. matpirita-karikamsanam sict (pp. 248-249) = Index of parts of karikas
restored by me [=RS],

14. Sabdanukramanika (pp. 250-320) = Word index,

15. suddhasuddha-patram (pp. 321-327) = Corrigenda.

e A A b

46 Narendra Deva (1889—1956) prepared his own translation of the Abhidharmakosa into Hindi.

In 1942 acarya Narendra Deva was under detention in Ahmadnagar, during the rastriva
andolan. At that time he translated Vasubandhu’s work from the French translation of La
Vallée Poussin in full, and the three chapters (Bhag 1: Kosasthana 1-111) were published
posthumously in 1958. The remaining chapters have been published later: Bhag 2 (IV-V):
1973, Bhag 3 (VI): 1984, Bhag 4 (VII-IX): 1986 (NARENDRA DEvA 1958-1986). In 2008,
the Hindustani Academy (Allahabad) published the complete translation in 4 volumes.
Narendra Deva presented Vasubandhu and his works in his other book, Bauddha-dharma-
darsan (NARENDRA DEvA 1956). He did not mention anything about the Sanskrit edition of the
Abhidharmakosa by Rahul JT who was mentioned only once, on p. 169, that he brought photos
of the main Sanskrit text found in Tibet (7ibbat se miil samskrt-granth ka photo laye the).
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The list of the folded pages attached at the end of the book containing the tables,
schemata, drawings, etc., was not given. The following is a list of contents
compiled by me:

A A A o e

10.
11.
12.
13.
14.
15.

16.
17.

ad p. 1 (ka) — *75 dharmah

ad p. 1 (kha) — *18 dhatavah

ad p. 21 — *samskrta-dharmah

ad p. 21 — *22 indriyani

no page number — (kamcana) bhiimandalam

ad p. 49 — lokadhatuh

no page number — dvadasamga-pratitya-samutpadah | bhava-cakram
ad p. 85 (ka) — *karma

ad p. 85 (kha) — karma-patha | karma-samutthana | karma-vedaniyata |
viksiptata | prahanabhagiya | avarana | paramita | yogapravartita
karma

ad p. 131 (ka) — anusaya

ad p. 131 (kha) — klesa

ad p. 159 (ka) — bhavana

ad p. 159 (kha) — arya-pudgala

ad p. 159 (ga) — marga | bodhipaksika-dharma

ad p. 193 — prajiia—jnana — drsti | buddhavenika-dharma | prantakotika |
vidya | jiana

ad p. 221 — dhyana

no page number — *dhyana

IL5. Introduction (bhiimika)

The Introduction, or bhiimikda, contains the following main topics, not specified
as such, which may be grouped under the following headings (below I offer
a general overview of the content):

A. Section on the Buddha and the development of religion (pp. 1-6)

Brief account of the life of the Buddha. According to R. Samkrtyayana’s
calculation, the Buddha was born in 505 and passed away in year 423 of
the ancient Vikrama era (Vikrama-pirva-vatsare);

First council (prathama samgiti),
Second council (dvitiya samgiti);
18 schools or sects (nikaya) of Buddhism according to the chronicle

Dipavamsa and Vasumitra’s treatise;

Asoka’s reign and the third council (¢#tiya samgiti);
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Mission to Sri Lanka and implementation of the Dharma on the island
(year 190 Vikrama-piirvabde);

. Section on the Abhidharmakosa (pp. 6-21)
1.

Historical development of the Abhidharma
Definition of the appellation Kasmira Vaibhasika (ad AK VIIL.40);
School of the Sarvastivada on the historical background;

Succession of masters (sthavira-parampara) according to the Asoka-
vadana and the Vinaya-pitaka;

Classifications of the Tripitaka according to the traditions of the
Sthaviravada and the Sarvastivada:

= Sitra-pitaka

= Vinaya-pitaka

= Abhidharma-pitaka;

Content of the Jrianaprasthana, the first treatise of the Sarvastivada

Abhidharma-pitaka, following the article of J. Takakusu*’ in the Journal
of the Pali Text Society (TaAkakUSU 1904—1905);

Mahavibhasa, or the Great Commentary on the Sarvastivada Abhidharma;

. Vasubandhu and the Abhidharmakosa

Abhidharmakosa of Vasubandhu in Chinese translations by Paramartha
and Xuanzang;

Problem of the date of Vasubandhu;

Account of the life and works of Vasubandhu;

List of Vasubandhu’s works according to the Chinese and Tibetan
catalogues of the Tripitaka;

Structure of the Abhidharmakosa; number of karikas: according to the
author — 597 4, according to Takakusu — 602;

Popularity of the Abhidharmakosa in India — testimony of a passage in
Bana’s Harsacarita VI,

In Sri Lanka a certain Rahulasangharaja composed a treatise Moggallana-
paricika-pradipa;

List of commentaries on the Abhidharmakosa preserved in the Tibetan
Tanjur;

List of the Abhidharma treatises preceding the compilation of
Vasubandhu’s Abhidharmakosa;

47

The name of the Japanese scholar J. Takakusu was “Sanskritised” by Rahul J1 into *(acarya-)
Tarka-kusala.
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C. Discussion on the origin of the Mahayana and its difference from the
Sravakayana (pp. 21-24)
* The so-called Nine Jewels (nava-ratna) or the Mahayana sitras which
are highly esteemed in Nepal;

e Rahula Samkrtyayana’s list of four differences between Mahayana and
Sravakayana according to the work of Th. Stcherbatsky*, Conception of
Buddhist Nirvana (STCHERBATSKY 1927);

« Quotations of passages referring to the Buddhist schools from Sankara’s
Brahma-siitra-bhasya 11.2 conclude the Introduction.

I1.5.1. List of references in the bhiamika

In the footnotes to the bhiamikd, RS gives bibliographical references in
abbreviated form (here we give them in full). References indicate the sources
from which RS drew his knowledge of Buddhist history, Abhidharma literature,
Vasubandhu and his Abhidharmakosa, etc.

Page / footnote number

5/1: Beal, Samuel. “The Eighteen Schools of Buddhism”. Indian Antiquary
Dec. 1880: 299-302.

5/2: Dipavamsa.
6/5 and 7/1, 2, 4: Przyluski, Jean. La légende de ['empereur A¢oka. Paris 1923,

7/3: Liiders, H. “A list of Brahmi inscriptions from the earliest times to about
A.D. 400 with the exeception of those of Asoka”. Appendix to Epigraphia
Indica, vol. 10, 1912. [Probably the work in question; reference given by
RS uncertain: Epigraphia Indica, vol. X, p. 113.]

8/1: Vinaya-pitaka Parivara, Atthaparajika.

9/1: Konow, S. “The Taxila Silver Scroll Inscription of a Kusana King”.
Epigraphia Indica 14, 1917-1918: 284-295. [From the context it follows
that it is most likely Konow’s article; the reference to Epigraphia Indica,
vol. IX, App., p. 25 seems to be wrong.]

9/2: D.B. Spooner. “The Kaniska Casket Inscriptions”. Annual Report of the
Archeological Survey of India, 1909—1910: 135-141.

12/1: Takakusu, J. “On the Abhidharma Literature of the Sarvastivadins”.
Journal of the Pali Text Society 1904—1905: 67—146. [RS wrongly: Journal
of the Royal Asiatic Society 1905, p. 161.]

12/2, 3: Takakusu, J. “Abhidharma Literature...”, Journal of the Pali Text Society
1904-1905.

* The name of the Russian Buddhologist Th. Stcherbatsky (S¢erbatskoy) was “Sanskritised” by
Rahul J1 into *(acarya-)Cira-vasuki.
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13/1: Takakusu, J. “The Life of Vasubandhu by Paramartha (A.D. 499-569)”.
T’oung Pao V, 1904: 269-296.

14/1: Takakusu, J. “A Study of Paramartha’s Life of Vasubandhu and the Date of
Vasubandhu”. Journal of the Royal Asiatic Society 1905: 33-53.

14/2: Bhattacharyya, B. Foreword to the Tattvasamgraha (ed. E. Krishnama-
charya, Baroda 1926. GOS 30-31), pp. LXVI-LXX: “Vasubandhu”.

14/3: Rangaswami Saraswati, A. “Vasubandhu or Subandhu”. Indian Antiquary
LI, Jan—Aug 1924: 8-12, 177-180.

17/1: Cordier, P. Catalogue du fonds tibétain de la Bibliotheque Nationale. 111.
Index du Bstan-gyur. (Tibétain 180-332). Paris 1915.

17/2: Takakusu, J. “Abhidharma Literature...”. Journal of the Pali Text Society
1904-1905.

18/1: Bana(bhatta), Harsacarita, chapter VIII.

18/2:  Moggallana-paricikapradipa, — Dharmakirti-sri-Dharmarama-nayaka-
mahasthavira-sampadita. [A commentary on the Pali grammar of
Moggallana.]

18/3: Cordier, P., Catalogue du fonds tibétain...

19/1: Takakusu, J. “Abhidharma Literature...”. Journal of the Pali Text Society
1904-1905.

22/1: Stcherbatsky, Th. The Conception of Buddhist Nirvana. Leningrad 1927.
23/1: Brahmasiitra-Sarnkara-bhasyam.
24/1: Sarvadarsana-samgraha, Bauddha-darsanam.

I1.6. The Sanskrit text of Vasubandhu’s Abhidharmakosa

The mainbody of the book consists of the mizla of Vasubandhu’s Abhidharmakosa,
i.e. the karikas of the chapters I-VIII, which are provided with a simple
commentary the author called Nalandika-tika. As a rule, the karika or its
part is followed by a more or less extended elucidation of the subject matter,
which develops a succinct contents of a stanza. Sometimes the author simply
offers a synonymical word to explain a given term. A good example of such
extended explanation is karika VIL.29 (pp. 206-207) or VL.2 (pp. 159-160),
where the author after brief development of its meaning gave an etymological
explanation of the technical term(s), and also inserted references to Buddhist
Pali texts, in this case the Yamaka and the Visuddhimagga. The author refers
for the most part to the Pali texts. Elsewhere one can find references to Sanskrit
Buddhist texts too, e.g. Madhyamakavatara, Bodhisattvabhiimi, Divyavadana,
Abhisamayalamkaraloka.

Within the second chapter the author introduced, occasionally, a sub-section
hetu-phala-nirdesa (p. 39), where he provided copious internal references to
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the other parts of the Abhidharmakosa. There are no footnotes, except those on
p. 137 ad AK V.22,

The text of the Abhidharmakosa ends with the chapter VIII, stanza 40,* which
agrees with the text edition of Gokhale (GOKHALE 1946: 99). In Gokhale’s edition
there follow three stanzas numbered 41—43 that make up the end of chapter eight
(samapatti-nirdeso nama astamam kosa-sthanam). In Rahula Samkrtyayana’s
rendering these three stanzas (without numbering and marked with inverted
comas)™ follow his short elucidation of the meaning of the karika 40 (p. 236).%!
Now, the edition of Gokhale contains stanzas numbered 1-13 extracted from the
ninth prose chapter pudgala-nirdesa (p. 100), whereas Samkrtyayana concluded
his edition with his own six stanzas (numbered 1-6) before closing the whole
text with the formulas (p. 236):

(iti dhyana-nirdesah) |
(samaptam astamam kosasthanam) |
(samaptas ca’bhidharmakosah) |
iti |

In his stanzas Rahula Samkrtyayana praised the greatness of Vasubandhu and
his treatise as being like a jewel, then paid homage to the great scholar Louis de
La Vallée Poussin who translated it into French using the Chinese and Tibetan
translations, expressed his gratitude to Srilankan Vidyalamkara, and finally gave
his name, place and date of the publication of his book.*?

Y kasmira-vaibhasika-niti-siddhah

prayo mayayam kathito bhidharmah |
yad durguhitam tad ihasmadagah
saddharmanitau munayah pramanam || 40 ||

30 After LVP, Kosa VIII, p- 224, fn. 1 (with some mistakes).

31 kasmiranam vaibhasikanam (=vibhasasastra-pramanakanam) matanusaram eva prayogam

abhidharmakosah proktah | yat kim aptha maya na sugrhitam, tan mama dosah | saddharma

varnane tu buddha bhagavantah, buddhaputrah saradvatiputradaya eva pramanam |

2 sambuddha-sambodhi-maharnavottha-prakysta-ratnavali-pirna-kosah |

vyadhayi dhirena vihina-doso "bhidharma-koso vasubandhund yah || 1 ||
kale kaldjiiana payovimukta srotassu nalandamukhesu so "yam |

sa pisind kovida-purnigavena cina-tripod-vagvasanam viniya |

prakasitah phramsagird sabhasyah, girvanavak karikaya ca sarddham || 3 ||
tasyavalambena divogavisu pramd cita Sesitakarikanam |

nalandikam tadvivrtim vidhaya sthanam duritham saralikytam ca || 4 ||
piyisinah piusina dsrayena prayo nibaddha vivrtir mayatra |

yad durgrhitam tviha mamakam tat sphutam ca sarvam vibudhasya tasya || 5 ||
lamkalamkara-bhiite bibudhavarajusi ksantikirttyanvavaye,
vidyalamkara-vidyasadanabudhapade prositena prabaddha |
samskrtyenarya-kasiksitisu janijusa rahulenatmaneyam,

kartikyarka-grahau vikramasaradi vidhau vanavasvam kacamdre || 6 ||
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11.7. Nalandika-fika

To show the method RS used in translating LVP’s French translation of the
Abhidharmakosa into Sanskrit, I have selected four passages below as examples:
first I give the text of RS’s edition, then the original fragment from LVP’s
translation, and in a footnote the corresponding fragment from P. Pradhan’s
edition of the Abhidharmakosa, based on a manuscript found by RS in Tibet.

The text of the karikas was taken by RS from the LVP footnotes to his translation.
RS founded his commentary on the French translation of the Abhidharmakosa-
bhasya, adapting and abridging it, omitting polemical passages, and using LVP’s
footnotes with passages from Yasomitra’s commentary and other texts.

The printed Sanskrit text in devanagari of Rahul Ji’s edition of the
Abhidharmakosa (abbr. RS, AK) does not always follow the sandhi rules. There
are also occasional misprints and the division of compound words is sometimes
unusual (cf. e.g. AK V.22). In some places, the typographical symbols used by
RS are missing, and some of the letters are poorly legible. The text of the karikas
is printed in bold type (here: in normal type) and the text of the explanatory
section is printed in smaller type (here: in italics). Occasionally I have made
minor corrections and additions to the RS text in braces {}.

1. Ad AK 11.49
RS, AK, p. 39:
(hetu-phalanirdesah) |

[karanahetuh sahabhiih sabhagah samprayuktakah |

sarvatrago vipakas ca] sadvidho hetur isyate || 49 ||
karanahetvadayah | sad hetavah — karanahetuh = sattahetuh | sahabhith =
anyonyakaranam | sabhdgahetuh = anugatahetuh = samana-bhagahetuh |
samprayuktahetuh = preritahetuh | sarvatragah = sarvadaisikah *|>

*vipakahetuh is missing!

LVP, Kosa vol. 1, p. 245 and fn. 1:

49. Karanahetu, sahabhii, sabhaga, samprayuktaka, sarvatraga, vipaka:
le hetu est considéré comme sextuple.

Karanahetu, raison d’étre ; sahabhithetu, cause mutuelle ; sabhagahetu, cause
pareille ; samprayuktakahetu, cause associée; sarvatragahetu, cause universelle;
vipakahetu, cause de rétribution : telles sont les six sortes de causes que recon-
naissent les Abhidharmikas (Jianaprasthana, 1, ii).

33 Cf. AKBh, p. 82:
karanam sahabhiis caiva, sabhagah samprayuktakah |
sarvatrago vipakakhyah, sadvidho hetur isyate || 49 ||
sad ime hetavah | karanahetuh sahabhithetuh sabhdagahetuh samprayuktakahetuh
sarvatragahetuh vipakahetur iti |
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2. Ad AK V.22

RS, AK, p. 137 and fn. 1-4:

[ekams$ena vibhagena prcchatah sthapaniyatah |
vyakrtam] maranotpatti-vi§ista-tmanya tadivat* || 22 ||
*recte: maranotpattivisistatmanyatadivat — MM.
caturvidham prasna-vyakarana{m} — 1. ekamsena vyakaranam, 2. vibhajya
vyakaranam, 3. pariprccha-vyakaranam, 4. sthapaniyam (=anuttaritam) iti ||
1. “mriyamte sarve sattva’” iti prasne, “‘mriyamte” iti ekamsena vyakartum
Sakyate |
2. “utpadyante sarve sattva” iti prasne, vibhajya vyakarttavyam bhavati,
“klesasamanvita utpatsyante na klesavarjitah” |

3. “manusyo visisto hino ve ’ti prasne, “kasya sambandhene ti prastavyam
bhavisyati | “devasambandhene’tyukte “hina” iti vyakarttavyah,
“apayagati sattvasambandhene "tyabhihite “visista” iti vyakarttavyam |

4. “skandhdh sattvd eva tato bhinnd ve’ti prasnah sattvasya visaye, sattvas
ca nastyeva kim api vastu | tenayam prasnah “‘vandhyaputrah Suklah
krsno ve ’ti vat sthapaniya eva |>*

LVP, Kosa vol. 1V, p. 44:

22. Réponse catégorique, comme pour la mort ; réponse en distinguant,
comme pour la renaissance ; réponse par question, comme pour la supé-
riorité ; réponse en récusant la question, comme pour la nonidentité.>

1. Si on demande : « Tous les étres mourront-ils ? », il faut répondre d’une
maniére catégorique : « Ils mourront ».

2. Si on demande : « Tous les étres naitront-ils ? », il faut répondre en
distinguant : « Les étres revétus de passion (klesa) naitront ; les étres
exempts de passion ne naitront pas. »

3. Siondemande : « L’homme est-il supérieur (visista) ou inférieur (hina) ? »,

34 Cf. AKBh, p. 292: caturvidho hi prasnah || ekdmsavydkaranivo vibhajyavyakaranivah

55

pariprcchyavyakaranivah sthapaniyas ca | tatra yathakramam veditavyam |
ekamsato vyakaranam vibhajya pariprechya ca |
sthapyam ca maronotpattivisistatmanyatadivat || 22 ||
kim sarvasattva marisyantity ekamsena vyakartavyam marisyantiti |
kim sarve janisyanta iti vibhajya vyakarttavyam saklesa janisyante, na nihklesa iti |
kim manusyo visisto hina iti pariprcchya vyakarttavyam | atha briiyad apayan iti visista iti
vyakarttavyam |
kim anyah skandhebhyah sattvo nanya iti sthapanivah | sattvadravyabhavat | bandhya-
putrasyamagauratadivat |
LVP, Kosa vol. 1V, p. 44 fn. 1: mgo gcig dan ni rnam phye dan | dri dan bzhag par lun bstan
pa | chi dan skye bar khyad par hphags | bdag gzhan la sogs Ita bu yin.
[ekamsena vibhagena prcchatah sthapanivatah |
vyakrtam) maranotpattivisistatmanyatadivat ||
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il faut répondre par une question : « Par rapport a qui ? » Si on répond :
«Parrapport aux dieux », il faut répondre : « Il est inférieur ». Si on répond :
« Par rapport aux étres des mauvaises destinées », il faut répondre : « Il
est supérieur ».

4. Sion demande : « Les skandhas sont-ils la méme chose que le sattva ou
&tre-vivant, ou en sont-ils différents ? », ¢’est une question a récuser parce
que la chose appelée “ étre vivant ’ n’existe pas. De méme on récuserait la
question : « Le fils d’une femme stérile est-il noir ou blanc ? »

3.Ad AK VI.2
RS, AK, pp. 159-160:
[satyanyuktani catvari]
tani ca —
[duhkham samudayastatha |
nirodho margah]

duhkha-satyam, samudaya-satyam, nirodha-satyam, marga-satyam ceti |
etesam yathabhisamayam kramabh || 2 ||

sarvaprathamam  dubkhasatyasyaiva  saksatkaro  bhavati, tatah

samudayasatyasya, tato nirodhasatyasya, tato margasatyasya, ata evesam

parisamkhyane prathamadi kramah | duhkham hi prathamarya-satyam,
samudayam dvitiyam |

abhisamayah (abhi + sam + in) = abhisambodhah {,} ayah = jianam, sam =

samyak, abhi = abhimukham, nirvanabhimukham* hi samyagjiianam abhi-

samayah |

(1) pamca upadana-skandhah duhkha-satyam |

(2) sasrava-dharmandam hetuh samudaya-satyam |

(3) pratisamkhya nirodhah (2:55) nirodha-satyam |

(4) saiksa asaiksa dharma marga satyam |

yadva —

(1) namarapam dubkhasatyam, (2) karma klesas ca samudayah; (3) karma
klesa-ksayah nirodhasatyam, (4) samatha-vipasyanah margasatyam |

vibhajyavadinastu —

(1) astau duhkhasvabhavah — dubkham duhkhasatyam ca; anye sasrava
dubkham, param na duhkhasatyam | (Yamaka —1:17)

(2) bahya-samsthiti-karika trsna samudayah samudaya-satyam ca, anyah
sarvah trsnah sasravadharma-hetavas ca samudayo na samudaya-
satyam |

(3) tasyah trsnaya nirodhah nirodho nirodhasatyam ca, sarvanyatysnanam
nirodhah, sasravadharmanam sarve ‘nye hetavasca nirodhah, param na
nirodhasatyam |

36 From hereon RS has translated his comment from LVP, Kosa IV, p- 122, fn. 3.
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(4) saiksasya astangamargo margah marga-satyam ca, saiksasyanye
dharmah, sarve ‘Saiksa-dharmdsca margah, na param marga-satyam |
etasmin mate arhanto duhkha-nirodha-satyadvaya-samanvita bhavamti,
na tu samudaya-marga-samanvitah | “‘yasma pana etani saccani buddha-
dayo ariya pativijjhanti, tasma ariyasaccaniti vuccamti... ariyaniti =
tathani — avitathani = avisamvadakaniti attho | (Visuddhimagga 495).

*recte: nirvanabhimukham — MM.

LVP, Kosa vol. 1V, p. 120 and fn. 2—4:

2 a. Les quatre vérités ont été dites.
2 b—c. A savoir douleur, origine, destruction et chemin.

2 c—d. Leur ordre est celui dans lequel elles sont « comprises ».%

[.]

LVP, Kosa vol. 1V, p. 122, fn. 3:

Vibhasa, 77, 5. — Quelle est la nature des quatre vérités ? — Les maitres
d’Abhidharma disent : 1. la vérité de douleur est les cinq upadanaskandhas ;
2. la vérité de I’origine est la cause des dharmas impurs (sasravahetu) ;
3. la vérité de la destruction est leur pratisamkhyanirodha (ii. 55 d) ; 4. la
vérité du chemin est les dharmas qui font les Saints (dharmas saiksas et
asaiksas).— Les Darstantikas disent: 1. la vérité de la douleur est le namaripa ;
2. la vérité de ’origine est le karman et le klesa ; 3. la vérité de la destruction
est I’anéantissement (ksaya) du karman et du klesa ; 4. la vérité du chemin
est le calme et Iintellection (Samatha vipasyana). — Les Vibhajyavadins (voir
v. trad. p. 23, 52) disent : 1. ce qui a huit caracteres de duhkha est duhkha et
duhkhasatya; les autres dharmas impurs (sasrava) sont duhkha, mais non
pas duhkhasatya [comparer les sources palies citées ci-dessous p. 125 n. c] ;
2. la trsnpa qui produit existence ultérieure est samudaya et samudayasatya;
toute autre frsna et les autres causes de dharmas impurs (sasravahetu) sont

57

58

Cf. AKBh, p. 327: kanimani satyani kati ca |

satyany uktani catvari || 2a ||
kvoktani | sasravanasravadharmanirdese | andsrava margasatyam iti svasabdena,
pratisamkhyanirodho yo visamyoga iti nirodhasatyam, duhkham samudayo loka ity atra
duhkhasamudayasatye | kim esa evaisam anukramah | nety aha | kim tarhi |

duhkham samudayas tatha |

nirodhamarga iti || 2bc ||
esa esam anukramah | svabhavastu yatha piirvam uktas tathaiveti pradarsanarthas
tathasabdah | sa punar ayam,

esam yathabhisamayam kramah || 2cd ||
vasya hi satyasyabhisamayah piirvas tasya purvanirdesah | itaratha hi pirvam hetunirdeso
bhavisyat pascat phalanirdesah |
LVP, Kosa vol. 1V, p. 120, fn. 2. bden pa dag ni bzhir bshad do = [satyany uktani catvaril;
fn. 3. sdug bsngal kun 'byung de bzhin du | 'gog dang lam ste = [duhkham samudayas tatha |
nirodho margah];
fn. 4. de dag ji ltar mngon rtogs rim = etesam yathabhisamayam kramah.
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samudaya, mais non pas samudayasatya ; 3. la destruction de cette t7sna est
nirodha et nirodhasatya ; 1a destruction de toute autre f7:sna et des autres causes
de dharmas impurs est nirodha, mais non pas nirodhasatya ; 4. le chemin a
huit membres du Saiksa est marga et margasatya ; les autres dharmas de
Saiksa et tous les dharmas d’ Asaiksa sont mdrga, mais non pas margasatya.
Mais, dans ce systéme, les Arhats possédent seulement les vérités de duhkha
et de nirodha, et non pas les vérités de samudaya et de marga.

4. Ad AK VII.28¢cd-29

RS, AK, pp. 205-207:

sthanasthane dasa jhiananyastau karmaphale [nava] || 28cd ||
dhyana *’dhyaksa-’dhimoksesu [dhatau ca], pratipatsu [va] |
dasa dve samvrtijiiane sad va dasa va ksaye || 29 ||*°

tani tathagatasya dasa balani —

1. sthana ’sthanajiianabalam — “tathagatah sthanam ca sthanato yatha-
bhiitam prajanati | asthanam ca asthanatah | idam prathamam tatha-
gatasya balam, yena balena samanvdagatah tathdagato ‘rhan samyak-
sambuddha udaram arsabham sthanam pratijanati brahmam cakram,
pravartayati parsadi samyaksimha-nadam nadati | atra dasa ‘pi
(samvrtadi) jianani parisamkhyam gacchati |

2. karmavipakajiianabalam — “fathagato titanagatapratyutpannani karma-
dharmasamadanani sthanato {hetuto} vastuto vipakatas ca yathabhiitam
prajandti, ...idam dvitivam tathagatabalam, yena... | marganirodha-
JjAanavarjitani astau jianani |

60

61
62

Cf. AKBh, pp. 411-412:

dhyanadyaksadhimoksesu dhatau ca || 29ab ||
dhyanavimoksasamadhisamapattijianabalam nava jiianani | nirodhajiianam hitva | evam
indriyaparaparajiianabalam nanadhimuktijianabalam nanadhatujiianabalam veditavyam |

pratipatsu tu || 29b || [p. 412]

dasa va || 29c ||
nava veti matavikalpartho vasabdah | yadi saphala pratipat grhyate | sarvatragamini
pratipajjianabalam dasa jiianani | na cen nava | anyatra nirodhajiianat |

samvrtijianam, dvayoh || 29c¢d ||
puarvanivasanusmrtijiianabalam *cyutyupapattijianabalam ca™ samvrtijiianam |

sat dasa va ksaye || 29d ||
asravaksayajiianabalam sad jiianani dharmanvayanirodhaksayanutpadasamvrtijianani | yadi
nirodhajiianam evasravaksayajiianam | atha ksinasravasamtane jiianam asravaksayajianam
tato dasa jiianani |
*—* Pradhan omits!
Here and below, all Sanskrit text in quotation marks follows Yasomitra’s Vyakhya, quoted by
LVP, Kosa vol. V, p. 68—69, fn. 1. LVP’s edition of the Vyakhya was based on his reading of
the manuscript kept at the Bibliothéque Nationale (Société Asiatique). In my footnotes, I give
references to the text of Wogihara’s edition (AKVy).

WOGIHARA (1932-1936: 641.15-19).
WOGIHARA (1932-1936: 641.19-23).
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3—6.  dhyana-vimoksa-samadhi-samapattijianabalani —  “tathagato

dhyana-vimoksa-samadhi-samapattinam  samklesa-vyavadana-vyava-
sthanavisuddhim yathabhitam prajanati | {... 3} {parasattvanam}
parapudgalanam indriyaparaparatam yathabhiitam prajanati... | {... 4}
nanadhimuktikam lokam anekadhimuktikam yathabhiitam prajanati... |
{... 5} nanadhatukam lokam anekadhatukam...| {... 6} % nirodhajiianam
antarena nava jianani atra catursu |

. sarvatra{-}gamini[-|pratipajjiianabalam — nanagatisambandhi marga-

Jjhanabalam | atra nava dasa va jiianani | “pratipado narakadigaminyah |
narakagamini pratipad yavad devagamini nirodhagamini ca | tatra ya
narakadigaminyah pratipadasta hetuh | pratipadyante tabhir iti krtva |
margo ’pi pratipaducyate tena hi visamyogah pratipadyate | nirodhastu
katham sa capi pratipad? pratipadyate tam iti krtva, pratipatphalam va
pratipad ity ucyate | ”** “hetur hi sarvatragamini pratipad isyate | tatha
hivydcaksate | sarvatra gamini pratipad jiianabalam | satkaya-samudaya
[nirodha] gaminity artha iti | tatra satkayah pamcopdadanaskandhah |
samudaya utpada ihabhipretah | {...} satkayanirodho visamyoga{h} |
tatra sarvatra gantum Silam asyd iti sarvatragamini | sarvatra gamini
cdsau pratipacca sarvatragamini pratipat | tadjiianam tadeva ca balamiti
sarvatra gamini pratipajjiianabalam | %

tatra svaphalavirahite marge parigrhite nava jianani, saphale tu dasa |

8-9. piirvanivasajnanabalam, cyutyupapadajnanabalam ca — etad dvayam

samvrtijianam |

10. asravaksayajiianabalam, “asravanam ksayad andsravam ceto-

vimuktim prajiavimuktim drsta eva dharme svayam abhijiiaya saksat-
krtvopasampadya prativedayate | ksind me jatirusitam brahmacaryam
krtam karaniyam naparam asmad bhavam prajanamiti... | %

tatra sad dasa va jianani bhavanti | sad dharma-vaya-nirodha-ksaya
‘nutpada-samvrtijiianani |

LVP, Kosa vol. V, pp. 68-71:

28¢-29. Dix savoirs dans le sthanasthana; huit dans le karmaphala ; neuf
dans les dhyanas, etc., dans les indriyas, dans les adhimoksas, dans les
dhatus ; neuf ou dix dans les pratipads ; deux sont samvrtijnana ; le nirodha
est six ou dix savoirs.?”’ [p. 69]

1. Le sthandasthanajiianabala — 1a force qui consiste dans la connaissance de

ce qui est possible et impossible (= le savoir du possible et de I’impossible

6 WoarHARA (1932-1936: 641.23-33).

% WogIHARA (1932-1936: 643.33-644.4).
8 Wocmara (1932-1936: 644.5-11).

% WocGrHARA (1932-1936: 642.22-25).

7 Cf. LVP, Kosa vol. V, p. 68, fn. 1.
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qui est une « force », c’est-a-dire absolu, vii. 30 c¢) — est les dix jrianas,
comporte les dix jiianas.

2. Le karmavipakajiianabala — 1a force qui consiste dans la connaissance de
la rétribution des actes — est huit jiignas, en excluant la connaissance du
chemin et celle de la destruction (margajiiana, nirodhajiiana).

3-6. Le dhyanavimoksasamadhisamapattijiianabala — la force de la
connaissance des dhyanas, vimoksas, samddhis et samapat[p. 70]tis;
Vindriyaparaparajiianabala — la force de la connaissance du degré des
facultés morales des étres ; le nanadhimuktijiianabala — la force de la
connaissance des diverses aspirations des étres ; le nanadhatujiianabala —
la force de la connaissance des diverses dispositions acquises des étres ;
ces quatre forces comportent neuf jiianas, en excluant la connaissance de
la destruction (nirodhajiiana).

7. Le sarvatragaminipratipajjiianabala — la force de la connaissance des
chemins qui ménent aux diverses destinées, au Nirvana — est ou bien neuf
Jjfianas ou bien dix jianas.
Si on comprend « le chemin avec son fruit » (saphala pratipad), cette
force comporte la connaissance de la destruction (qui est le fruit du
Chemin, marga) ; si on comprend « le chemin sans son fruit », cette force
comporte neuf jianas. [p. 71]

8-9. Le piirvanivasajiianabala — 1a force de la connaissance des anciennes
résidences — et le cyutyupapddajiianabala — la force de la connaissance
de la mort et de la renaissance des étres : ces deux forces sont « savoir
mondain », samvrtijiana.

10. L’ asravaksayajiianabala — la force de la connaissance de la destruction
des « vices » — est six jiaanas ou dix jaanas. On peut considérer
I’asravaksayajiiana en soi, la connaissance de la destruction des vices
qui comporte dharmajiiana, anvayajiiana, nirodhajiiana, ksayajiiana,
anutpadajiiana et samvrtijiiana ; on peut entendre par asravaksayajiiana
le jiidna qui se produit dans une série d’ou les « vices » ont été expulsés :
les dix jrianas existent dans semblable série.

III. Conclusion

Rahul J1 avidly studied the Pali canon and the literature available to him during
his stay in St Lanka. Even then he realised that a huge amount of Buddhist
texts existed in Tibetan and/or Chinese translations. He paid particular attention
to Vasubandhu’s great work, the Abhidharmakosa, which had been translated
from Chinese and Tibetan into French by Louis de La Vallée Poussin. Rahul J1’s
intention was to make this extremely important text available to the Indian reader
in Sanskrit, with the necessary brief commentary. When the book appeared in
print in 1931 (in a small number of copies), its author never imagined that a few



148 Marek MEJOR

years later he would make the remarkable discovery of the original Sanskrit
manuscripts of the Abhidharmakosa at Ngor Monastery in Tibet. At the time,
however, his attention was focused on searching for the Pramanavarttika of
Dharmakirti and other texts on logic. Rahul J1 did not return to a study of the
Abhidharmakosa again, while the editing of the manuscripts he discovered was
done by other Indian scholars, Gokhale in 1946 and Pradhan in 1967. Rahul J1’s
work has been forgotten, but it is worth remembering today as a contribution
to the history of Buddhist studies in India. Rahula Samkrtyayana’s personal
interest in Vasubandhu’s Abhidharmakosa stimulated his untiring efforts in
search of the Buddhist Sanskrit manuscripts in Tibet. His successful discovery
of these most valuable treasures of human thought is an everlasting contribution
to the scientific researches (cf. STEINKELLNER 2004).

Author’s note

This is a revised and extended version of a paper presented at the International
Conference on “Rahul Sankrityayan: Mahapandit in the Land of Snow”,
organised by the Indira Gandhi National Centre for the Arts, Delhi, 14-16
March, 2018 (cf. fn. 2 above).

Abbreviations
AK Abhidharmakosa.
AKBh Abhidharmakosa-bhasya. Ed.: PRADHAN (1975).
AKVy Abhidharmakosa-vyakhya, Yasomitra.
Ed.: WoGIHARA (1932-1936).
LVP de La Vallée Poussin, Louis.
LVP, Kosa de La Vallée Poussin, L Abhidharmakosa.
Meri jivan-yatra SAMKRTYAYANA (1998).
RS Rahula Samkrtyayana (Rahul Sankrityayan).
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Introduction

With the publication of DThTA, Carling and Pinault have for the first time made
the Tocharian A lexicon easily accessible to a wider public. This book marks
anew stage of Tocharian scholarship, upon which all future studies will be based.
However, given the scope of this volume, it is not surprising that there are still
a few entries in this lexicon that could be improved. Before embarking on the
detailed investigations of Tocharian lexemes, brief remarks on the methodology
and logic of the argument seem necessary here.

In the case of Sieg’s speculative translations under discussion below, without
knowledge of possible loan translations, Sieg adopted another strategy, namely
according to his analysis of the context described in the Tocharian passage
containing the targeted words. So Sieg’s analysis is based on his understanding
of what might be suitable or natural in specific situations, for which, although
he did not give any reason as to why the text has to be understood in that way.
In the current paper, however, the translation and interpretation of unclear
Tocharian words will proceed from a comparison of parallel texts, which contain
correspondents of the Tocharian words in question.

As for Tocharian Buddhist stories, it is usually the case that the story has no
exact parallel in other versions regarding all the plot details. In most cases, the
Tocharian version proves to be a local adaptation based on Indian versions,
cf. the famous Vyaghri-story and the detailed study by MENG and PaN (2022).
Despite the lack of complete parallelism, certain short episodes and formulaic
expressions in the original Indian versions have been faithfully rendered into
Tocharian as loan translations (cf. PAN 2019; 2021a; 2021b; 2024). And the
abundance of stock phrases in the Buddhist narratives and stories has been well-
known since FEER’s (1891: 1-14) comprehensive study of the Avadanasataka
(AvS), one of the most important collections of Buddhist narratives. Building
on Feer’s work, DEMOTO (1998: 29-62) conducted an almost exhaustive study
of stock phrases and repeated passages in AvS, drawing on the corresponding
Sanskrit texts and Chinese parallels. This prevalence is easily understood in the
context of early Buddhism’s oral transmission, particularly regarding Buddhist
stories. The frequent use of epithets and formulaic language in the Homeric
epics is comparable to the Buddhist case as a result of oral transmission, cf.
FriebricH (2011) for Homer’s Formelsprache.

Therefore, by comparing similar episodes and stock phrases in the Sanskrit
Buddhist stories with their Tocharian counterparts, it becomes possible to
decipher certain unclear Tocharian phrases and words. This method begins with
identifying stock phrases in the Sanskrit and Chinese Buddhist corpora using
online databases, e.g. GRETIL (https://gretil.sub.uni-goettingen.de/gretil.html)
for Sanskrit and CBETA (https://cbetaonline.dila.edu.tw/) for Chinese corpus.
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The next step involves an internal philological study of passages containing the
targeted stock phrases. Due to the fragmentary state of the Tocharian texts and
frequent innovations, discrepancies between Tocharian and parallel versions
regarding certain plot details are inevitable in the case of narratives. However,
differences in minor details do not necessarily invalidate the results derived
from the identified calques (cf. footnote 5 below). Finally, an etymological
analysis is conducted to ensure that the Tocharian words and their etyma
adhere to the regular phonological, morphological, and semantic development.
Representative examples of this method include Toch. B pitke “fat, grease” and
B ore “joint, stalk”, cf. PAN (2019) and PaN (2023) respectively.

1. Toch. A s.kdr

1.1. State of Research

In the dictionary recently published by CARLING and PmNaurr (2023: 472)
Toch. A s,kdr is translated as “sting, spike”. Since SIEG et al. (1931: 41, 50,
108) mentioned Toch. A $,kdr without offering any translation, this explanation
probably goes back to SIEG’s (1944: 20) translation “mit Stdcken (?)” for Toch. A
Sukrasyo in the Punyavantajataka fragment A16a6. Given the footnote to this
translation “Oder»SpieBen«. Die Bedeutung von sukar ist unsicher, nach 98*2
scheint es zum Stechen (sop) gebraucht zu werden”, the proposed meaning
“stick, spike [Stock, Spie3]” is merely speculation by Sieg, because the verb
Toch. A tsop- “to prick” does not necessarily require a complement such as
“stick” or “spike”, and it is equally possible to prick “with a weapon”, “with
anger” or “with force”. LANE (1947: 52) leaves Toch. A sukrds untranslated by
writing “with Sukras (?)” and cites Sieg’s German rendering “mit Stocken (?)”.

In the first Tocharian A lexicon, PoucHA (1955: 324) tentatively suggests the
meaning “wise (?) [sapens (?)] (sic)” for Toch. A §,kdr as well as its connection
with Toch. A suk “provision for a journey” (= Skt. patheya- “id.”, Chin. &R
zi liang “id.”, cf. ENomoTO 1997: 92-93) by observing “Pertinetne ad suk?”
In his review of PoucHA (1955), COUVREUR (1955-1956: 70) defends Sieg’s
hypothesis by removing Sieg’s question mark and stating “s,kdr nicht «sapens»,
sondern etwa «Stock, Spiess, Dorn, Stachel»”, but he does not provide any
support for his explanation.

An unfortunate circumstance in the history of Tocharian studies should be
mentioned here. The founders of Tocharology, such as Sieg, Siegling and
Schulze, consistently marked the meanings of unclear Tocharian words with
a following question mark. Sometimes, however, these speculative meanings
were adopted as being well-established in later literature simply by removing

' According to HUARD (2022: 382-383), Toch. B tsop- means “frapper, broyer” and is cognate

with Toch. B tsap- “mash, crush”.
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the question marks without further philological evidence. During this process,
some hypotheses became facts without further ado. This situation has already
been brought to the fore in Pan (2021c: 13).

Couvreur’s or Sieg’s interpretation has been incorporated as a secure entry into
the glossary of TEB (THOMAS and KRAUSE 1964: 146). Toch. A §,kdr occurs in
the phrase karumsim s,kdryo in the Tocharian A version of the Maitreyasamiti-
Nataka (MSN), and Jr et al. (1998: 79, 298) adopt the meaning “sting” for
Toch. A $.kdr despite the peculiarity of the resulting phrase “[w]ith the sting
of mercy”.? Tamar1 (2012: 183) considers Toch. A §.kdr to be a loanword from
Skt. sukra- “bright, brightness”, apparently due to the formal similarity, but
he adds a question mark after it, because his translation “making the people
from front to back (= retreat) with the brilliance (Skt. Sukra ‘fire, light’?) of the
monks” sounds suspicious indeed. The speculation of SiEG (1944: 20) has now
become communis opinio, as registered most recently in DThTA by CARLING
and PNaurT (2023: 472), who have cited and adopted the above-mentioned
interpretations in COUVREUR (1955-1956), TEB and J1 et al. (1998). However,
so far there has been no philological investigation of Toch. A §.kdr, and no
counterpart in Sanskrit or Old Uyghur has been discovered.

1.2. “Through the power of compassion”

Toch. A $,kdr is attested in four fragments, as listed in DThTA (CARLING and
PiNnauLT 2023: 472), namely: nom./acc. sg. s,kdr in A91b4 and A98a2, instr. sg.
Sukdryo in YQ 11.3a2, instr. pl. sukrasyo in A16a6. The key to its decipherment
lies in the phrase Toch. A karumsim s.kdryo in YQ 11.3a2 in MSN (Jr1 et al.
1998: 78-79), which occurs in Maitreya’s monologue as his self-description.
Under the assumption that this Tocharian phrase “through $,kdr of compassion”
should have a counterpart in the Buddhist texts, a search for “LLZEFE” yi ¢f bei
(lit. “through compassion’) has been conducted in the digital corpus of Chinese
Buddhist texts (https://cbetaonline.dila.edu.tw/), and this search resulted in two
candidates: DL2&FE ] yi cf béi i “through the power of compassion™ (= Skt.
karund-balena) and PLZEFE s yi ¢ béi xin “through the mind of compassion”
(= Skt. karuna-cittena). The meaning “mind” for Toch. A $,kdr does not really
fit in the context of Toch. A Sukrasyo nes wrasas skarda ypamam “making people
in front backwards with sukras” in A16a6.

Therefore, Toch. A karumsim s.kdryo is very likely a calque of Skt. karuna-
balena “through the power of compassion” or maha-karuna-balena “through the
great power of compassion”, which are clichés in several Buddhist texts; cf. Skt.
karundabalena in LV 24.61 (HokazoNo 2019: 296), and mahakarunabalena in

2 So is the translation in the Tocharian database CEToM, https://cetom.univie.ac.at/?m-yqji3,

accessed on 19th June 2024.
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GV (VaDYA 1960: 426), DBh (VAIDYA 1967: 39); cf. further karunabala- in JM
(HaniscH 2005: 5; MEILAND 2009: 14), and mahakarunabala- in LV (HoKAZONO
1994: 656), GV (VAIDYA 1960: 59, 143, 191), DBh (VAIDYA 1967: 46). Although
the Old Uyghur counterpart of Toch. A karumsim $,kédryo in YQ I1.3a2 in MSN
is missing in the corresponding section of the second act (cf. GENG et al. 1988:
122-123),? this phrase occurs elsewhere, namely in the introductory chapter:
OUygh. uluy yrligancuci bilig kiicintd “through the great power of compassion”
(GENG et al. 1988: 18-19), and in DKPAM OUygh. ulug y(a)rliikancuct kéyiilin
“through the willpower of compassion” is frequently used (cf. WILKENS 2016:
11, 1106-1107).

In Chinese Buddhist texts, the phrases Chin. DLZEFE T yi ¢f béi Ii “through the
power of compassion” (= Skt. karunabalena) or Chin. LA ZEAE ] yida ci bei i
“through the great power of compassion” (= Skt. mahakarundabalena) are widely
attested, cf. Chin. yi ¢i béi i in Buddhacarita (Chin. {#K1T4K f6 bén xing jing,
T.193, 4.90a14; on the parallel Tocharian version of T.193, cf. PAn 2023: 310),
Chin. yi da ci béi Ii in Kumarajiva’s Saddharmapundarikasitra (Chin. #);A3E
#E4X miao fd lidn hud jing, T.262, 9.23b21) and *Mahaprajiiaparamitopadesa
(Chin. K& S da zhi du lin, T.1509, 25.256¢20-21). Both Kumarajiva and
the translator of T.193 must have been closely related to the Tocharian-speaking
regions. Therefore, Toch. A §.kdr probably corresponds to Skt. bala- “power,
force, vigour”, OUygh. kii¢ “power, strength”, Chin. JJ Ii “power, force”.

1.3. Verifying the New Interpretation

In order to verify the new meaning “power, force, vigour” for Toch. A §,kdr, it
has to be tested against the other three occurrences.

(1) Instr. pl. Sukrasyo in A16a6

Fragment A16 belongs to the Tocharian Punyavantajataka (on the various
parallel texts, cf. PAN 2022: 95, 118), and the sentence Toch. A sukrasyo nes
wrasas skara ypamam “making people in front backwards with sSukras” is
located in the episode about prince Punyavanta, “the virtuous”. Although there
is no direct parallel to this sentence, a similar description is preserved in the
Chinese Punyavantajataka (Chin. {81 KT R4 fii [i tai zi yin yudn jing),

3

Given the correspondence between Toch. A (ca)kravarttis lant “of the Cakravartin-king” in
YQ II.3a3 and OUygh. ckrwrt ilig “Cakravartin-king” in 2b17 as well as Toch. A (badha)ri
brahmam mokoneyo lyutar namtsu tdrmmam kapsininio “Badhari the Brahmin, with his body
trembling excessively because of his advanced age” in YQ I1.3a5 and OUygh. titrdyii dtozin
badari braman “Brahmane Badhari, am Leibe zitternd” in 2b19-20 in the second act (cf. J1
et al. 1998: 78-79; GENG et al. 1988: 122—123), the expected Old Uyghur parallel to Toch. A
karumsim $.kdryo in YQ 11.3a2 is simply nonexistent on folio 2 instead of being located in
the lacuna of the missing folio 3, because the Old Uyghur version of MSN is not an exact
translation of the preserved Tocharian version.
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namely Chin. B EEE TN E R xidn lai wei hu yi fii zhé “They all came to guard
and protect Punyavanta” (T.173, 3.434a18). In view of the proposed meaning
for Toch. A s,/kdr above and the outlined context, it would not be out of place to
render Toch. A sukrdsyo nes wrasas skara ypamam as “making people in front
backwards with forces”. The sense of instr. pl. form Toch. A Sukrdsyo can be
compared with Eng. forces designating “the troops or soldiers composing the
fighting strength of a kingdom” (cf. OED, s.v. “force (n.1), sense 1.4.a”).

(2) Nom./acc. sg. s, kér in A91b4 and A98a2

Fragments A91 and A98 belong to the Tocharian Saundaranandacarita-Nataka
(SNCN), and it has already been pointed out by PAN (2021b: 266-267) that the
Tocharian drama SNCN deviates from its Indian basis, i.e. the Saundarananda
(SauN) by Asvaghosa, with respect to wording and structure, although there
exist many shared keywords between the Tocharian and Sanskrit versions,
e.g. in fragment A91: Toch. A samam namtsu “having become a monk™ in al
matches Skt. lingam... Sastrvidhipradistam gatrena “signs ordained by the
teacher on his body” in verse 7.1 of SauN; Toch. A kronse “bee” in a2 matches
Skt. alina-sammiirchita-satpadayam “‘(mango-trees) thick with settling bees
(lit. ‘six-footed’)” in verse 7.3; Toch. A asuk wsa-yokas pokenyo “with broad
gold-coloured arms” in a3 matches Skt. yuga-dirgha-bahur “long-armed as
a chariot yoke” in verse 7.3 (cf. CoviLL 2007: 132-133).

The incomplete pada 3¢ /// s.kér | kilytir sdm | cut stamis posac: “skdr it is
situated next to a mango-tree” in A91b4 is found in a group of verses preceded
by a melody name Toch. A nandavilapam “in Nanda’s lament” on the one hand,
and the verses have parallels in the seventh canto of Skt. SauN, i.e. Nandavilapa
“Nanda’s lament”, on the other, which can hardly be a coincidence. To be
specific, pada 3c probably corresponds to verse 7.8 of Skt. SauN:

latam praphullam atimuktakasya ciitasya parsve parirabhya jatam |
nisamya cintam agamat kadaivam Slista bhaven mam api sundartiti ||

Next he noticed a cheerful atimiiktaka creeper which had grown up
entwined around the mango-tree at its side, and he thought “When will
Sundari hold me like that?”

(CoviLL 2007: 134-135)

Toch. A cut stamis posac “next to the mango-tree” corresponds to Skt. ciitasya
parsve “near the mango-tree”, the masculine demonstrative Toch. A sdm “he/
it” probably refers to the creeper, and Toch. A kdlytdr “stands, is situated”
corresponds roughly to Skt. jatam “grown, appeared”. Therefore, Toch. A s, kdr
is used to describe the creeper, and could be completed to Toch. A (sla) s.kdr
“with force, vigorously — passionately, zealously”, which would be compatible
with Skt. parirabhya “having embraced, clasped”, given the fact that a nominal
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derivative of the verb Skt. rabh- “to embrace, clasp, long for”, i.e. Skt. rabhas-,
indeed means “force, zeal”.

The occurrence in A98a2, i.e. Toch. A pot $.kdir presyo | tsopificdm | paiicya
lasya ' su “young animal, with $,kdrand pres, they beat/crush* it, with strap for
five (fingers)...”, presents some difficulty. In Skt. SauN there is a reference to
leather straps in verse 1.35:

baddhagodhangulitrana hastavisthitakarmukah |
Saradhmatamahatind vyayatabaddhavasasah ||

With their great quivers bristling with arrows, their fingers protected by
leather straps, their bows extended in their hands and the arrows drawn
back.

(CoviLL 2007: 38-39)

If the Tocharian verse above depicts the same scene, Toch. A paricya lasya
“with strap for five (fingers)” could correspond to Skt. baddhagodhangulitrana
“equipped with finger-protector and leathern fence™ and refer to the leathern
contrivance for protecting five fingers. Thus Toch. A su could be completed to
Toch. A su(tkmds) “bolts”. Furthermore, Toch. A pot “young animal” in A98a2
would match Skt. nagesu... svapadesu ca “among elephants and wild beasts”
in verse 1.36; Toch. A risaki “sages” as counterpart of Skt. tapasas “ascetics”
in verse 1.37 is attested in A98b5; Toch. A tsopats wdl papsuficdssi “great king
of well-conducted ones” in A98b4 could refer to Skt. te punyakarmanah “their
actions being meritorious” in verse 1.39 (cf. CoviLL 2007: 38-41). And the
meaning “force, strength” for Toch. A s,kdr would fit the context. As a result,
the meaning proposed by CARLING and PINAULT (2023: 314) for the rare word
Toch. A pres* could be modified: instead of “goad, spike”, which seems to be
based on the previously assumed meaning “sting, spike” for Toch. A s, kdr, it
probably designates “strength, force” vel sim., namely a synonym of Toch.
A $.kdr “power, force”. Thus Toch. A pot $,.kdir presyo | tsopificdim ! paricya lasya!
in A98a2 can be translated as “with force and strength, they crush the young
animal, with strap for five (fingers)”.

Toch. A tsop- has the meaning “to beat, crush” according to CARLING and PINAULT (2023:
560).

According to one anonymous reviewer, Skt. baddhagodhangulitrana means more precisely,
“protected by a thin leather glove” instead of “leather straps”, and the reviewer thus claims
that Carling and Pinault’s interpretation is better. But the discussion here centers on Toch. A
Sukdr and pres, which are translated as “spike” and “goad” by CARLING and PiNAULT (2023:
472, 314). I am not convinced how the change of “strap” to “glove” in the Sanskrit verse
could speak for the interpretation of “spike and goad” instead of “force and strength” in the
Tocharian verse, whether the Indian archery is involved or not.
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1.4. Linguistic Remarks

Based on the philological investigation above it is very likely that Toch. A s, kdr
means “power, force, vigour”. Toch. A $,kdr can then be connected with PIE
*deuk- “to pull, tear” (LIV?: 124): *deuk-ro- > Proto-Toch. *ts/dukree > *sukra >
Toch. A s.,kdr. On the full-grade *-ro-formation *R(e)-ro- with substantival
meaning, cf. Skt. -asra- “-cornered” and Gr. dxpog “topmost, outermost” <
*h Zelgro- from PIE */,ek- “(to be/become/make) sharp, pointed” (NIL: 287-288;
VINE 2002: 341-343). For the semantic development from “to pull” to “force”,
cf. Eng. pull, which, when used as a noun, can designate “the force exerted in
pulling or drawing, pulling power” (OED, s.v. “pull, n.!, sense 11.6.d”).

2. Toch. A kar*
2.1. State of Research

Toch. A kar* is first mentioned in TG (SIEG et al. 1931: 96-97), where it
is tentatively interpreted as a loanword from Skt. karama- “cause”, and
an emendation with a question mark to Toch. A tkarandntu is postulated. This
explanation entered SIEG’s (1944) translation of the Punyavantajataka, where
Toch. A apaysinas kardntu in A14bl is rendered as “the causes for rebirth in
an evil state of existence [die Anldsse zur Geburt in einer schlechten
Daseinsform]”. LANE (1947: 50 and fn. 155) has adopted the translation of Sieg,
but traces Toch. A kar* back to Skt. kara- with uncertainty (marked with two
question marks). PoucHa (1955: 59) lists three occurrences of Toch. A kar*,
but gives no translation.® HILMARSSON (1996: 85-86) regards Toch. A kar* as
cognate with Toch. B kare “pit, hole”, apparently due to their formal similarity,
but has offered no philological evidence. CARLING (2009: 115) leaves Toch. A
kar* untranslated in the earlier partial edition of DThTA, although she mentions
the meaning “pit, hole” proposed by HiLMARSSON (1996: 85). In the complete
edition of DThTA, CARLING and PINAULT (2023: 107) have adopted Hilmarsson’s
explanation and additionally mentioned “Pinault (2020d:388)” concerning
its etymology. However, according to PiNnauLT (2020: 388 fn. 131), who cites
“Carling (2009:115a)” (i.e. CARLING 2009: 115), “its meaning is not fully
ascertained”.” Finally, Tamar (2012: 181) translates Toch. A apaysinas kardntu
as “deeds of decadences” without further justification, presumably interpreting
Toch. A kar* as a loanword from Skt. kara- “action”. It can clearly be seen that
hitherto no rigorous philological examination has been conducted on Toch. A
kar*, and no equivalent in Sanskrit, Old Uyghur or Chinese has been identified.

®  The form Toch. A kdrd in A382a3, found together with several Old Uyghur names and titles,

probably does not belong here and it might be an Old Uyghur word in origin, cf. OUygh. kara
“Bestandteil von Personennamen” (WILKENS 2021: 334; CARLING and PINAULT 2023: 107).
The “alternative source” proposed by PiNaurr (2020: 388 fn. 131), i.e. “Skt. kara- ‘prison,

confinement’”, is obviously based on their formal resemblance, but can hardly be correct,
given the admitted semantic uncertainty.
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2.2. Parallel and Calque

The solution to the problem concerning Toch. A kar* can be found in its
occurrence in the Punyavantajataka A14b1-2: piii praskintu | wikdss-dm |
apaysindas ' kardntu! piii —v,— — (2) “Merit expels his fears, merit ... kardntu of
evil existence”. The parallel texts are located in the Chinese translation of the
Punyavantajataka (18 J) KT R4 fii I tai zi yin yudn jing T.173):

(1) Chin. {E& ¥ EESE fii zhé shé i é gu “The virtuous one discards and
stays away from evil states of existence” (T.173, 3.431b18-19).

(2) Chin. fEFEESIRER , BAIMEEEL , OB AR , 2
M KNS ful zhé lin zhong wi ji bing, lin zhong yi fu huan xi shéng,
Jji éjing xiang bu xian gian, yudn li jing bu ji kii ndo “Approaching his end
the virtuous one has no illness, joy arises as well, extremely evil situation
and appearance do not occur, and he is away from fear and distress”
(T.173, 3.434a13-14).

And the situation of people without merit is described in the same Chinese text:

(3) Chin. fE(RFEEMET , ZREEHEMEE , SCEEEEE , 2
HE T K B EE wil fit zhé duo di yu zhong, shou da kil ndo chang wi jian,
huo duo e gui huo chu shéng, shou ji ké ku ji fir zhong “People without
merit will fall into hell, and experience great suffering without end; or
they become hungry ghosts or animals, and will suffer from hunger and
thirst as well as bear burdens” (T.173, 3.433¢6-7).

Therefore, Toch. A apaysinas kardntu probably corresponds to Chin. 5k
e qu “‘evil state of existence”, which translates Skt. apaya-gati-, apaya-patha-,
apaya-bhitmi- or simply apaya- as well as durgati- “id.” (cf. HIRAKAWA 1997:
489) and refers to the rebirths as beings in hells, as animals or as ghosts. Thus
Toch. A kar* (presumed nom./acc. sg. of kardntu) probably corresponds to Skt.
gati-, patha- or bhiimi- and means “path, place to go, state, ground”.

Despite its fragmentary context, it is very likely that the phrase Toch. A
karam Imo (A316a8) in the so-called “Sonnenaufgangswunder” story refers to
Buddha’s action after displaying his miracles, cf. the description preceding this
phrase Toch. A wrds wd(r y)o(kan swaricenan) por yokan wrim /] . s-lcdr -
vaidur yokarn dasands (oplds nu) ark(ya)nt wsa-yo(kan) “Aus dem Wasser gingen
wasserfarbige (Strahlen) [und] feuerfarbige aus dem... heraus, beryllfarbige aus
dem Sitz, (aus dem Lotus aber) weille [und] goldfarbige” in A315+316a7-8 (cf.
SieG 1952: 29) and one possible parallel Skt. vividhany arcisi kayan niscaranti
tadyathd ntlapitani lohitany avadatani marijisthani sphatika-varpani “different
kinds of light emerged from his body—they were blue, yellow, red, white,
crimson, and the color of crystal” in Divy (CowkLL and NEIL 1886: 161;
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RoTtmaN 2008: 278). Therefore, Toch. A karam Imo probably means “sat down
on the ground” and corresponds to Skt. prajiiapta evasane nisannah “sat down
on the designated seat” in Divy (COwELL and NEIL 1886: 161; RoTmMaN 2008:
278).

Asinthe case of A14bl, fear and an evil state of existence are mentioned together
in the Buddhist Sanskrit texts as well, cf. Skt. kumarga-bhaya- “fear of the evil
paths (i.e. evil states of existence)” attested in the reconstructed Sanskrit phrase
sarvakumargabhayatikrantam “beyond fear of any bad ways” and Skt. (sarva-)
durgati-bhayam “fear of (every) evil destiny” in the Aksayamatinirdesasiitra
(BrRAARVIG 1993: 324, 365). The equivalent in Old Uyghur is OUygh. ii¢ yaviak
yol(lar) “the three evil states of existence” (WILKENS 2021: 818), cf. Skt. triny
apayapathani in Suv 5.24 (NoBEL 1937: 62).

Chin. il é gu “evil state of existence” has a synonym, i.e. Chin. 5&iH
e dao “evil path”, which literally translates Skt. amarga-, asanmarga-, kupatha-
or kumarga- on the one hand and designates “evil states of existence” and is
equivalent of Skt. apaya-gati- or apaya-patha- (HIRAKAWA 1997: 488) on the
other. The Tocharian counterpart is Toch. A umpar-ytar “evil path” (CARLING and
PiNvauLT 2023: 66) in the Varnahavarna fragment A246b4, and it corresponds to
Skt. asanmarga- in verse 2.34 (cf. HARTMANN 1987: 109). The use of the same
verb Toch. A wik@- “to avoid, expel” in A246b4 and A14b1 points to the affinity
between Toch. A apaysinas kardntu “evil states of existence” (Chin. ¢ qu “id.”)

and Toch. A umpar-ytar “evil path” (Chin. é dao “id.”).

2.3. Linguistic Remarks

Given the multiple origins of Toch. A %, the exact origin of Toch. A kar “path,
place to go, state, ground” cannot be determined with certainty, and there are
at least two possibilities, namely derivatives by means of a -ro-suffix from PIE
*gheH- “to move” (LIV%: 172) or *g"eh;- “to come, arrive” (LIV?: 196): *g"H-ro-
or *g"h;-ro- > Proto-Toch. *karce > Toch. A kar. On the semantic development
from “to move, come” to “path, place to go, state”, cf. Skt. gati- “going, path,
place of origin, state”. Despite their semantic discrepancy, Toch. A kar “path,
state, ground” and Toch. B kare “pit, hole” could be cognates, because the
semantic connection between “ground” and “pit, hole” is not unlikely, cf. Eng.
ground in the sense of “bottom, hole in the ground”.

According to PinaurT (2020: 388), the variant form Toch. B karre in B358a3
(unearthed in Murtuq, dated to the classical period, cf. PEYrROT 2008: 221)
contains an etymological geminate 77, and he derives Toch. B karre from PIE
*g'rh -d"ro- with an ad hoc explanation: “*kdrtrce > *kir@rce > Toch. B *kéirhre
reshaped as kar-re under the influence of the allomorph *kar- (linked with
*kdr-) abstracted from the subjunctive stem of the verb Toch. B kar- ‘to gather,
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collect’”, where not only the proposed sound changes “*kdirtree > *kdirtre >
Toch. B *kdrhre” are unparalleled inside Tocharian but also the assumed
influence from a semantically unrelated verb is unmotivated. In fact, the
geminate writing »7 can be attributed to regional or scribal features, cf. Toch. B
trrice (in Kizil WD-II-3b2) for trice “third”, B pdrrittar (in PK AS 15Hb3)
for pdrittar 2. sg. mid. impv. of ritt- “to be attached” (MALzAHN 2010: 825)
and B amarrasse “immortal” (in B152 b5, Kizil) (probably from Skt. amara-
“undying”).

3. Toch. A sakidt

3.1. State of Research

Until now, Toch. A sdkdt has been unanimously interpreted as the correspondent
of Skt. tizsnim “calm, silent” and translated as “silent, quiet(ly)”, cf. PoucHA
(1955: 362) (“tacite, quiete”, “= Scr. tusnim” (sic)), THOMAS and KRAUSE (1964:
153) (“ruhig, still, schweigend”, “skt. tisnTm”), J1 et al. 1998: 299 (“quiet”),
PEYROT (2013: 645) (“quietly kept in your minds” for Toch. A sakdt kdlymam
pdltsdkyokk), TAMAI (2017: 263) (“quietly”’), CARLING and PINAULT (2023: 512)
(“quiet”). But in reality, there exists no Skt.-Toch. A bilingual text containing
Skt. tizsnim and Toch. A sakdt, and this explanation goes back to SieG’s (1952:
22) translation of the following sentence in the Miigapakkhajataka (Mpl):
A74a3 /// (bodhi)sattu ma kas wawords sakdt lydm || “Der Bodhisattva sal3
schweigend, ohne [darauf] zu achten”. This description has no equivalent in any
of the parallel texts, including Pali, Sanskrit, Tibetan, Chinese and Khotanese
versions of the Migapakkhajataka,® and, on the other hand, undoubtedly
does not refer to his pretended muteness because in the preceding fragment
A84 he talks with his father and explains his desire to become a monk. Sieg’s
interpretation, “silent [schweigend]”, could have been prompted by the phrase
ma kas wawords “without giving any consideration”.

The Pali version is found in Jataka no. 538 Migapakkhajataka (FausBoLL 1896: 1-30;
CoweLL and Rouse 1907: 1-19). The Sanskrit version is located in Ksemendra’s
Bodhisattvavadanakalpalata no. 37 (Vaibya 1959: 239-243). The Tibetan version is
preserved in the Tibetan Miilasarvastivada-Vinaya (MSV) (cf. its German translation by
ScHIEFNER 1877) and the Tibetan version of Bodhisattvavadanakalpalata. There are four
Chinese versions, namely T.154 75EEE4E Lin du ji jing by Kang Senghui (no. 38 K-
BR4E Tai zi mu po jing “sutra of prince Miigapakkha™), T.167 K554 Tai zi mi po jing
by An Shigao, T.168 KT-EA54% Tai zi mi po jing by Dharmaraksa, T.1442 R A —V1H
HELZRHE Gen bén shud yt gié you bu pi nai yé by Yijing (episode of /KA K T~ shui sheng
tai zi “water-born prince”). A very brief retelling is found in the Khotanese Jatakastava, cf.
DRESDEN (1955). I want to thank Mengji Huang (Heidelberg) for the valuable information of
various versions.
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3.2. Stock Phrase and Calque

Toch. A sakdt is attested five times,’ to be precise three times together with the
verb Toch. A ldm- “to sit” and twice with Toch. A kdly- “to stay, be situated”:
A74a3 sakdt lyam, A147b6 sakdt Imords, A162a2 sakdt klyantrd, A213b7 sakdt
kédlymam, Y Q I11.11b2 sakdt Imoryo. This circumstance can best be explained in
terms of calques from Sanskrit stock phrases, which are frequently encountered
in the Tocharian Buddhist corpus. In the Buddhist Sanskrit texts, descriptions
of gathering scenes and sitting in an assembly usually contain samnisanna- “sat
down, sat together” (from sad- “to sit”) + samnipatita- “assembled, arrived”
(from pat- “t0”), which is a fixed expression attested in e.g. (samaje) sannisanno
"bhiit sannipatitah “he has arrived and sat down (in the assembly)” in MPS 11.12,
26.7 (WALDSCHMIDT 1950—-1951: 182, 254 passim), (parsadi) samnisanno "bhiit
samnipatitah “id.” in Divy (CoweLL and NEIL 1886: 19, 44 passim),'° (parsadi)
samnisannd samnipatitd “she has arrived and sat down (in the assembly)” in
AvS (VAIDYA 1958: 183; SPEYER 1906—1909: II, 22)."" In contrast, the phrase
tiusni(m) “quietly” + sad- “to sit” is a rare phrase in Sanskrit, where the usual
collocations are tisni(m) + bhii-/as- “to become, be”. Therefore, Toch. A sakit
probably corresponds to Skt. samnipatita- and means “assembled, arrived”.

3.3. Verifying the New Interpretation

Based on the proposed meaning and interpretation, the five occurrences of
Toch. A sakdt listed above will be analysed and translated accordingly in this
section.

(1) A74a3 sakdt lydm “arrived, he sat down”

The sentence Toch. A (bodhi)sattu ma kas wawords sakdt lydm “the Bodhisattva
arrived and sat down, without giving any consideration” in A74a3 probably
refers to the scene in MplJ, where the Bodhisattva as prince was summoned by
the king, who was planning his son’s marriage with daughters of other kings,
but the Bodhisattva was indifferent to it after his arrival in the assembly. In the
closest parallel, i.e. /K4 KT~ shui shéng tai zi “water-born prince” in the Chin.
MSYV, the prince expresses clearly his aversion to sensual enjoyment, cf. Chin.
FAKZH, U R wo bu qitt shou yu, you ri yu dii guo “I do not want
or experience sensual enjoyment, just like poisonous fruits” (T.1442, 23.725b1).

The occurrence in “YQ II.5 b4” given by CARLING and PINAULT (2023: 512) is situated in the
lacuna and restored based on A213b7, cf. Jret al. (1998: 92-93, 94 note 18).

Cf. the translation by ROTMAN (2008: 62, 99): “was seated in the ... assembly. As one of those
assembled”.

Cf. the translation by FEeer (1891: 277): “était dans 1’assemblée, assise au milieu de la
réunion”.
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(2) A147b6 sakdt Imords “having arrived and sat down”

The sentence Toch. A tmds risak prank sakdt Imords sla poto oki lantac
trdnkd(s) in A147b6 can be rendered as “After that, the sage, at the moment,
having arrived and sat down, as with respect, speaks to the king”. This is
comparable to the formulaic expressions in the Buddhist texts, cf. Skt. tena
khalu punah samayena... tasyam eva parsadi samnisanno "bhiit samnipatitah...
anjalim krtva... idam avocat “And at the moment verily ... in the very assembly
he has arrived and sat down ... with hands respectfully folded, and said this (to
someone)” in Divy (CowELL and NEIL 1886: 19; cf. RoTMaN 2008: 62).

(3) A162a2 sakdit klyantrd “they are assembled”

In view of the words, Toch. A (na)nde sundarim opya(c)/// “Nanda (thought/
thinking of) Sundari” in line a4, fragment A162 might belong to the episode
describing Nanda’s lament in SNCN, whose Sanskrit parallel is found in canto
7 of SauN, cf. Skt. sasmara tam asrumukhim sabaspah priyam ‘“he remembered
with sobs his mistress with her tear-strewn face” in verse 7.6 (CoviLL 2007:
132-133; JounsTON 1932: 36). On Toch. A kaklont poryo “fallen with fire” in
A162a5, cf. kamagninantarhrdi dahyamano “[bJurning in his heart with the
fire of passion” in verse 7.12 (CoviLL 2007: 134-135). Line a2 /// mds" sakdt
klyantrd “they are assembled” could refer to the bees gathering around mango-
trees in verse 7.3, the tiny flowers falling from mango-trees in verse 7.4, or
people coming to Nanda for help in verse 7.5 (cf. JoHNSTON 1932: 36).

(4) A213b7 sakdt kilymam “remaining assembled/accumulated”

According to YQ I1.5b4 (cf. Jiet al. 1998: 90, 92), the sentence in A213b7 can be
restored as Toch. A (k, param mdskyds sa)iiceyntu sakiit kilymam pdltsdkyokk
ats (lyukra sdrki ppdrksac-dm) and translated as “you (pl.) should ask him, one
by one, deep and difficult questions, remaining assembled/accumulated in
your mind only”. The translation “quietly kept in your minds” by PEyroT (2013:
645) is problematic, because Toch. A kdly- “to stand, be situated” is intransitive
(MaALzauN 2010: 593) and kdlymam “standing, remaining” can hardly be
rendered as “kept”.

(5) YQ IIL.11b2 sdkdt Imoryo “having arrived/assembled and sat down”

This occurs in a typical scene of hosting and respecting monks, and its parallel,
though fragmentary as well, is found in the Old Uyghur MSN, cf. “fiihrten sie
sie mit Verehrung ins Haus, lieBen sie auf einem hohen ... Platz sitzen und
beehrten (Hend.) sie mit lieblichen, stilen [Speisen und Getrdanken]” (GENG et

12 The syllable -mds could belong to the nom. pl. m. of an adjective in -m, cf. klyomds “noble
people” nom. pl. m. According to ITKIN (2019: 41), a very small fragment THT2587 belongs
to A162, but it does not offer enough information for further identification.
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al. 1988: 211). The Tocharian sentence Toch. A (sanka)sth(e)r trinkds kasu kasu
danapati wérpacci pissank sakdt Imoryo can thus be rendered as “the senior of
the community says: well, well, O lord of liberality, having arrived/assembled
and sat down, the community has been (well) received by you”.!* Toch. A
sakdt Imoryo “having arrived/assembled and sat down” can be regarded as
an absolute construction in the instrumental, cf. the preceding ablative absolu-
tive sakdt Imords “having arrived and sat down” in A147b6. Apart from the
common ablative absolutive, examples of perlativus absolutus and genitivus
absolutus can be identified in Tocharian as well, cf. PAN (2021a: 129).

3.4. Toch. A [s]akdits and Skt. paksupasaka

A form which is probably related to Toch. A sakdt “assembled, arrived” is Toch. A
[s]akdts,'* which is a hapax in the Skt.-Toch. A bilingual fragment A369 and
not recorded by CARLING and PINAULT (2023). In A369a3 Skt. paksi “winged,
bird” is rendered by Toch. A [s/akits lu, and Toch. A sakdts means accordingly
“winged”. There is a relevant gloss in the same fragment, namely Toch. A salat
lu wasak for Skt. paksupasaka; the sentence in question reads: .. * niyatam
paksupasaka : sakk atsek sds sala(t) l(u) /// »s salat lu wasak <. In SWTF (111, 65)
the original manuscript reading paksupasaka in A369a4 has been incorrectly
changed to *paksipasaka. The editor was presumably thinking of a compound
of paksu- and upasaka- “layman”, and it is interpreted thus by PoucHa (1955:
292) and CARLING and PiNauLT (2023: 431) as well. However, a compound
of “flying animal”’ and “layman” sounds peculiar.® In fact (Buddhist-)Skt.
pasaka- stands for pasaka- “noose, snare”, cf. Pali pasaka- “a loop or noose”
(Cone 2020: 455), and the sentence Skt. nivatam paksupasaka(m) thus means
“the snare for birds is tied tightly”, probably a metaphor for the bondage of
people with passion, cf. Skt. samraktacittasya hi mandabuddheh ... aveksa etad
drdham bandhanam ahur aryah “die Beachtung aber des Dummkopfs, dessen
Denken von Leidenschaft ergriffen ist, die nennen Edle eine feste Fessel” in

13

The translation “sitting quietly” by Jr et al. (1998: 193) can hardly fit the context, because both
parties, i.e. the lord of liberality as host and the monks as guests, are unlikely to be “sitting
quietly” during the process of giving and taking alms.

The consonant sign before -a- is very likely an s-, cf. the forms of the aksara sa in line 3 and
sa in line 4. Here it is assumed that /s/a- is the initial syllable of the word. Toch. A sakdt and
Toch. A sakdts probably derive from the same root and differ only in their suffixes, i.e. with
*-to- and *-tio-suffix respectively.

Skt. paksu- “bird” corresponds to Toch. A salat lu “flying animal” (CARLING and PINAULT
2023:431), cf. Toch. B salamo luwo “flying animal” in B404a3 and Toch. B Iwasa slyamiiana
“flying animals” in B29b8.

Also problematic is the explanation for Skt. paksu- “N. pr. eines Schlangenddmons” by
THOMAS and KRAUSE (1964: 152), which in turn is based on the questionable entry in MW.
Instead of “N. of a serpent-demon” (MW s.v.), Skt. paksu- means “bird”, cf. Skt. vidrutas ca
bhayatrasta vinedur mrgapaksunah “Terrified beasts and birds fled screeching” in Ramayana
book 5 Sundarakanda 5.40.2 (GOLDMAN and GOLDMAN 1996: 228).
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Uv II. 5-6 (BERNHARD 1965: 113; HauN 2007: 17-18). Therefore, pace
CARLING and PNauLT (2023: 431), Toch. A wasak in A369a5 is a loanword
from Middle Indic or Buddhist-Skt. pasaka- “noose, snare”.

3.5. Linguistic Remarks

Morphologically, the adjective Toch. A sakdts “winged” would presuppose
the existence of a noun Toch. A sakdt-* or sak* “wing”, because Toch. A -ts
is very likely the adjective suffix from Proto-Toch. *-tice. Since Skt. patatra-/
pat(t)ra- “wing” derives from pat- “to fly, fall” (EWAia: II, 71)," Toch. A sakdit
“assembled, arrived” (= Skt. samnipatita-, from pat- “to fall, fly””) and Toch. A
sakdts “winged” (= Skt. patatrin- or pattrin- “id.”) are probably cognates and
derive from the same root Toch. A sak@- “to fall, fly, come, remain” (cf. MALZAHN
2010: 933),'8 which goes back to PIE *seh,k- “to be there, have arrived” (LIV%
519): PIE *sh Jk-to- > Proto-Toch. *sakice- > Toch. A sakiit “assembled, arrived”;
*sh,k-tio- > Proto-Toch. *saktice- > Toch. A sakits “winged”.

Another related word is probably Toch. A sdkdr “auspicious, good, favourable”
(CARLING and PiNauLT 2023: 513), which is the underlying adjective of Toch. A
sakrone “kindness” (= Skt. bhadravattd-) in Skt.-Toch. A bilingual fragment
A386b1, and it can be a derivative from PIE *seh k- “to be there, have arrived”
as well, namely *s/,k-ro- > Proto-Toch. *sakree- > Toch. A sakdr. The semantic
connection between “to come, fall” and “pleasing, good” is well attested: cf.
OHG gifallan “to fall, fall to, please” (EWAhd: 111, 39); Gr. ikovog “sufficient,
satisfactory” and ik® “I come” from PIE *sejk- “to reach, arrive”; Gr. dopevog
“rescued, glad” and véopon “I come” from PIE *nes- “to get away” (LIV?: 454).

3.6. Tentative Restoration of Toch. A sakd(t) in A314b1"

The line A314bl: /// -m- — puk nu c(@my (ak)ml- — — — — — — — — — ynak
sds tri wiltsem arkisosi puk sakd(t) —r- ($)$(@)*Il ok(i) : sne s+ /// in the so-
called “Sonnenaufgangswunder” story is left untranslated by SieG (1952:
30) due to its fragmentary state, but the words c(@)my (ak)ml- ... sds tri
wdltsem arkisosi puk “his face ... this whole three-thousand-world” and the
description of Buddha’s rays of light in the preceding and following lines (Toch.
A swaricenyo “through ray of light” in line a8 and Toch. A swaricenassi “of

17" Cf. also the remark on PIE *peth,- “fallen” in LIV?: 478: “Zu trennen von 2.*peth,- ‘fliegen’,

doch im Iir. offenbar damit zusammengefallen, wobei sich semantisch weitgehend *peth,-
durchsetzt”. In the online Addenda und Corrigenda zu LIV? (KUMMEL 2024: 69), there is only
*pet- “fliegen, stuizen, fallen”.

The semantic connection between “to fall, come” and “to remain” can be confirmed by Skt.
patita- “fallen, being in”.

The small point after ka perhaps belongs to a ¢- sign.

On the writing of §sd with two points over the normal sign, cf. Toch. A pkassdl in A3b6. As
noted by one anonymous reviewer, “sd without Fremdzeichen is frequent in Tocharian A”.
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rays of light” in b3) probably belong to a cliché in the Buddhist texts, cf. Skt.
svam mukhamandalam pracchadya ... rasmibhih ayam trisahasramahdsahasro
lokadhatur udarenavabhasena sphuto ‘bhiit “having covered his face ...
through rays of light this three-thousandfold-great-thousandfold world
system was filled with exalted splendour” in KarP (YamMaDA 1968: 48-49),
irnakosat prabham utsrjati sma yaya prabhayda trisahasramahdasahasro
lokadhdatur mahatda suvarnavarnavabhdasena sphuto “bhit “from the circle of
hair between his eyebrows he released rays of light, and through the rays the
three-thousandfold-great-thousandfold world system was filled with great
golden-coloured splendour” in LV (Hokazono 2019: 348) and sa(r)v(a)s
c(@)y(am) l(oka uda)renavabh(asena s)phuto "bh(iit) “and this whole world was
filled with exalted splendour”, in MAV unearthed in Turfan (cf. Fukita 2003:
62; SWTF: 1V, 439). Therefore, the tentative restoration Toch. sakd(t) in A314bl
probably renders Skt. sphuta- “filled, open, expanded”. On the semantic affinity
of “to fly”” and “open, expanded”, cf. Eng. fly in the sense of “spread” (e.g. Eng.
rumours were flying) and PIE *peth>- “to spread, extend”' with a remark in
LIVZ: 478-479: “Originally identical with 2nd *peth,- ‘to fly’ «— ‘to spread the
wings’ [Urspr. identisch mit 2.*peth,- ‘fliegen’ «— “die Fliigel ausbreiten’]”.

4. Toch. A yusar “rainy season”

4.1. State of Research and Brief Review

Toch. A yusar is only attested twice in A65b5 and A70b4 (see section 4.3
below), and in addition a related word A yusari is found in A265a4. SIEG (1952:
44 fn. 9) considers A yusar in A70b4 to be a correspondent of Skt. nava navah
and translates it as “always new [immer wieder neuen]”. Sieg’s interpretation
is adopted by THOMAS and KRAUSE (1964: 130). According to SCHMIDT (1994:
280) Toch. A yusar means rather “spring”, and he connects it with PIE *yesor
“spring”, i.e. Toch. A yusar < *ydn w’dsar < *en yesor “in spring”. Schmidt’s
explanation is adopted by HILMARSSON (1991: 190) and BLAZEK (2006: 3).

PINAULT (2021: 222) as well as CARLING and PINAULT (2023: 371) translate Toch. A
yusar as “season” and interpret Toch. A yusari as a dual form. This interpretation
goes back to PINauLT (1993: 143—-157). PINnauLT’s (1993: 146—147) explanation
of Toch. A yusar as “season” is based upon the occurrences Toch. A yusar ydpsant
sme-sdrme in A70b4 in the Visvantarajataka (VJ) and A yusar prasta in A65b5
in Mpl. Although the phrase Toch. A yusar ydpsant sme-sdrme in A70b4 indeed
should belong to the description of a scene in VJ, for which Skt. rtu-prayatna-
racita- is used (HaNIsCH 2005: 82; MEILAND 2009: 224), PINAULT’s (1993: 146)

2l According to SCHUMACHER and MATZINGER (2013: 974), EWAhd VI: 1348 and KOMMEL
(2024: 78), the root should be established as PIE *(s)peth - “to spread” with s-mobile in view
of Lat. spatium “space”.

22 Ie. the second page of the PDF file uploaded by Pinault, which is not paginated.



Notes on the Tocharian A Lexicon 169

conclusion that “yusar rend apparemment skr. 7fu-" is problematic, because the
Sanskrit compound cannot be an exact equivalent of the Tocharian phrase® and
Toch. A sme-sdrme “summer (and) winter” clearly does not correspond to Skt.
prayatnaracita- “carefully crafted” (MEILAND 2009: 225).

In the case of Toch. A yusar prasta in A65b5, PINAULT (1993: 147) regards
it as rendering of Sanskrit compound rfu-kala- “proper season; menstruation
period”, but he translates Toch. A yusar prasta as “at the time of season [au
moment de la saison]” in the sense of “at a time that is normally favourable for
wheat growth [au moment normalement propice a la croissance du blé]” without
offering any textual evidence for this unusual interpretation, which is not attested
in the Sanskrit texts. The phrase underlying PINAULT’s hypothesis (1993: 146),
i.e. “summer” (Skt. grisma-) + “winter” (Skt. hemanta-) + “season” (Skt. rtu-),
as basis of Toch. A sme-Sdrme-yusari in A265a4 is not attested in the Sanskrit
corpus either. PINAULT’s (1993: 146, 150) theory of the so-called “good season
[belle saison]” and “bad season [mauvaise saison]” of the Tocharian calendar,
for which he does not cite any relevant literature,** seems not to be grounded in
historical texts and is therefore weakly credible.

4.2. Parallel and Calque

ScHMIDT’s (1994: 280) interpretation is obviously based on the occurrence in
MSN, i.e. Toch. A sme-Sdrme-yusari nasl(am)® /// in A265a4, for which the
Friihlings-, Herbst-, Sommer- [und Winter- Haus-] Palast” (GENG et al. 1991:
270, 285). Schmidt is correct in pointing out that Toch. A sme means “summer”?’
and Toch. A sdrme means “winter”,”® but he has not provided the original
Sanskrit phrase.?’

23 The Tocharian VJ is not an exact parallel to the Sanskrit version in Aryasiira’s JM, cf. Sieg

1952: 44 fn. 1 and PAN (2022: 103—-104).

According to PINAULT (1993: 150), autumn and winter are “bad season [mauvaise saison]”. But
autumn is the season of harvest in many cultures, and winter with a lot of snow is auspicious
as a sign of next year’s bounteous harvest in China, cf. the common Chinese proverbs %25 =
4 dong xué feng nian “snow in winter and (new) year with a rich harvest” and 5= JKFHF
rul xué zhao feng nian “plenty of snow is a sign of new year with a bounteous harvest”.

So is the restoration by PINauULT (1993: 147).
26 T ctmn A ~F T Torern ol ot o 1

24

25

(literally “for winter”) or giSqi’ “wintry, of winter [winterlich, des Winters]” (cf. WILKENS
2021: 374-375). I would like to thank my colleague Dr Ma Fu for this information.

Its counterpart Toch. B smdaye “summer” corresponds to Skt. grisma- “hot season” and varsa-
“rainy season”, cf. OGIHARA (2011: 129).

27

28 Its Tocharian B counterpart sramsse*, as claimed by Pinault (apud OGIHARA 2012: 170), is

semantically problematic. In addition, only /7/-/ms]-- is discernible in the fragment, making
their restoration highly uncertain.

2 In the Buddhist Sanskrit corpus there is no such compound as Skt. grisma-hemanta-
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Toch. A sme-Sdrme-yusari nasl(am) /// in A265a4 and its Old Uyghur
parallel refer to prince Siddhartha’s three palaces for three seasons, cf. Skt.
grismikavarsikahaimantikesu prasdadesu “in the palaces for summer, rainy
season and winter” in LV (Hokazono 2019: 124); Pali bandhuma raja
vipassissa kumarassa tayo pasade karapesi ekam vassikam ekam hemantikam
ekam gimhikam “King Bandhuma caused three palaces to be built for Prince
Vipassi, one for the rainy season, one for the cold season, and one for the hot
season” in DN II (Davips and CARPENTER 1903: 21; WALSHE 1987: 207); Pali
tassa mayham bhikkhave tayo pasada ahesum eko hemantiko eko gimhiko eko
vassiko “Moreover, monks, I had three palaces: one for winter, one for summer,
and one for the rainy season” in AN [ (MoRRIS, rev. WARDER 1961: 145;
WoODWARD 1979: 1, 128). Therefore, Toch. A sme-Sdrme-yusar is very likely
a calque of Skt. hemanta-grisma-varsa- “winter, summer and rainy season”,*
a common compound attested e.g. in the Abhidharmakosabhdsya (PRADHAN
1975: 177), Manusmyti 3.281 (OLIVELLE 2005: 122, 502), and Carakasamhita.’
Furthermore, Toch. A nasdl (naslam acc. pl. f.) is a calque of Skt. bhavana-
“house, palace”,*> and Toch. A yusari is probably gen. sg. of Toch. A yusar
“rainy season” under the influence of the kinship nouns ending in -7 (cf. KRAUSE
and THOMAS 1960: 105). OUygh. yay “summer” (= Skt. varsa- “rainy season”,
cf. WiLkeNs 2021: 879) is thus a suitable correspondent of Toch. A yusar
“rainy season”. The hypothetic interpretation of Toch. A yusari “two seasons”
in A265a4 by CARLING and PmNauLT (2023: 371) goes against the above-cited
parallel texts in Sanskrit and Pali and should be revised.

4.3. Verifying the New Interpretation

The correspondence between Toch. A sme-Sdrme-yusari nasl(am) “palaces for
summer, winter and rainy season” and OUygh. yaz kiiz yay (qisliy dv ba)rq ordu
qarsisin “his palace (house) for spring, autumn, summer (and winter)” merits
attention. The reason why OUygh. yaz “spring” could correspond to Toch. A
sme “summer” (= Skt. grisma-, Pali gimha-) and OUygh. kiiz “autumn” to
Toch. A sdrme “winter” (= Skt. hemanta-, Pali hemanta-), lies in the fact that

vasanta-, hemanta-grisma-vasanta- or vasanta-grisma-hemanta-, which underlies Schmidt’s
interpretation, namely Toch. A sme = Skt. grisma- “summer”, Toch. A sdrme = Skt. hemanta-
“winter” and Toch. A yusar = Skt. vasanta- “spring”.

30" In the case of Sanskrit calques, the Tocharian translations sometimes deviate slightly from

their Sanskrit models with respect to word order, cf. PAN (2021c: 47-48).

Cf. Skt. Sitosnavarsalaksanah punar hemantagrismavarsah samvatsarah sa kalah “Time is
year which again consists of winter, summer and rainy seasons with (dominant) characters of
cold, heat and rains respectively” (SHARMA 2014: I, 76-77).

31

32 On the correspondence between the Skt. -ana- suffix and Toch. gerundive suffix in the

designation of concrete objects, cf. PAN (2021a: 128). Toch. A naslune usually translates
Sanskrit abstract nouns, e.g. Toch. A ma yula naslune rendering Skt. anavahitata-
“inattentiveness” in A385a5-b1 (cf. THOMAS and KRAUSE 1964: 43 fn. 12).
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the Indian grisma-season corresponds to spring and summer in the four-season
system, on the one hand, and the Indian hemanta-season to autumn and winter
in the four-season system, on the other, cf. SANGPO (2012: II, 1089). It also
indicates that the Old Uyghur calendar differs from the Indian calendar, which
is understandable given the very different climates.

The newly established meaning of “rainy season” also fits the context of A65b5.
Toch. A k,yalte yusar prasta wrasom wsar tapas kucne tmds oko kdilpal tas cam
Sdive(m nesa tappu takis tamyo tsmaram t)appus sam wsar mdskatdr * in A65b5—
6 with restoration by SIEG (1952: 26 fn. 9) can be translated as “If a person
eats grain during the time of the rainy season, (then he would have eaten
beforehand) the fruit that he would get from it. (Therefore) the grain is (already)
eaten (in the root)”. Rice, millet and maize are commonly sowed and grown
during the rainy season and harvested from September to October, and eating
the grain during the rainy season is thus equal to consuming the foundation. The
Chinese parallel is located in the episode of /K4 KT~ shui sheng tai zi “water-
born prince” in the Chinese MSV, where “formerly” and “in former times” refer
to a period before the harvest and could be regarded as a reference to the rainy
season:

Chin. L RFEEE A BIRAZE i da gii jii ruo xian bu shi gén bén zhé
“This great heap of grain is like the one who formerly did not consume
the foundation” (T.1442, 23.724c13-14).

Chin. #IFESEIFRNEMYEBAER ri ruo xian shi bu shi ta wi bian
chéng da ju “If in former times he did not consume (the grain), that thing
would become a great heap (of grain).” (T.1442, 23.725¢c4)

Cf. ScHIEFNER’s (1877: 127) German translation of the Tibetan parallel
in MSV: “Wenn dieser Getreidehaufen nicht von Anfang an von der
Grundlage verzehrt wiirde, wiirde er gross werden”.

The occurrence in A70b4 presents some difficulty because of the hapax ydpsant,
which is partly faded in the manuscript. CARLING and PINAuLT (2023: 371-372)
propose to read it as “yd/s/sant” and change the text to yusaryds sant, which
consists of a hypothetical “Abl.Du.” yusaryds meaning “from the two seasons”
and an invented hapax fsant with an ad hoc meaning “really happening”.** The
strategy of creating a new hapax in order to explain an existing hapax can hardly
be recommended, and the strangeness of the resulting phrase “during the really
happening summer [and] winter” further weakens their explanation. Since
the meaning “season” for Toch. A yusar, as well as the dual form assumed by
PiNnauLT (1993: 146-147), prove to be questionable, the reading ydpsant should

3 The hapax fsant is glossed by CARLING and PINAULT (2023: 508) as “true, real, happening”,
but translated as “really happening”.
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be kept.** Although the meaning of Toch. A ydpsant is unclear (cf. MALZAHN
2010: 798), the whole Tocharian phrase yusar ydpsant sme-sdrme in A70b4
should correspond roughly to Skt. rtuprayatnaracita- “carefully crafted by the
seasons” or Skt. rfu- “season” alone in a description of the beauty of the forest
in VJ (MEILAND 2009: 224-225). Therefore, the meaning “rainy season” for
Toch. A yusar is also suitable in A70b4.

4.4. Linguistic Remarks

Toch. A yusar “rainy season” is probably a collective of A yus* “falling
water”, which might derive from PIE *jes- “to boil, foam” (LIV?: 312-313).
Morphologically, a possessive derivative from an -u-stem abstract noun *isu-
“boiling, foaming” would result in *isy-o- “characterised by or equipped
with boiling and foaming”, and *isy-o- > Proto-Toch. ¥dsu-ce > Toch. A *yus
“falling water”. For the phonological development, cf. Toch. A yuk “horse” <
Proto-Toch. *iku-ce < PIE *h,ék-u-o- “equipped with speed, characterised by
rapidity” (HACKSTEIN 2013: 99); for the semantic development, cf. Middle Irish
ess “waterfall” < Proto-Celt. *ies-tu- < PIE *jes- “to boil, foam” (O’RAHILLY
1942: 144). Similar formations are found in Toch. A onk B enkwe “man” from
PIE *pk-y-o- “characterised by dying or death — mortal” from PIE *nek- “to
die”.

5. Conclusion

Based on the philological investigation above, the following improvements may
be suggested:

(1) Toch. A kar* probably means “path, place to go, state, ground”. Toch. A
apaysinas kardantu corresponds to Chin. S&#i e gu “evil states of existence”, the
equivalent of Skt. apaya-gati-, apaya-patha-, apaya-bhiimi- “id.”.

(2) Toch. A yusar probably means “rainy season” and corresponds to Skt. varsa-
“id.” and OUygh. yay “summer”. Toch. A sme-sdrme-yusar “summer, winter
and rainy season” is a calque of Skt. hemanta-grisma-varsa- “winter, summer
and rainy season”. Toch. A nasdl is a calque of Skt. bhavana- “house, palace”.

(3) Toch. A wasak in A369a5 is a loanword from Middle Indic or Buddhist-Skt.
pasaka- “noose, snare” (= Skt. pasaka-).

(4) Toch. A s,kdr probably means “power, force, vigour” and corresponds to
Skt. bala- “id.”, OUygh. kii¢ “id.”, Chin. i 77 “id.”. Toch. A karumsim $,kdiryo
“through the power of compassion” is a calque of Skt. karuna-balena *“id.”

3% In fact, in the Tocharian A corpus the consonant group -ss- is only attested once in Toch. A
rakssas < *raksdtsas, acc. pl. of Toch. A raksats “demon”.
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(= Chin. DIZEHE ST yi ci béi I “id.”); cf. further OUygh. uluy yrigancuci bilig
kiicintd “through the great power of compassion”, Chin. DIUKZEIE ] yi da ci
béi li “id.”.

(5) The hapax fsant “true, real, happening” postulated by CARLING and PINAULT
(2023: 508) is to be given up.

(6) Toch. A sakdt probably corresponds to Skt. sammnipatita- and means
“assembled, arrived”. Toch. A sakdt + ldm- “to sit” or kdly- “to stay, be situated”
are calques of Skt. samnisanna- “sat down, sat together” + samnipatita-
“assembled, arrived”. Toch. sakd(t) can be restored in A314bl and probably
translates Skt. sphuta- “filled, open, expanded”.

(7) Toch. A [s]akdts “winged” probably occurs in A369a3, and Toch. A [s]akdts
lu “winged animal” renders Skt. paksi “winged, bird”.

6. Addendum

A preliminary list of problems and inconsistencies in other entries in DThTA is
presented here:

(1) P. 41b—42a on Toch. A aral* and p. 189b on Toch. A cwal: cwal arla in
A3Db5 is mistakenly given as cwal Tarla on p. 189b (correct on p. 41b), and
without any further philological evidence or reference is translated as “in the
beginning [and] at the end” (p. 189b), which is simply rendered from SIEG’s
(1944: 6) tentative German translation “beim Beginn (?) und beim Aufhdren”.
Given the very fragmentary state of A37a3 and THT1146b4, even if we accept
the postulated existence of Toch. A arla there by CARLING and PINAuLT (2023:
41b), it is impossible to establish the meaning of ar/@ based on A37 and
THT1146, for which the two editors have not provided any parallel text, and the
meaning “ending, ceasing” for aral* is solely based on A3b5. This is another
example of the circumstance outlined in section 1.1 above.

Toch. A s7ii siiassesa ortasa (tdmne) emtsu cwal arla in A3b4—5 can be rendered
as “held/guarded by his own kinsmen and friends, (and so) by companion and
blood relative” and corresponds to Skt. mitrair amatyais ca tatha suhrdbhih
salohitai(h) [pr](i)[ya](tamo) [gr](h)[itah] ‘“held/guarded as the dearest
by friends and kinsmen, and so by companions and blood relatives” in the
Sikhalakasitra (Olav Hackstein, p.c.; cf. OGIHARA 2009: 147; MaTrsupa 1996:
866).3 Therefore, Toch. A cwal arla renders Skt. suhrdbhih salohitaih “by
companions and blood relatives”. Toch. A cwal means “companion, friend”,

35 The Chin. parallels are 3/ 58 A ... BIREIE . SHEMERZ shan you gui zhong rén ...
tong qi qin xiong di, shan néng xiang shé shou (T.99, 2.353b15-16) and FRAZEEIL, =
SEEEIR , SEREAEIHT qin you chén tong xu, ai lé you qi xian, wéi shé zai qin zhong (T.26,
1.641c29-642al).



174 Tao PaN

and Toch. A aral* or ardl* means “blood relative”. Note that OGIHARA (2009:
149-150) has already dealt with Toch. A cwal arla in detail and his 2009 paper
is indeed listed in the bibliography of DThTA on p. XXXVII.

(2) P. 97b on Toch. A karne: in translating suddhodam nu karne oki msapantim
ses “but Suddhodana was lord of a field, like Karna” in A118b3, Carling and
Pinault explain karne as “[f]lrom Skt. Karna ‘n. of a king of Anga’ (MW: 256b)”,
which goes back to CARLING (2009: 104b). Under the entry Karpe (CARLING
and Pmvaurr 2023: 97b), Toch. A msapantim is translated as “member of the
reigning order” (following CARLING 2009: 104), but under the entry msapantim
(CARLING and PiNAuLT 2023: 357b), it is translated as “member of the warrior
class, warrior”.

In fact, Toch. A Karne in A118b3 is the name of a king in the Sakya family.?
Detailed information on the Sakya lineage is, for instance, preserved in the
Sanghabhedavastu from Gilgit (cf. GNoLI 1977: 21, 26, 31), according to which
Karna was the king of the city Potalaka (Skt. potalake nagare... karno nama
rajabhiit), one of his successors was Viriidhaka, who again was predecessor of
Simhahanu, father of Suddhodana (= father of Buddha), and they all belonged
to the lineage of Mahasammata (Skt. mahasammatavamsah, GNoL1 1977: 32).%7
On Toch. A karne and msapantim cf. further PaN (2024).

(3) P. 229a on Toch. A tursko or “trusko”: Toch. A tursko is only found in a Skt.-
Toch. A bilingual fragment A361 of the Samyuktagama, where Toch. A (tsrassu)
nesi skam tar-tursko 7ii “and (manliness) is like my tar-tursko” corresponds
to Chin. FEHEMEES T jing jin wi féi huang “manliness (makes the land) free
of weeds” (T.99, 2.27b2), whereas the corresponding Pali text is viriyam me
dhuradhorayham “manliness is my draught animal”. Carling and Pinault have
altered Toch. A tursko to ttrusko, which is not actually attested, in order to
connect the word to Pali dhorayha “draught animal” and derive it from Toch. A
trusk- “to connect”.

In arguing for the meaning of Toch. A tursko Carling and Pinault cite and rely
on ENoMoTO (1997), and they claim that: “The word is attested in a translation
of the Samyukta-agama (see ENomoTO 1997: 97), which corresponds to Pa. (SN
1:172, Sn:14) virivam me dhuradhorayham ‘energy is my beast of burden’.”
However, as early as Sieg and Siegling’s publication of Tocharian A texts in

1921, the passages and verses of Pali parallel texts were explicitly noted in the

% PW s.v.: “bei den Buddhisten ein Sohn Mahasammata’s”. This piece of information in PW
originates from Foucaux (1848: 411), who described the origin of the Sakya family based on
the Tibetan Abhiniskramanasitra.

37 On this episode and the relationship between the Tibetan Abhiniskramanasitra and Sanskrit

Sanghabhedavastu, cf. SILk (2008: 258 footnote 16). The Chinese parallel text is located in
the FREFEE 7748 Zhong xit mé hé di jing (T.191, 3.936¢-937¢).
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introduction preceding the fragment A361 (cf. SIEG and SIEGLING 1921: 202).
Furthermore, Enomoto’s paper in fact compares the Sanskrit portion of this
bilingual fragment with the corresponding Chinese Samyuktagama text, which
Carling and Pinault probably have not consulted. Therefore, they repeated a fact
already stated by Sieg and Siegling in 1921.

Moreover, the translation “and the beast of burden of energy is my draught
animal” by CARLING and PiNvauLT (2023: 229a) deviates significantly from the
metaphor in the Pali version, because their translation would be tantamount
to saying “beast is animal”. Could such a statement really be what Buddha is
preaching here? The syntagma “X-si Y” here probably means “X is like Y”
(literally “X-like Y™), cf. Pada 2a Skt. (Sraddha) bijam tapo vrsti(h), which
matches Toch. A perdak,nesi Sdktalyt papsunesi (swase) “faith is like seed,
penance is like rain”. The postulated meaning “carrier, beast of burden”
(CARLING and PiNvauLT 2023: 207b) for Toch. A tar and their etymology of “[1]
oan from Skt. dhara-" are problematic as well, since Skt. dhara- never means
“beast of burden”.

It has already been proven that the Sanskrit and Tocharian A versions of the
Samyuktagama in A361 are more in line with the Chinese parallel, while the Pali
version differs from them (PAN 2021c: 69-70). Therefore, Toch. A. tar-tursko
corresponds to Chin. #EEE wu féi huang “free of weeds” and means “cutting
of weeds” literally. Accordingly, Toch. A. tar means “weeds” and tursko means
“cutting”, cf. further PAN (2021c: 77-80).

(4) P. 288b on Toch. A p,kdl: perl. pl. Tpuklaka is a ghost form, and the two
occurrences A54a6 and A289b8—288al cited by Carling and Pinault should be
emended differently. In A54a6, the vowel sign after -k/a- is probably -o (cf. the
pointed right tip, which is different from @ in ka), so instead of pukla(k)/a], it
is more likely pukla(y)/o] instr. pl. In A289b8-288al, it should be restored as
Toch. A okak (w)dlts puklak(am) “up to 1000 years” with puklakam loc. pl.,
because as a preposition Toch. A okak “up to” governs locative case, cf. CARLING
and PmNauLT (2023: 76—77) and CARLING (2000: 345) for other examples.

(5) P. 297a on Toch. A porant*: section R “Possibly, ype- in 229 al (sic!) is not
P ype ‘country’ but a loan from TB yape ‘spider’”. First, Toch. A ype occurs not
in “229 al” but in A229 a2, which is correctly registered in section T; second,
on p. 378a the occurrence of Toch. A ype in A229a? is still included under the
entry ype “land” without mentioning the presumed borrowing from Toch. B on
p.- 297a.

(6) P. 303a on Toch. A prakte: the translation “punishment, expiation” by
Carling and Pinault corresponds to the tentative rendering “poena, punitio (?)”
by PoucHA (1955: 195). The reason for this interpretation was pointed out by
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Jret al. (1998: 53-54, note 1), who translated the occurrence Toch. A k,yal ma
prakte kdlpitar in the MSN fragment A215b2 as “Why are you not punished?”
(so s the translation by J1 1988: 148 fn 1), thus Toch. A prakte means “punished”.
This translation is based on its Old Uyghur parallel, because “[t]hese sentences
have their counterparts in Ui. II, but not quite equivalent to each other” (Jr et
al. 1998: 53, note 1). “Ui. II” refers to the “Chinese translation done by Prof.
Geng Shimin” (J1 et al. 1998: 18), and the Chinese translation is “{RfEZ L5
ni jiang shou chéng fa “You will get punishment” (cf. GENG 2008%: 76). Geng’s
Chinese translation is based on his edited text “qizyuting bolzun”. However,
according to GENG et al. (1988: 96-97), instead of OUygh. gizyuting bolzun, the
text is qiz qisga bolz-un “Mangel und Knappheit mogen sein!”, i.e. with giz
qisga or kiz kisga “beschrinkt, kurz” (WILKENS 2021: 376). The reading giz gisga
is confirmed by ZIEME (pers. comm. on 24th June 2024) against the manuscript
photo. It is unclear why Geng changed the text to gizyuting. According to
WILKENS (2008: 427-428) the reading “kizgutuy bolzun” meaning “Mogest du
bestraft werden!” in the “Xinjiang-Edition” is better than “kiz kisga” by GENG et
al. (1988: 96) because it is closer to the Tocharian text k,yal ma prakte kdlpitar
“Why are you not punished?” However, WILKENS’s (2008: 428) understanding
of the Tocharian sentence is based on the interpretation by Ji et al. (1998: 53-54,
note 1) and THOMAS’s (1990: 20) German translation, which again is based on
the English translation by J1 (1988: 148 fn 1), which is repeated in J1 et al. (1998:
53-54, note 1). Therefore, the supposed superiority of the reading “kizgutuy”
claimed by WILKENS (2008: 427-428) is hardly credible due to its reliance on
a de facto circular argument.

Moreover, the meaning “punishment” for Toch. A prakte can hardly fit the
context in A311a5: ptankte méirkampal peklunesi piii pitk piiintwam tpdr sumerr
law of Buddha-god is the highest among all the merits like Sumeru, (is the)
brightest like the sun-god, (is) making prakte of all the afflictions”. A search
for “punya-" “merit” and “klesa-" “affliction” in the Buddhist Sanskrit corpus
shows that instead of “punishment” of the afflictions, which is nowhere attested,
the afflictions are extinguished (Skt. upasamaya- “to extinguish”), destroyed
(Skt. samuddhr- “to destroy utterly”) or eradicated (Skt. unmiilaya- “eradicate”)
due to the accumulated merits, e.g. through writing Buddhist sttras, cf. the
following examples:

29

a. Samghatasiitra § 78: Skt. evam evasya samghdatasya dharmaparyaya-
sya lekhanad yat punyam tan na sakyam upamam kartum. imam sarva-
siura samghatam sitram punyanidhanani darsayati. sarvaklesan upa-
Samayati “it is impossible to find an adequate comparison for the merit

38 Ji Xianlin apparently made use of an earlier Chinese translation of the 1st act made by Geng

before 1998 (cf. J1 1988: 148 fn 1), and this version was later published in GENG (2008).
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made by writing the Samghatasitra. For, the Samghatasiitra makes the
treasures of merit visible (punyanidhana), extinguishes all impurities
(klesa)” (von HINUBER 2021: Ixv, 31 (Ms F)).

b. Sanghastotrastava: punyaksetram ayam samghah klesakaksa-
samuddhrtah “Dieser Orden ist ein Feld der Tugend, der das Gestriipp
der Leidenschaften ausgerottet hat” (SCHLINGLOFF 1955: 92).

c. Bodhisattvavadanakalpalata No. 39 Kapilavadanam verse 107cd:
Skt. vyasananipatitanam lilaya punyasila | nikhilam atulamiilam klesam
unmitlayanti “The virtuous ones ecasily uproot completely the deeply
rooted affliction of those who have fallen into misfortune” (VAIDYA 1959:
254).

Therefore, as correspondent of Skt. sarvaklesan upasamaya- “to extinguish all
as “extinguishing/destroying/eradicating all the afflictions”, and Toch. A prakte
means “extinguishment, destruction, eradication” accordingly. Toch. A aka
konam | som nsa t.kdr ydt ' kyyal ma prakte ! kilpitar (YQ 1.6b8+A215b2) can
be rendered as “finally today (lit. on the day) you are niggardly to me alone,
why wouldn’t you get destruction?” (cf. Thomas 1990: 20). This curse by
Nirdhana the Brahmin would match its Old Uyghur parallel giz gisga bolzun,
“there should be misery and deficiency (for you)!” Toch. A (o)mdskendssi
prakte (ype)iicd in A322a5 thus means “they eradicate the evils”. And Toch. A
sAi kdtwes mdtkont prakte ypamtdr karinik in A300b3 can be rendered as “we
(= creatures in hells) cause (lit. make) destruction of our own tongue mutually
(lit. towards selves),* O compassionate one!”, cf. its OUygh. parallel in the
20th chapter of the Maitrisimit from Singim: tylymzny pycyswr pyz “Unsere
Zungen zerschneiden wir uns gegenseitig” (TEKIN 1980: 176, Taf. 174 verso
line 30), and Toch. A prakte yap- (mid.) corresponds to OUygh. pycys- or
bicis- “sich gegenseitig (ab)schneiden” (WILKENS 2021: 167). Etymologically,
Toch. A prakte “extinguishment, destruction” could be cognate with OHG
brechan “break” and probably derives from PIE *b"reg- “break” (cf. EWAId II:
307-309).

(7) P. 348a on Toch. A misi: in section T “Perl.Sg. 62 al” is recorded, but in
section F there is no “Perl.Sg.”. In section T the presumed occurrence “misa”
in A62al is interpreted as “Perl.Sg.”, but immediately preceding it this very
occurrence “misa” in A62al is changed to “(mis7)” and regarded as “Obl.Sg.”.
In fact, the manuscript reading is very likely mi/si], instead of the “mi/s]a”
noted by SIEG and SIEGLING (1921: 35), given the slightly different position of
the right stroke of the vowel signs 7 and a.

¥ Instead of “punishment, expiation”, CARLING and PINAULT (2023: 121) translate Toch. A
prakte here as “torture”, cf. their translation “we make torture to ourselves to our own tongue”.
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(8) P. 378b-379a on Toch. A ymatu: in section R, we read: “According to
Huard (p.c.), the phrase ymatu misi corresponds to Skt. dvipadaka-punyaksetra-
‘a human field of merit’ (BHSD:274b)”, but in section S ymatu misi is rendered
as “animate (i.e. personified) field [of merits] (Skt. dvipadaka-punyaksetra-)”,
and in section T as “living field [of merits]”. Thus, the word “human” in BHSD
was changed by Carling and Pinault to “animate” or “living”, although “human”
(two-footed), “animate” (two-footed, four-footed or many-footed) and “living”
cannot simply be regarded as synonyms. Furthermore, while Carling and
Pinault apud Huard admit that the underlying Skt. word must be dvipadaka-
“two-legged”, they give “Skt. °gama-" as the counterpart of Toch. A ymatu at
the beginning of this entry.*’

In fact, Toch. A ymatu means not simply “going”, but rather “rushing, running”
and corresponds to Tib. rgyug pa “running” or mgyogs pa “rapid” and Chin.
247 ji xing or Bi7E chi zou “rushing” in the corresponding passages of the
Garbhavakrantisiitra. Toch. B ydrpontasse ynamont missi “moving field of
merit” and Toch. A ymatunt misi “moving field” are renderings of Skt. janigamam
punyaksetram “moving field of merit”, which is attested in the Avadanasataka
(SPEYER 1906-1909: 1, 158 line 10) as an epithet of Buddha and is reminiscent
of another epithet in the Varnarhavarnastotra by Matrceta, i.e. Skt. jangamam
punyatirtham “moving/wandering pilgrimage site of merit” (HARTMANN 1987:
67). Skt. jangama- punyaksetra- “moving field of merit” is rendered into
Chinese as {T{H xing fii tidn “moving field of merit”. On Toch. A ymatu, cf.
PAN (2024).

(9) P. 405b on Toch. A lokalok: this word occurs in an episode in the
Punyavantajataka, where bones of a lion were scattered in a mountain called
lokalok. Toch. A lokalok is translated as “quite far away” and interpreted as
an “[i]terative compound based on” Toch. A lok “far, away” by Carling and
Pinault, which goes back to CARLING (2009: 135a, “far away”). In fact, as a name
of a mountain Toch. A lokalok is borrowed from Skt. lokaloka- “world and non-
world” (cf. LANE 1947: 48) as “N. of a mythical belt or circle of mountains ...
dividing the visible world from the region of darkness” (s.v. in MW). Cf. Skt.
prakasascandhakarasca lokaloka ivacalah “both shining and not shining like
the mountain Lokaloka (which is lighted on one side and dark on the other)”
in Raghuvamsa 1.68 (KALE 1997: Skt. 21, transl. 7; SCHARPE 1964: 26). Skt.
lokaloka- 1s also attested in the Sanskrit texts from Turfan, cf. SWTF IV: 65 and
von SIMSON (2000: 261 fn. 60).

40" This is based on PEYROT’s (2016: 206-207) identification in “A 425¢+f al”. However, Peyrot
adds that “[i]t must be admitted, however, that ‘moving’ or ‘going’ is not obviously correct for
all passages”, and as for Toch. A ymatunt in A62al and A251b4, Peyrot prefers the meaning
“gathered” or “assembled”, which “is derivable from a more basic ‘having come’.”
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(10) P. 413a on Vacramukhe: in section D, we read “From Skt. vajra-mukha-,
lit. ‘top of diamond’”. The Tocharian name is reminiscent of a deity called
Vajramukha (Chin. <[] jin gang mian) with the head of a wild boar in the
tantric Buddhism, and his name Skt. vajramukha- means rather “having a face as
hard as a vajra”. Cf. the explanation in the Dictionary of Buddhist Iconography
(CHANDRA 2005: 4010-4011): “Vajramukha (Jap. Kongdmenten) is one of the
Twenty Devas in the outer circle of the six sub-mandalas of the Vajradhatu in
the Genzu version (AD 806)”. In the story of Krosavati (A4b3-5), which the
king chews (Toch. A traskas from trask- “to chew”) and destroys, the king’s
Tocharian name vacramukhe could mean “having a mouth as hard as a vajra”.

(11) P. 472: Toch. A su is missing, but on the next page a compound “sSu-ype*” is
given as an independent entry, where “su, adv. ‘near, close’” as an independent
word is indeed specified in section D. Toch. A su in A3b2 is regarded by PiNauLT
(2008: 236) as an independent word with unknown meaning. On the same page
(i.e. OGIHARA 2009: 146*") containing the discussion of Toch. A lyalyoryo cited
in DThTA (p. 410b), Ogihara gives a detailed analysis of Toch. A su, according
to which Toch. A su ypeya mskantasac renders Skt. pratyantaviasine “to
someone staying near the border” (cf. Chin. ¥ 5% < bian jing min “people near
the border”), and Toch. A su probably means “frontier, border”.

However, OGIHARA’s (2009: 146) translation “frontier, border” for Toch. A su
evokes doubt because such a meaning can hardly fit its context in A69a6: ma
py arkisosi cu sem su yamtsat “the world did not make you (their) protection
either”, where Toch. A su + yam- (middle voice) governs double accusatives, i.e.
cu “you” and sem “protection”. Given the fact that Toch. A su ypeyd corresponds
Skt. praty-anta- “near the border”, as admitted by OGIHARA (2009: 146) himself,
Toch. A su + yam- (middle voice) probably renders Skt. prati- + kar- (middle
voice) “make sth. as sth.” with double accusatives, cf. Skt. pura imaml lokan
pratikaravamahd “‘let us make these worlds as citadels in opposition” in the
Aitareya-Brahmana 1.23 (AUFRECHT 1879: 19; KertH 1920: 125). Thus Toch. A
su corresponds to Skt. prati- and means “towards, near”. Etymologically,
chh. A $u could go back to *kioh , “with this, nearﬂthis”, as instr. sg. of PIE
*kio- “this one” (DUNKEL 2014: 11, 412—413), and *kioh; > Proto-Toch. *kio >
Toch. A su (for the sound change of word-final *-o, cf. HACKSTEIN 2017: 1314).

(12) P. 497 and pp. 73—74: according to CARLING and PINAULT (2023: 497) there
is no Toch. A sos, and Toch. A sos after Toch. A lyalyoryo in A3b2 is interpreted
as a sandhi form of esos “termite mound”, which is a hapax and regarded as
“[p]robably cognate with” another hapax esus meaning “termite”. The argument
of CARLING and PmNauLT (2023: 73) regarding Toch. A esus is dubious, because

4Tt is unclear, why by writing “Ogihara (2009a: 136, 143, 170)” CARLING and PiNaULT (2023:
473) simply leave out the very page, i.e. 146, where Ogihara gives a detailed analysis of
Toch. A su.
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simply by saying that “[t]he text describes a series of creeping animals: ants,
worms, scorpions, etc.”, they proposed the meaning “termite, white ant” for the
hapax esus without any philological evidence.

(13) Some typos:

p- 135b under entry Toch. A kip, section T: s7ii >> s7ii (correct in CARLING 2009:
146a).

p. 208a under entry Toch. A tarsom: “Nom./Obl.Sg. tarsom” in section F, but in
section T no example of nom. sg. is specified.

p. 284b: under entry Toch. A pdssak: “fem.” and “ObL.PL. ... (passékas) 327 a6”,
but p. 168b: “PPrt. Obl.Sg.Masc. 327 a6 ///(ka)k[l]epsunt passaka///”.

p. 356b under entry Toch. A mrdc: “B mrac” acc. sg. is given, but nom. sg. B
mrace is indeed attested, namely in PK AS 6Aa2, which is absent in ADAMS
(2013: 514).

p- 369a under entry Toch. A ydslu: ydslu* with a following “*”, but the nom. sg.
form is indeed attested.

p. 397b under entry Toch. A lalamsdk*, section F, Nom.Pl.Masc: lalamskern >>
lalamsker.

p. 425a under entry Toch. A warpiske: B werpiske >> B werpiske, it is usually
written with short 7, and only once as werpiske in B406b2.

p. 467b under entry Toch. A Sdktalyi: B saktalye >> B Sdktalye, Toch. B sdktalye
also occurs as saktalye in two MQ fragments B209 and B205 (with saktalyi in
line a2), but *saktalye is not attested.

p. 476a under entry Toch. A sol-Soluneyum, section T: solumeyumdricis >>
Soluneyumdricds.
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Abbreviations

AN Anguttara-Nikdya, Part 1, see MORRIS, rev. WARDER (1961);
WoODWARD (1979).

AvS Avadanasataka, see VAIDYA (1958); SPEYER (1906—1909).

BHSD Buddhist Hybrid Sanskrit Dictionary, see EDGERTON (1953).

Celt. Celtic.

Chin. Chinese.

DBh Dasabhiimikasiitra, see VAIDYA (1967).

Divy Divyavadana, see CowELL and NEIL (1886).

DKPAM  Dasakarmapathavadanamala, see WILKENS (2016).

DN II Digha Nikaya, Vol. 11, see DaviDs and CARPENTER (1903);
WALSHE (1987).

DThTA Dictionary and Thesaurus of Tocharian A, see CARLING and
PiNauLT (2023).

Eng. English.

EWAId Etymologisches Worterbuch des Althochdeutschen,
see LLOYD et al. (1988-2021).

EWAia Etymologisches Wérterbuch des Altindoarischen,
see MAYRHOFER (1986-2001).

Gr. Greek.

GV Gandavyiiha, see VAIDYA (1960).

Jap. Japanese.

IM Jatakamald, see HANISCH (2005); MEILAND (2009).

KarP Karunapundarikasiitra, see YAMADA (1968).

LIV? Lexikon der indogermanischen Verben, see Rix et al. (2001).

LV Lalitavistara, see HokazoNo (1994, 2019).

MAV Mahavadanasiitra, see FUKITA (2003).

MplJ Miigapakkhajataka.

MPS Mahaparinirvanasiitra, see WALDSCHMIDT (1950—-1951).

MSN Maitreyasamiti-Nataka, see J1 et al. (1998).

MSV Miilasarvastivada-Vinaya.

MW Monier-Williams’ Sanskrit-English Dictionary,
see MONIER-WILLIAMS (1899).

NIL Nomina im indogermanischen Lexikon, see WODTKO et al. (2008).
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OUygh. Old Uyghur.

OHG Old High German.

Pa. Pali.

perl. perlative.

PIE Proto-Indo-European.

PK AS Pelliot Koutchéen, Ancienne Série, Paris.

PW Petersburg Worterbuch, see BOHTLINGK and RoTH (1855—1875).

SauN Saundarananda, see CoviLL (2007).

Skt. Sanskrit.

Sn Suttanipata.

SN Samyutta-Nikaya.

SNCN Saundaranandacarita-Nataka.

Suv Suvarnabhdsottamasiitra, see NOBEL (1937).

SWTF Sanskrit-Worterbuch der buddhistischen Texte aus den Turfan-
Funden, see WALDSCHMIDT et al. (1994-2018).

T. Taishozo.

TEB Tocharisches Elementarbuch, see KRAUSE and THOMAS (1960);
THOMAS and KRAUSE (1964).

TG Tocharische Grammatik, see SIEG et al. (1931).

THT Tocharische Handschriften der Turfansammlung, Berlin.

Tib. Tibetan.

Toch. Tocharian.

V] Visvantarajataka.

YQ Yangqi Qianfodong.
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Introduction

This article explores the history of cinema in Macao by focusing on the
contrasting perspectives of foreign, i.e. non-Portuguese, Western filmmakers
and Portuguese filmmakers. It begins by highlighting the prevalent tendency to
associate the territory with negative characteristics in films directed or produced
by foreigners in Macao during its Portuguese administration. Next, it examines
the historical narratives of Portuguese cinema in Macao and contrasts them with
the perspective of the foreign filmmakers. It shows how a positive portrayal of
this former colony was consistently created by Portuguese filmmakers or those
supported by Portuguese entities.

The article carries out a detailed analysis of the professional careers of
filmmakers Ricardo Malheiro and Miguel Spiguel to unravel the complexities
of filmmaking in Macao. By examining their career paths, creative choices and
thematic inclinations, the study aims to shed light on the factors influencing
the divergent cinematic perspectives on Macao. This examination of individual
filmmaking experiences serves as a compelling lens through which to understand
the broader dichotomy between the foreign and Portuguese representations of
Macao.

Many Portuguese filmmakers filmed in Macao, but it was foreign Western
directors who “discovered” and showed this Portuguese colony as a cinematic
space to the world (Lopes 2016). For foreign directors, Macao was the
backdrop to many spy, romance, suspense, and comedy films, but it was seldom
a “Portuguese” or a “Chinese” city. It was an exotic place where Western
characters lived out their romances and adventures. The locals — Portuguese,
Chinese, and Macaense — played the same role as the city (Macao) and were
part of the set, supporting characters that gave the footage the exoticism that the
scripts and, consequently, the audience enjoyed.!

The choice of Macao as a location resulted from several things that Hollywood
and the European film industry looked for outside their own urban centres.
Macao and Hong Kong possessed features that were not so easily found in
other cities in Asia and the East — we call this group of features the exotic
occidentality of the East.

What is this exotic occidentality of the East? It was a way of being and acting
in the East, living, working and, in this case, filming in Euro-Asian locations
administrated by Europeans where the Western modus vivendi and faciendi
1

This reality can be seen in the following Western films, directed or staged in Macao: Macao
lenfer du jeu (1939); Love is a Many-Splendored Thing (1955); Forbidden (1953); Macao,
Ferry to Hong Kong (1959); Out of the Tigers Mouth (1962); The Peking Medallion (1967);
Histoire Immortelle (1968); The Man with the Golden Gun (1974); Cleopatra and the Casino
of Gold (1975).
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were assured for those with European ancestry. In these cities, supposedly
under the European pax, there were fewer risks of filming being interrupted
by political and social instabilities or Western production crews having to deal
with political and social environments hostile to their presence.

Macao and Hong Kong were doubly exotic for the American audience: they
were both European and Asian. But did not the European colonies and ex-
colonies in Africa and Asia offer the same filming conditions and provide the
same exoticism? Partially yes. Like Macao and Hong Kong, other territories
were administrated by European powers, and the audiences were familiar with
a series of clichés and imaginaries created by cinema — Western cinemas of
the late nineteenth and twentieth centuries inherited the narrative and visual
traditions, as well as cultural assumptions, on which popular Orientalism
was based, and filmmakers discovered how popular these subjects could be
(BERNSTEIN and STUDLAR 1997: 3). Still, most of these cities were marked by
Western architecture, with Western restaurants and people dressed in a Western
style, among other distinctly European aspects, i.e., they did not correspond
to the exotic standards they wanted to show.” In addition, in the aftermath of
World War 11, with its ongoing decolonisation and independence processes and
civil wars in the former European colonies, making films whose scripts were
essentially stories about Western characters made for Western audiences became
increasingly difficult in Africa or Asia — either for security or practical reasons,
since cities were undergoing political, cultural, and demographic decolonisation
processes. However, in the cases of Macao and Hong Kong, this did not happen,
as we shall describe below.

Despite some exceptions, the Portuguese films made in Macao until 1974 were
mainly short documentaries produced with public funds. In contrast, foreign
productions made in Macao were mostly feature films financed by private capital.
Most productions were not entirely filmed in Macao — the city’s images shown
in the final cut correspond to the so-called “partially filmed in Macao” caption.
Some of the reasons why Macao was filmed for these foreign productions were

2 Edward Said, in his book Orientalism, first published in 1978, writes about the vision of the

Orient to which the Western public was accustomed and which it wanted to see represented in
the cinema: “On a visit to Beirut during the terrible civil war of 1975-1976 a French journalist
wrote regretfully of the gutted downtown area that ‘it had once seemed to belong to ... the
Orient of Chateaubriand and Nerval’. He was right about the place, of course, especially so far
as a European was concerned. The Orient was almost a European invention, and had been since
antiquity a place of romance, exotic beings, haunting memories and landscapes, remarkable
experiences. Now it was disappearing; in a sense it had happened, its time was over. Perhaps
it seemed irrelevant that Orientals themselves had something at stake in the process, that even
in the time of Chateaubriand and Nerval Orientals had lived there, and that now it was they
who were suffering; the main thing for the European visitor was a European representation of
the Orient and its contemporary fate, both of which had a privileged communal significance
for the journalist and his French readers” (Samp 2014: 1).
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related to its geographical proximity to Hong Kong and Continental China. For
example, in the film Ferry to Hong Kong (1959), part of the story happens on
a boat that connects the British and the Portuguese colonies. There were also
films in which Macao replaced Hong Kong (e.g., Dragon: the Bruce Lee Story,
1993) or Continental China (e.g., Shanghai Surprise, 1986). In some of these
films the Portuguese names of the streets or the buildings could be seen, which
looked strange. When Macao was indeed Macao in films, it was shown mainly
as a crossing point, a non-place. For example, in The Man with The Golden Gun
(1974), agent 007 travels to Macao to meet the Portuguese gun dealer Lazar.

Macao depicted in Western non-Portuguese cinema

While Macao had been filmed by foreign directors and mentioned in their films
before, its territory and local reality were never the primary inspiration for
a feature film until Macao, [l'enfer du jeu (1939). This film is based on the
famous novel by Maurice Dekobra, published in 1938 about Macao. According
to the author, it is a city of pleasure resorts and arms dealers. Paradoxically,
the first significant production with the word Macao in its name distributed
worldwide was filmed not in the former Portuguese colony but in a studio in
Nice (France). Chinese and Indochinese workers were recruited as extras in the
Paris area.

In Macao, l'enfer du jeu, the Portuguese colony is portrayed as a place of
gambling and arms trafficking. However, unlike other foreign films staged or
filmed in Macao, it contains scenes indicating that Macao was a Portuguese
territory. According to Luis de Pina’s research, Portuguese Censorship may
have ordered cuts that removed the Portuguese atmosphere of this film, which
may explain the small impact of Macao, [’enfer du jeu in movie theatres and the
press in Portugal (P1NA 1991: 7).

The same negative connotations can be found in the fictional feature film Macao
(1952), a studio production made in Hollywood. The movie was directed by the
Austrian-American Josef von Sternberg. Of the films shot in Macao and Hong
Kong that are mentioned in this article, Macao is probably the most famous
and influential in terms of the actors, the people and the company involved in
its production. The film’s contents made the Portuguese Censorship forbid its
showing on national soil (P1NnA 1991: 9).

The idea of Macao as a getaway place, a crossing point or a holiday destination
for the people of Hong Kong transmitted by Hollywood productions can be
found in Love Is a Many-Splendored Thing (1955). This feature film, more
famous for its soundtrack than its screenplay, tells the story of a Euro-Asian
couple that faces many obstacles in a society not yet accustomed to interracial
relationships. It was partially filmed in Macao, where the couple decide to spend
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a few days away from the disapproving looks they get in the British colony of
Hong Kong.

Less known but also one of the films that shows Macao as a crossing point and
arefuge, Forbidden (1953), starring Tony Curtis, was released two years before.
This film tells the story of Eddie, its main character, who is hired by a mobster
from Philadelphia to locate his wife and take her back to the USA. Eddie finds
his boss’ wife in Macao and, while doing his job, saves the life of the owner
of one of the city’s casinos, who coincidentally is engaged to the woman he is
looking for.

Different from Macao, l'enfer du jeu and Macao, Ferry to Hong Kong (1959)
tells the story of Mark Conrad (Curd Jiirgens) who, after being expelled from
Hong Kong, travels aboard Captain Heart’s ferry (Orson Welles) to Macao.
However, his entrance into the Portuguese colony is refused, and Conrad
remains in a sort of purgatory between the two European colonies. Throughout
the film, there are visual and oral references to Macao. Even though it is not
a film about Macao, it shows the real city of Macao and not the reality staged in
European and American studios.

In the 1960s, three other films perpetuated Macao as a city of gambling,
corruption, and prostitution, where gangsters seemed to act freely. The
American production Out of the Tiger’s Mouth premiered in 1962. This drama
tells the story of two refugee children from Continental China who end up in
abrothel in Macao after their grandmother entrusts their fates to an unscrupulous
boatman who had promised to take them to their uncle in Hong Kong. The film
wanted to alert the international community to this type of problem.

Two other feature films whose stories unfold in cultural and architectural
settings of the type of East-meets-West were released in 1967: The Peking
Medallion (1967)° and Via Macao (1967). They are both European productions
of the spy/gangster/romance genres previously explored in other productions.

Peking Medallion was filmed in a studio in Berlin, where the atmosphere of
the Portuguese colony was recreated and only partially filmed in Macao and
Hong Kong. This co-production — French, German (West Germany) and Italian
— explores the clichés of the corrupt and violent underworld of the Portuguese
colony. One of the film’s passages seems to summarise what would become
a cinematic commonplace about Macao: “From the four corners of the Earth...
From the four corners of Hell... the search for the Peking Medallion drew them
to Macao, the deadliest city in the world!”

3 Watch the full film at https://www.youtube.com/watch?v=-TT-8_ufYoo (accessed 11 October
2024). This film was exhibited internationally under different titles: Die Holle von Macao,
The Peking Medallion, O Medalhdo de Pequim, Os Corruptos, The Corrupt Ones, Hell To
Macao, Los Corrompidos, etc.
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Via Macao, directed by the French Jean Leduc and produced by the Spanish
producer and Portuguese resident Felipe de Solms (RaMos and MARTINS 2023),
also explores the universe of arms trafficking and espionage on the territory. Like
other productions, it expresses Hollywood clichés like the romance between the
leading character and the femme fatale, usually a Western woman he finds in
the East. This film, however, has the particularity of being directed and starred
in by Leduc and Solms, two filmmakers with previous connections and works
in Continental Portugal and its colonies (RamOs and MARTINS 2021: 172-175).
Nonetheless, it preserves the image of Macao as a city of crime and espionage
that had been developed by previous foreign productions.

A year later comes Histoire Immortelle (1968), a television film directed and
starred by Orson Wells, inspired by a story by Karen Blixen that takes place in
Macao in the 19th century. In this production, the city of Macau was recreated
in French studios, with only glimpses of the scenery. The idea was not to present
a realistic image of Macao, but rather to suggest that it was a remote port city
where Westerners lived out adventures and romantic stories. The depiction of
the architecture and the local Chinese and Portuguese population was merely to
give the place an exotic and unique atmosphere.

In the year James Bond “visited” Macao, 1974, scenes for Cleopatra Jones
and the Casino of Gold (1975), an action and adventure blaxploitation* film,
were shot in the territory. Once again, the two European colonies in China
were the stage for action scenes, espionage, and fights against crime associated
with gambling and casinos. In this film, both main characters, the heroine and
the villain, are women — reminiscent of the social activism that prevailed in
the West at the time, especially in the USA, namely female empowerment and
the struggle for racial equality.

As mentioned above, this article focuses on foreign Western films. However, the
study of foreign Asian productions filmed in Macao is a valuable perspective
for future research. Many of them were produced in Hong Kong and mainly
portrayed Macao as a place of gambling, nightlife and adventure — e.g. Pedicab
Driver (1989); Casino Tycoon (1992); The Longest Nite (1998) or Casino (1998).

Macao through the lens of two Portuguese filmmakers: Ricardo
Malheiro and Miguel Spiguel

The Portuguese from Europe and the colonies had to wait until the 1950s to meet
cinematic Macao through the lenses of their compatriots. National directors and
producers certainly made other films, but this was the decade when projects
financed — fully or partially — by public funds arrived on metropolitan screens.

4 Blaxpoitation is a subgenre of ethnic American films primarily directed at the Afro-American

community.
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Ricardo Malheiro and Miguel Spiguel, a Turkish based in Portugal, were the
two directors responsible for most Portuguese films about Macao.’

Actor, director, and producer Ricardo Malheiro had extensive experience
making propaganda documentaries in Portugal and its colonies; he filmed and
produced two films about Macao, namely Macao — Cidade do Nome de Deus
(1952)¢ and Viagem Ministerial as Provincias do Oriente 3 — Macao (1953)'.
These were two of the films he made between 1949 and 1954. During these
five years, the director/producer filmed all the Portuguese colonies, including
the territories administrated by Portugal in India and Timor, which, due to
chronology and distance, were probably the two Portuguese colonies where the
fewest national cinematic productions had been made (RAamos and MARTINS
2021: 165-167; Ramos 2020; 2021).

The documentary Macao — Cidade do Nome de Deus is essentially a tourism
film with a bias of political propaganda. The narrator starts by mentioning the
centuries-old Portuguese administration and, as the images flow, describes
the main public (administrative offices, hospitals, markets, schools, radio and
even the municipal kennel), military and civilian buildings of the colony. Like
other colonial documentaries, it presents a unique and positive perspective of
the territory; its socioeconomic development, resulting from public investment,
is one of the main messages. It also shows the powerful architectural and
cultural components and their contrasts with the vernacular oriental brands.
As regards the local population, curiously, it only mentions the “Chinese” in
order to praise their hospitality. Finally, the documentary ends by showing
Macao as a place of peace and a cultural melting pot, demonstrating the “huge
kindness, understanding, and love of the Portuguese people”. This documentary
is the fruit of its time, and we can perceive the narrative of Luso-tropicalism®
and race equality of the Portuguese Empire. On the one hand, among other
things, it mentions that education is meant for all children, regardless of colour

> About Miguel Spiguel work and biography, see PICARRA (2015).

® See http://www.cinemateca.pt/Cinemateca-Digital/Ficha.aspx?obraid=3504&type=Video

(accessed 11 October 2024).

See http://www.cinemateca.pt/Cinemateca-Digital/Ficha.aspx?obraid=2393&type=Video
(accessed 11 October 2024).

Lusotropicalism is a mixture of the theories Gilberto Freyre proposed in the 1930s and
formalised in the 1950s about the exceptional Portuguese racial character (and, therefore,
the Brazilian). Freyre’s work promoted that Portugal was a more benign and racially tolerant
coloniser than other European powers, that Brazil would one day be an Arcadia, composed
of a mixed-race population, and that the vast Portuguese Imperial World was ultimately,
despite some problems, a successful interracial experience (ANDERSON et al. 2019). In short,
the Lusotropicalist assumptions include the idea that the Portuguese have a unique ability to
have harmonious relationships with other people, their adaptability to the tropics, and their
inherent lack of prejudice. Together with colonial ideology, these ideas were widely diffused
in Portuguese society after World War II (VALENTIM and HELENO 2018: 32-42).
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Scenes from the movie Macao — Cidade do Nome de Deus. © ANIM National Archive
of Moving Images of the Portuguese Cinematheque.
The CC BY-NC-ND 4.0 licence does not apply to these pictures.
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Fig. 1. Avenida Almeida de Almeida Ribeiro, considered one of the city’s main
thoroughfares.

Fig. 2. Porto Exterior, located in the eastern part of the Macau Peninsula.
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Fig. 3. The ruins of St. Paul’s Church (Ruina da Igreja de S. Paulo). They are part
of the Historic Centre of Macau, which has been classified by UNESCO as
a World Heritage Site.
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Fig. 4. Chinese junks in Praia Grande Bay (Portuguese: Baia da Praia Grande).
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or creed, and the word “colony” is not used, but on the other, the ideals of
“Christianisation” and “Occidentalisation” of people and territories prevail, as
well as the terms “yellow culture” and “Chinese folk”.

Viagem Ministerial as Provincias do Oriente 3—Macao (1953), an Agéncia Geral
Ultramarina (AGU)’ production, is one of three episodes of a documental series
about the visits of the Minister of Overseas, Admiral Manoel Maria Sarmento
Rodrigues, to the Portuguese colonies of India, Timor, and Macao. It is basically
anews story about his visit to Macao between June and July 1952." It essentially
shows the Minister’s inaugurations and official visits during his stay. Since there
is no direct speech, the spectator is guided by the narrator, who explains the
actions. Also, it praises the symbols of Portugal in the colony and the benefits
of the Portuguese administration. Ricardo Malheiro repeats many images and
a few sentences that appeared in the 1952 documentary, which mentioned that
the swimming pool was “inaugurated” by the Minister, and the one from 1953
shows its inauguration. Ricardo Malheiro, as did Felipe de Solms and other
directors, took the chance to film other things while they were on location,
or they reused editing “leftovers” to make other documentaries and thus take
advantage of their stays. The film conveys virtually the same messages as the
previous one, but there is more emphasis on the “local Portuguese way” despite
the cultural and ethnic polychromy of the city and its population, and clearly
distinguishes the “Portuguese community” from the “Chinese community”.
Once more, the Chinese people are praised for their traits (e.g., curiosity).

Benefiting from some temporal distance, Miguel Spiguel’s films seem to
have “absorbed” more comprehensively the new Portuguese colonial speech
formulated after the constitutional revision of 1951''. We also propose the
hypothesis that, as a foreigner, Spiguel had a different way of “looking” at
the Portuguese colonies while respecting the constraints imposed by censorship.
The footage he filmed in Macao can be used to study his way of making
propaganda.

His experience as a filmmaker in Macao started in the mid-1950s when he
directed and produced two short documentaries: Macao, Joia do Oriente
(1956) and Acg¢do Missionario no Oriente (1956). The opening of his first film
includes intertitles with this acknowledgement:

®  The AGU - General Overseas Agency was a Portuguese public institution, founded on the

30th of September 1924 and dedicated to the communication and promotion of the Portuguese
Colonial Empire.

After visiting the Portuguese colony, the Minister of Overseas also visited Hong Kong and
Japan.

The constitutional review of 1951, which determined, among other formal aspects, the
replacement of the terms “Empire” and “colonies” by, respectively, “Overseas” and “overseas
provinces”, was a way of internationally distancing Portugal’s image of the epithet of
colonising power (ALEXANDRE 2017: 198-218).
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To His Excellency the Governor of the Province, Admiral Joaquim
Marques Esparteiro, to the most distinguished Doctor Pedro José Lobo,
and all the official and private entities, Fernando Macedo and Miguel
Spiguel thank you for your collaboration in this documentary.

This introductory note explains the film’s production and Spiguel’s connections
in Macao, which would facilitate his future works (and funding) in the territory.
The relationship with Doctor Pedro José Lobo'? is possibly the most important.
This short film follows the form and contents of Malheiro’s films. Several
monuments, residential neighbourhoods, institutional buildings (such as Leal
Senado, the former seat of the Portuguese government, and the building of
the Banco Nacional Ultramarino), and social infrastructures (e.g., hospitals,
hotels, inland port, swimming pool complex) are filmed. Then, streets and
local businesses are filmed. Hybrid culture is particularly emphasised: symbols
of oriental tradition (e.g., tiger dance; pagodas) and European influence (e.g.,
modern architecture). For example, the monument to Camdes is shown among
oriental monuments like pagodas.

Acgdao Missiondrio no Oriente has a different focus and follows a theme that
gradually disappears from colonial documentaries: European missionary
work, Portuguese in this case, in the world. This film evokes the importance of
Portuguese missionaries in the East and their action in Macao.

Later, he directed a documentary for the series Portugal, alem da Europa,
Pescadores de Amangau (1958), financed by Pedro Jos¢ Lobo’s company, P.J.
Lobo & C2. A sort of sociological documentary, it shows, and comments on the
typical aspects of the lives and relationships of the fishermen who live in their
boats docked in Macao (PiNa 1977: 38).

In 1960, Miguel Spiguel directed and produced Macao (1960)," accompanied
by Aquilino Mendes as co-producer (PiNna and Cruz 1989). Among other
tasks, Aquilino Mendes oversaw photography and assisted him in several
documentaries he made in Portugal, the colonies, and even Malaca."* Macao is
a typical example of how Portuguese colonial cities were described by colonial
documentaries: the colony is shown as a peaceful, beautiful, and adorned
territory where one can feel Portuguese culture. According to its narrator,
everyone lives peacefully despite the cultural melting pot, with no distinction
between races or creeds. For example, Mozambican soldiers are filmed among
the men performing military service in the colony.

12" On Doctor Pedro José Lobo, see RAMos and MARTINS (2023).

Watch the full film at https://arquivo-cave.defesa.gov.pt/details?id=17497&ht=macau&detail
sType=Description (accessed 11 October 2024).

In Thailand, Spiguel directed Malaca (1960), a documentary about the traces of Portuguese
culture in this territory.
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In 1966, Miguel Spiguel directed what we consider his most curious work
in Macao, the feature film in colour Operagdo Estupefacientes, composed
of the segments O Importador de Opio, Doca de Patene and Mayana, with
a total of 55 minutes, which later led to three autonomous short films. This
docudrama’s narrative focuses on Policia Judiciaria de Macao’s (PJM) fight
against drug trafficking and use, namely opium. Doca de Patane introduces
a slightly marginal side of Macao, showing fewer noble areas of the city,
different from the images of casinos and monuments that represented it at the
time. The film is a eulogy to the fight against drug trafficking and use in Macao.
One of its most curious aspects is that real PJ officers play the leading roles.
As for Mayana, it is a mixture of the genres of tourism film and educational
romance. Miguel Spiguel was able to direct a film alerting the harm of drugs
that was simultaneously a propaganda film of the territory and the Portuguese
administration’s measures to fight drug trafficking and use. Miguel Spiguel
makes a cameo appearance at the end of the film, providing authenticity to
the story and the message he is trying to convey. This trinity of short films
reveals a negative side of the Portuguese colony that mainly affects the Chinese
community, which the propaganda is forced to address. This film deserves
credit for showing another, more obscure, side of the territory and the drama
of the refugees from Continental China, which is present, though not expressed
explicitly, through its lead actress, Mayana Martin, a refugee from Shanghai.

Working with Aquilino Mendes again, Miguel Spiguel produced two
documentaries about Macao: Macao Industries, Macao Knitters, and Macao de
Hoje. The first, spoken in English, was 10 minutes long and served the primary
purpose of promoting the local economy, especially the textile company
Macao Knitters. As regards the second documentary, its range was more
comprehensive, and it tried to show the Portuguese colony’s modernity, which
was characterised as follows: “from the development in width to the growth
in height, this is the equation of today’s Macao”. The documentary shows
how casinos and tourism are the main drivers of the local economy, moving
the colony towards rapid development. Its perspective differs from other
Portuguese propaganda documentaries since this production clearly recognises
the economic importance of casinos and the resulting tourism.

The last three films Miguel Spiguel made in Macao were Macau Industrial
(1974),'5 Uma Pérola Chamada Macao (1974),'° co-directed with Jodo Botelho,
and Macao (1977), a Doperfilme production'” released after the director’s

Watch the full film at http://www.cinemateca.pt/Cinemateca-Digital/Ficha.aspx?obraid=4676
&type=Video (accessed 2 October 2024).

Watch the full film at http://www.cinemateca.pt/Cinemateca-Digital/Ficha.aspx?obraid=7821
&type=Video (accessed 2 October 2024).

17" On Doperfilmes, see CUNHA (2018a).
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death in 1975. There is little to be added to what has been said already. These
titles are emblematic of other Portuguese films produced in Macau, presenting
a uniformly positive vision of Macanese society.

Other Portuguese productions about Macao

As far as we can tell, the first Portuguese productions filmed in Macao and
distributed or exhibited in Continental Portugal were made between 1923 and
1924. Of the three titles that have been identified, we only know the director of
Macao (1924), Manuel Amor Antunes,'® who was also responsible for the four
Portuguese documentaries about the Portuguese colony in China produced in
the 1930s. The other two films were identified by Jos¢ Matos-Cruz with the
following titles: as Aspectos de Macao (1923), a Castello Lopes production, and
Asas de Portugal, Saudagdo aos Aviadores do Raid Lisboa-Macao (1924), a film
about the first plane trip between the Portuguese capital and Macao (MATOs-
Cruz 1999). However, the condition of the cataloguing and conservation of the
material precluded any meaningful analysis of its contents.

The films directed by Manuel Amor Antunes were mere captures of Macao’s
daily reality, similar to the static shot documentaries of the early 20th centurys; its
prises de vue had an incipient cinematography that shows the amateurism of its
cameraman. The footage filmed in the 1920s was reused in short documentaries
that were exhibited in Portugal in the 1930s (J. NOvoa 1998; A. Novoa 2003).

In addition to the early productions of Anténio Amor and the structured,
organised work of Ricardo Malheiro and Miguel Spiguel, there were
other Portuguese filmmakers who made documentaries and reportages
about Portuguese India. Among these, the work of Jodo Mendes and Filipe
de Solms deserves special mention, as they included this colony in their
general perspective on the Portuguese overseas territories. The documentary
filmmaker Jodo Mendes,' one of the most active Portuguese filmmakers of the
1950s and 1960s, directed the 20-minute documentary Portugueses no Mundo,
produced by Felipe de Solms? in 1954. The film pays tribute to the effort and
faith invested by the Portuguese people to create a nation of people of different
races and religions united by the Portuguese flag. Every Portuguese colony was
filmed for this purpose. It is an exaltation of Portuguese colonialism, unveiling
the narrative of the multiracial and multicontinental nation that was under
development.

18 About Manuel Antunes Amor’s productions, I write above, in the section “Macao through the

lens of two Portuguese filmmakers”.

19 On Jodo Mendes, see A.B. (1942), P.A. (1951), MENDEs (1952), B. (1959), Rosa (1989), Rosa
(1997), Ramos and MARTINS (2021).

On Felipe de Solms’s professional and biographic pathway, see Oito filmes sobre a Africa
Portuguesa (1950), Diario de Luanda (1951a), Didrio de Luanda (1951b), de SoLms (1952),
Plateia (1968), MORENO CANTANO (2017), CuNHA (2018b), Ramos and MARTINS (2021).
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Caminhos Longos: Macao through the eyes of the locals

Caminhos Longos (1955) was the first fictional feature film made in Macao
that was directed and produced by a local company. Its production began in
1954, and it premiered in Cine-Teatro Vitoria (present-day Banco Tai Fung) at
Rua dos Mercadores (Macao) in 1955. The movie is spoken in Portuguese and
Mandarin. The film’s story unfolds in the aftermath of the final phase of the
Chinese Civil War (1946-1949). It addresses the issues of Portuguese refugees
in Shanghai and the many Chinese people who, due to the war and the rising
prices, moved to Macao, where some settled and others stayed for some time
before travelling to other latitudes. According to the researcher Ana Catarina
Almeida Leite, although it addresses less positive aspects, this feature film and
other Portuguese productions were part of the Portuguese authorities’ effort
to clean Macao’s image as a place essentially devoted to gambling and crime
(LEITE 2021).

The cast chosen for Caminhos Longos is quite interesting because the origins
and life experiences of the actors intersect with those of the characters. Wong
Hou — who was born in China and had already participated as an actor and
director in productions filmed in Beijing, Shanghai, and Hong Kong — plays
the role of Tam Meng, a man who is trying to rebuild his life, torn by the
vicissitudes of the war in his home country, in Macao. However, once in his
host territory, Tam Meng enters the world of crime until he finds the way of
redemption. The actress Lola Young was born to a French mother and a Chinese
father in Paris and lived in many places in the East. Her father was a high
officer of the Chinese Nationalist Government. In Caminhos Longos, Lola plays
the role of Dolly, a seductive Euro-Asian who is hired to work in a dancing
nightclub in Macao. For its part, the Portuguese Irene Matos plays the role of
an upper-middle-class young woman who moves to Macao with her parents.
Her character’s life seems to mimic her own life story. Irene Matos, daughter
of Portuguese parents, was born in Hong Kong, where she spent most of her
life, and settled with her parents in Macao in the last years of the Chinese Civil
War. As for the actress Chung Ching, born in Continental China, she studied
at the Catholic School of Santa Rosa de Lima in Hong Kong and plays the role
of the young Chinese Catholic Teresa Vong, an affectionate nurse who is trying
to recover spiritual purity, after receiving advice from a priest. Finally, José
Pedro da Silva Valador, a Portuguese man from Alenquer who lived in Macao
while performing military service as an expeditionary soldier, interprets Duarte
Silva, an agent from Policia Judiciaria. The young agent is the personification
of the zealous and dynamic agent who puts duty before his own interests. It is
a prototype of the excellent policeman and the good public servant who tries to
impose law and morals in the Portuguese colony and always listens to his heart
more than he strictly enforces the law (Eurdsia Filmes 1954).
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The film’s whereabouts are unknown, and the press published only a few
images from it. However, this group of character types seems to agglutinate
different views of Macao expressed in Western fiction films and Portuguese
documentaries.

In synch with the aspects explored in Western fiction films about Macao,
Caminhos Longos examined the drama of refugees, the underworld of casinos
and nightclubs (dancing) and the prostitution associated with them. Criminal
and gangster activity is present in the character of Tam Meng. The fascination
for investigation and espionage while fighting crime is incarnated by Duarte
Silva. East-meets-West is found in the European and Euro-Asian characters
circulating between the two territories, whose cultural habits and language
distinguish them from the Chinese community. And finally, there is the
interracial romance. But there is also a more positive and nationalist Portuguese
perspective of the territory, which is given to us by Duarte Silva, a public servant
who tries to impose law and morals in a territory that is an oasis of peace in
a China devasted by the Civil War. Silva’s work does not seem easy because he
faces several, apparently interconnected, problems: the refugees’ drama and the
world of vice, prostitution, and crime, which appears to come from the outside,
as shown by the character of Tam Weng. However, this agent is benevolent
and cares about every character, regardless of their origins. Though we cannot
prove it, Duarte Silva appears to be the personification of Macao’s Portuguese
Administration.

In line with the two visions of Macao mentioned above, the positive one
(portrayed in Portuguese productions) and the negative one (associated with
gambling and crime, depicted in Hollywood and European productions), two
particular aspects can be distinguished. In the first, Portuguese nationalist
actors are depicted as combating criminality, whereas in the second, the
deficiencies of Macau’s social fabric are accentuated, encompassing matters
such as refugee crises, prostitution, and gambling. Furthermore, it is essential
to consider the perspective of those of Luso-Macanese descent. The character
Teresa Vong serves as a representative example of Catholicism within the
context of Macanese religious practice, particularly within the mix-raced and
Sino-Catholic communities. It must be emphasised that Catholicism is an
essential element of the Macanese identity. Local Christians bear witness to the
reality of religious persecution carried out by the Mainland Chinese authorities,
particularly in light of the arrival of Catholic refugees and other religious
minorities.

The drama of the refugees and the manner in which they were incorporated
into the territory emerge as another issue addressed from the local perspective.
The director’s use of these characters appears to indicate an early emphasis on
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a theme that was subsequently explored in international productions such as
Out of the Tiger’s Mouth (1960). The character of Duarte Silva represents the
perspective of the locals on combating crime. This reflects a tangible reality
that differs from the depiction in Portuguese documentaries. It is, however,
noteworthy that the fight against crime is the responsibility of the Policia
Judiciaria, rather than being undertaken by vigilantes or foreign agents, as is
often depicted in European and Hollywood productions. This distinction serves
to illustrate that Macau is not a lawless territory ruled by gangsters and casino
owners. While organised crime is indeed a significant issue, it is addressed by
the Portuguese Administration.

The story of the film’s production company, Eurasia, and its director and technical
crew is also a product of the territory’s political, social, and demographic history.
The production company was founded by Eurico Ferreira, born in Lisbon, José
Silveira Machado, from the Azores, and Doctor Pedro José Lobo, born in Timor
and a member of Macao’s political and business elite. The company was founded
with high hopes, and Caminhos Longos would be its Trojan Horse to enter the
national and international markets. After its first production, the three partners
already had two other productions planned, as they said:

...a film with distinctly Chinese characteristics, a comedy criticising the
modern society, a drama about people in the triangle of Hong Kong —
Manila — Singapore, a film that will feature the Portuguese province of
Timor as its background, an enchanting drama set in the Southern seas,
etc., and later releasing its first super-production filmed in colour, based on
one fact of our (Portuguese) age of discoveries (XV=XVII). In addition to
producing, Eurasia Filmes also distributes films and is especially focused
on divulging Portuguese cinema.

(Eurasia Filmes 1954)

Regarding its credits, Caminhos Longos was produced by Pedro Silveira
Machado, a local personality connected to the arts and the radio, who wrote
the script with Eurico Ferreira, a Portuguese director based in Macao. Local
stories inspired part of the narrative. Filming was conducted by the experienced
cameraman and contributor of Macao’s Propaganda Services, Albert Young,?*!
and the soundtrack was created by Doctor Pedro José Lobo, the film’s original
sponsor. The feature Caminhos Longos was followed by Macau em Marcha
(1956). We could not retrieve any information on its content. According to the

2l Albert Young filmed several Chinese and Hong Kong productions. He collaborated with

Macao’s Propaganda Services, for which he filmed the documentaries Os C.T.T de Macau,
Um dia em Macau and Macau Terra Portuguesa. At the invitation of the Macao General
Government, he worked with the filming crews of filmmakers Ricardo Malheiro and Miguel
Spiguel, with whom he filmed in Macao, the State of Portuguese India, and Timor. On Albert
Young, see STOKES and BRAATEN (2020).
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research conducted by José Matos-Cruz, it was an official production (MATOS-
Cruz 1999).

The last Portuguese film productions about Macao

Between 1969 and 1971, Solms and Leduc filmed the news report Le Portugal
D’Outremer Dans Le Monde D’Aujourd’Hui (1971). This production, entirely
spoken in French, portrays every Portuguese ultramarine province. The first
was Macao, followed by Timor, Sdo Tomé, Cabo Verde, Guiné-Bissau, Angola,
and Mozambique. The narrative paradigm is always the same: socio-economic
development, local traditions, multiculturality, and peaceful coexistence among
the different ethnic and religious groups that compose the population in the
different territories. There is only one exception: the Colonial War problem is
addressed in the chapters dedicated to Guinee-Bissau, Angola, and Mozambique.
The news report features several interviews, and Marcello Caetano® is one of
the interviewees. The film has the particularity of featuring dialogue, a rarity
among the Portuguese colonial documentaries, which are almost exclusively
based on narration. As of the mid-1960s, monologues by “experts” or individuals
with “administrative responsibilities” were included in an attempt to legitimate
and reinforce the films’ message and information.

In 1974, the last year of Estado Novo, Antonio Lopes Ribeiro directed the film
Macao, Portugal and China. The film was produced by Telecine-Moro*, which
between the late 1960s and the early 1970s, produced a set of documentaries on
the Portuguese colonies. The experienced director had already made several
documentaries of colonial propaganda, but this was the first specifically
about Macao. Lopes Ribeiro shows us Macao as a city of gambling, casinos,
and traditions, but from a positive perspective, allowing the audience to
envision the traces of Oriental and Portuguese culture. The old contrasts with
the new at a time when casinos were no longer a taboo for the Portuguese
Administration.

Conclusion

The history of cinema about Macao until 1974 reflects its geography,
demography, and realities. Attempting to capture Macao’s reality through
a camera is like using a kaleidoscope, where tilted mirrors create images,
showing different combinations at every moment.

The tilted mirrors are a metaphor for Macao’s skewed realities that were filmed

22 Marcello Caetano (1902-1980) succeeded Antonio Oliveira Salazar as President of the

Council in the Portuguese Dictatorial Regime, Estado Novo (1933-1974).
23 On Telecine-Moro, see RAMos and MARTINS (2023).
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over these years. The tiny crystals inside the kaleidoscope represent the cultures
and places that, together, offer cinematic visions of this Portuguese colony —
a colony that was not always portrayed as Portuguese in cinema. Sometimes
Macao was Portuguese, but in other cases, it was Chinese or Macanese.

The portrayal of Macao in foreign Western films and Portuguese films reflects
contrasting perspectives shaped by cultural contexts. In Western cinema,
Macao often appears as an exotic, lawless non-place, a fantastical setting where
Westerners navigate a mysterious oriental backdrop. The locals are depicted
as ambiguous figures, often under the control of casino owners, arms dealers,
or gangsters, adding to the city’s dangerous and alluring image. These films
prioritise action, adventure, and romanticised encounters between Western
heroes and exotic femme fatales, focusing on a sensationalised vision of East-
meets-West.

In contrast, Portuguese films present a more grounded and introspective image
of Macao. Documentaries depict it as a Portuguese territory with a complex
social fabric, where Europeans and Chinese coexisted, their lives shaped by
economic struggles and gradual development. The peaceful coexistence and
cultural blending are often attributed to the “Portuguese way of being in the
world”, reflecting a more measured and colonial view of Macao’s identity.
However, despite this portrayal, the realities of the Macanese community, with
their distinct Euro-Asian identity and overlooked cultural heritage, remain
marginalised in both types of films.

In summary, while Western films emphasise Macao as a place of exoticism and
intrigue, focusing on its oriental mystique and chaotic environment, Portuguese
films offer a more historical and colonial narrative, highlighting Portuguese
influence but neglecting the complexities of the local Macanese population and
negative aspects. Both perspectives create incomplete images of Macao, shaped
by the cultural lens of the filmmakers.
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The Buddha seems to have been a learned, sharp, deep and consistent thinker.
Obviously, not all his disciples were equally well equipped. They did not
always fully grasp his more unusual arguments. Over the generations of oral
transmission much must have been lost, and much came to be distorted. Most
Buddhist texts were committed to writing only some three centuries after the
master’s passing away around 400 BCE. Still, by comparing different accounts
in the Pali Canon and in other traditions and languages (Sanskrit and Chinese
being the most important), we can reasonably reconstruct quite a lot for the age
of emperor Asoka, the middle of the 3rd century BCE.

Beyond that point we can reach only tentatively through philological and
philosophical analysis. This is shaky, but because the original comes from
an intelligent and systematic teacher, we can often credibly correct the
traditional text into something more meaningful and consistent with the rest
of the old doctrine. Unfortunately, this is not the case with the argument
analysed here: it is basically isolated in the Pali Canon, so no consistency
check is possible. I can only say that it seems to be more meaningful after the
emendation suggested.

This emendation is, however, unusually brutal — it reverses the flow of the
argument. In the text, we have: “If it were A, then it would be B; but since it is
not A, it is not B.” After the suggested relocation of the negative particle, the
argument will be: “If it were A, then it would not be B; but since it is not A, it
is B”.

The sermon on no self

9]

The argument analysed is “the first anatman teaching™ in the Anatma-laksana-
sutra (Discourse on the Characteristic of Nonself), the Buddha’s second sermon,
on hearing which his first five disciples became enlightened. It is considered
an extremely important sitra, surpassed only by the first sermon, Dharma-
cakra-pravartana-sitra (The Turning of the Wheel of Law). In Bhikkhu
Bopnr’s translation (2000: 901-903), the whole text runs as follows:

[T]he Blessed One addressed the bhikkhus? of the group of five thus: [...]

“Bhikkhus, form is nonself. For if, bhikkhus, form were self, this form
would not lead to affliction, and it would be possible to have it of form:
‘Let my form be thus; let my form not be thus.’ But because form is
nonself, form leads to affliction, and it is not possible to have it of form:
‘Let my form be thus; let my form not be thus.””

In the terminology of WYNNE (2009b) An-atman is usually rendered as “no-self” or “nonself”.
In this paper, although most texts analysed are in Pali, I will use the “non-sectarian” Sanskrit
terms.

2 Pali bhikkhu, Sanskrit bhiksu, “mendicant” is a Buddhist monk.
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“Feeling is nonself... Perception is nonself... Volitional formations are
nonself... Consciousness is nonself. For if, bhikkhus, consciousness
were self, this consciousness would not lead to affliction, and it would
be possible to have it of consciousness: ‘Let my consciousness be thus;
let my consciousness not be thus.” But because consciousness is nonself,
consciousness leads to affliction, and it is not possible to have it of
consciousness: ‘Let my consciousness be thus; let my consciousness not
be thus.’

“What do you think, bhikkhus, is form permanent or impermanent?” —
“Impermanent, venerable sir.”” — “Is what is impermanent suffering or
happiness?” — “Suffering, venerable sir.” — “Is what is impermanent,
suffering, and subject to change fit to be regarded thus: ‘This is mine, this
I am, this is my self’?” — “No, venerable sir.”

“Is feeling permanent or impermanent?... Is perception permanent or
impermanent?... Are volitional formations permanent or impermanent?. ..
Is consciousness permanent or impermanent?” — “Impermanent,
venerable sir.”” — “Is what is impermanent suffering or happiness?” —
“Suffering, venerable sir.” — “Is what is impermanent, suffering, and
subject to change fit to be regarded thus: ‘This is mine, this I am, this is
my self’?” — “No, venerable sir.”

“Therefore, bhikkhus, any kind of form whatsoever, whether past, future,
or present, internal or external, gross or subtle, inferior or superior, far
or near, all form should be seen as it really is with correct wisdom thus:
“This is not mine, this [ am not, this is not my self.’

“Any kind of feeling whatsoever... Any kind of perception whatsoever...
Anykind of volitional formations whatsoever. .. Any kind of consciousness
whatsoever, whether past, future, or present, internal or external, gross or
subtle, inferior or superior, far or near, all consciousness should be seen
as it really is with correct wisdom thus: ‘This is not mine, this I am not,
this is not my self”’

“Seeing thus, bhikkhus, the instructed noble disciple experiences
revulsion towards form, revulsion towards feeling, revulsion towards
perception, revulsion towards volitional formations, revulsion towards
consciousness. Experiencing revulsion, he becomes dispassionate.
Through dispassion [his mind] is liberated. When it is liberated there
comes the knowledge: ‘It’s liberated.” He understands: ‘Destroyed is
birth, the holy life has been lived, what had to be done has been done,
there is no more for this state of being.””

Here, as in most texts discussing the no-self theory, the conceptual framework
is the standard Buddhist anthropology. According to this, a person is made up
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of five constituents, skandhas.’ These are ripa, vedand, samjia, samskaras
and vijiiana, roughly corresponding to body, sensation, percept, imprints and
cognition. In the above translation they were given as form, feeling, perception,
volitional formations and consciousness.

The texts keep on repeating that the skandhas are not the self. The wording
is slightly ambiguous; on first reading it seems that five different views are
rejected, like “the body is the self” (a materialist position) or “cognition is the
self” (Descartes’ approach). This is not very probable: who would ever hold that
“the self is the percept” (e.g. my internal image of the computer I am working
on right now)? And there are cases where the same person affirms all five at the
same time.* Therefore the real meaning must be that none of the five skandhas,
nor any combination of them is (or is part of) the self.

Keeping this in mind, we can summarise the sitra as follows, marking the first
anatman teaching as (1) and the second as (2):

The skandhas are not the Self.

(1) For if the skandhas were the Self, they would not lead to affliction, and
it would be possible to have it of them: “Let them be thus; let them not be
thus.” But because the skandhas are not the Self, they lead to affliction,
and it is not possible to have it of them: “Let them be thus; let them not
be thus”.

(2) The skandhas are impermanent and therefore they are suffering. They
are subject to change. So they are not fit to be regarded thus: “This is
mine, this [ am, this is my Self.”

All skandhas (whether past, future, or present, internal or external, gross
or subtle, inferior or superior, far or near) should be seen as they really
are with correct wisdom thus: “This is not mine, this I am not, this is not
my Self.”

Seeing thus, the instructed noble disciple gets disenchanted with the
skandhas, and so he becomes dispassionate. Through dispassion he gets
liberated.

Skandha, lit. “trunk” is regularly translated as “aggregate”, although this seems to be a later
understanding. The original meaning was perhaps something like “major part”. Although the
term is early and universally used, the Buddha himself probably did not use this word in this
meaning; it may have been Sariputra who first did so.

E.g. Saccaka Aggivessana in the Citla-saccaka-sutta (MN 35) discussed below: Ahafi hi, bho
Gotama, evam vadami — ‘rilpam me atta, vedand me atta, sannda me attd, sankhara me atta,
vifinanam me atta’ ti. “Gotama, I do say so: ‘Body is my self, sensation is my self, percept
is my self, imprints are my self, cognition is my self.”” (Unless explicitly stated otherwise,
translations are by the author.)
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The first anatman teaching

It is apparent that the first anatman teaching contains two arguments:

The skandhas are not the Self, because:

(1a) If the skandhas were the Self, they would not lead to affliction. But
because the skandhas are not the Self, they lead to affliction.

(1b) If the skandhas were the Self, it would be possible to have it of them:
“Let them be thus; let them not be thus.” But because the skandhas are
not the Self, it is not possible to have it of them: “Let them be thus; let
them not be thus.”

The first argument seems fairly clear at first. The self must be selfish: I do what
I like, what is good to me; I do not harm myself. This seems logical, although
somewhat naive — especially in the Indian ascetic tradition, where torturing
oneself is what the best and wisest people do.

In fact, as we can see from the second anatman teaching, the Buddha is not
arguing against a psychological concept of self — he is rejecting a very specific
metaphysical idea. “Is what is impermanent, suffering, and subject to change
fit to be regarded thus: ‘This is mine, this I am, this is my Self’?” The idea
attacked is that there is an eternal Self in us and it is essentially joyful. As
in the Vedanta tradition, where the unchanging Self is called sac-cid-ananda,
“existent, consciousness and happiness”. This kind of Self I am spelling with
a capital “S”. Of this Self it is analytically true (true by definition) that

— it is eternal, undecaying and unchanging;

— it is blissful: it is not a source of pain or suffering.

In all his no-self arguments the Buddha (in contrast to some later Buddhists)
never addresses the question of whether the common-sense or psychological
notion of “I”’ or “self” is useful, realistic and correct or not. What he says is only
that there is no eternal, unchanging and inherently blissful substance in us that
could somehow correspond to our subjectivity and personal identity.

On this understanding, the first argument is solid. The skandhas can be sources
of various kinds of suffering — your body, when you have a toothache; sensation,
when you hear extremely loud music; percept, when you see something horrible
in a film; imprints, when a childhood trauma prevents you from being happy in
a particular way; and cognition (mind, thinking) when you think of your bleak
future. So the skandhas cannot be the essentially blissful Self.
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The argument from control

Argument (1b) is, however, quite problematic. It is often called the “argument
from lack of control”. As Bhikkhu Bopsr (2000: 1066—1067) summarised it in
his note to the translation given above, it

demonstrates the selfless nature of the five aggregates on the ground
that they are insusceptible to the exercise of mastery (avasavattita). 1f
anything is to count as our “self” it must be subject to our volitional
control; since, however, we cannot bend the five aggregates to our will,
they are all subject to affliction and therefore cannot be our self. For
a fuller presentation of this argument, see MN 1 230-33.°

Now both parts of the argument are unconvincing. The factual premise that
I cannot control my skandhas is not true, and the supposed rule that my self
must be under my control is anything but evident.

As for the first, I can control my body — stand up, take a walk etc.; my sensations —
closing my eye; my percepts — looking away; the activity of my imprints —
voluntarily recalling a pleasant memory; and my cognition by thinking of
something else. This is obvious, so probably the idea is that I cannot change
my skandhas, 1 can only control their activity. But even that is not true. I can
modify my body through diet or exercise, my imprints in therapy or through
meditation, my cognition by learning.

We could try to understand “control” in the sense of “absolute and unlimited
control”, and then the statement would be true: I cannot fly and I cannot change
my body into a squirrel. However, the wording of the text makes it extremely
improbable. “It is not possible to have it of the skandhas: ‘Let them be thus; let
them not be thus’.” It is categorical denial, the sentence cannot mean that “It is
not always possible”.

It seems that we are left with only one possible interpretation: “I cannot change
my skandhas by mere volition, by simply wishing it.” Although this is not explicit
in the text, at least it does not contradict the text. And it is a true statement.

Self and control

The second part of argument (1b), the underlying assumption that my self is
under my control, at first sight may appear quite reasonable. I am that part
of the world which is under my direct, immediate control. However, in this
sense I do control the skandhas, and of course we would say that they are parts
of me.

5 The reference is to the Ciila-saccaka-sutta (MN 35) discussed below.
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If, on the other hand, we understand “control” as deduced above, we get the
improbable idea that “my self is what I can change by mere volition™. I think that
no philosopher and no religion ever shared this concept. Many would choose the
opposite view: the self is not what can be controlled — the self is the controller.
The self is what gives us our identity; it is the stable, unchanging core. Not
something that could be changed by a mere wish.®

More importantly, this “control” requirement presupposes that the self can be
changed, therefore it is not an unchanging entity. And it directly contradicts the
analytical truth reconstructed above from the second anatman teaching that the
Self is eternal, undecaying and unchanging.

Perhaps we have made a mistake in this lengthy and complicated analysis? No.
Let us have another look directly at the text itself. There is only one line omitted
here between the two paragraphs quoted:

“But because consciousness is nonself [...] it is not possible to have it of
consciousness: ‘Let my consciousness be thus; let my consciousness not
be thus.’ [...]

“Is what is impermanent suffering or happiness?” — “Suffering, venerable
sir.” — “Is what is impermanent, suffering, and subject to change fit to be
regarded thus: ‘This is mine, this [ am, this is my self’?”” — “No, venerable

1.9

SIT.
(BobH1 2000: 902)

The contradiction is there. Something is nonself, because I cannot change it —
what is subject to change is not my self. The self must be unchanging and at the
same time changeable by me.

If, however, we look at the original, we may resolve the contradiction. “Subject
to change” is in Pali viparinama-dhamma,’ “by nature changing to the worse”,
“necessarily decaying”. This makes it theoretically possible that the Buddha is
here arguing against a Self that is

— eternal, undecaying (and, perhaps, nothing else can change it);
— blissful, not a source of pain or suffering;
— can change itself by willing it.

®  This was clearly elaborated in KUAN (2009: 162-163).

In the Sanskrit versions, viparinama-dharmin (Sangha-bheda-vastu and Catus-parisat-sitra)
meaning the same, and viparinama-viraga-nirodhata, “changing to the worse, fading and
ceasing” (Mahd-vastu); see WYNNE (2009a: 64—65). In the Chinese SA 33 and 34, it is bianyi
fa 885577, translated as “a changing dhamma” (SmitH 2001) or “dharmas, easily subject to
change” (PIERQUET 2010-2016); but in fact, it is just a literal rendering of the Pali expression,
bianyi “change” + fi “dharma”. “Easily changing dharmas” would be yibian fa 5%8%;
I thank Gabor Kdsa for the last remark.
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This is a coherent idea, corresponding to an eternal and free soul. Many people
believe in an immortal soul and many believe in the possibility of change: I can
decide to be a better person, and if I truly want it, I will make it.

Can the Buddha be denying the “self changing self” position?

The solution reached above is still unconvincing, for several reasons. First,
we know of no Indian tradition that held this view. It seems that in Indian
philosophy it came to be generally accepted that a changing entity is perishable,
so all eternal things must be essentially unchangeable. In any case, we never
hear of the position that “the Self is eternal, but it can change itself by willing
it”. Why would the Buddha argue against a position that no-one held? — We
could, however, think that he is just attacking a popular concept, the belief in
an immortal and free soul.

The second, fairly interesting problem is that the position here rejected is exactly
that of standard Buddhism. Of course, no Buddhist calls thisundecaying, blissful,
free entity “Self” — that would be heresy. But most Buddhists hold that we all
have the Buddha-nature in us (although different traditions use different names
for it), and once we reach nirvana, it becomes manifest. A person in nirvana,
an arhat or buddha, is free from suffering and he is practically omnipotent: he
can fly, take whatever form he pleases, can go anywhere in the blink of an eye,
even to the highest heaven. So, he can actually change all his skandhas. This is
not a fatal objection, if somebody thinks (as the present author firmly believes)
that all the wondrous aspects of Buddhism are later additions, not the teaching
of the master himself.

The third objection is serious. No-one believes in a self that is free to change
itself into anything by merely wishing it. Even God cannot change himself into
a non-god: he cannot simply resign. If the Buddha is attacking here a position
worth attacking, a position that at least some people accept, then this freedom
is not absolute. Realistically it can mean only that I can change myself within
limits, and often it needs willpower, much effort and practice.

But the Buddha cannot be denying this — for it is not only true, but, more
importantly, this is the central tenet of Buddhism. Suffering is universal, but
you can get rid of it. By practicing Buddhism, you can reach liberation. Our text
actually ends by saying that understanding this doctrine leads to liberation —
and that is quite a significant change. So, if we accepted this interpretation, the
Buddha would say: “Understanding that you have no power to change yourself,
you can change yourself.” This is mystical, perhaps it could nicely fit into the
prajiia-paramita-siitras or a Zen koan, but it is not like the Buddha.
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The emendation

We have tried all we could do to produce a coherent and reasonable interpretation
that fits the Buddha’s teaching, and failed. Once we got to this point, there are
few possibilities left.

The Buddha, of course, may be mistaken: to err is human. However, this is
an extremely important sermon and the topic, the anatman doctrine, is central
to the Buddha’s teaching. This is basically the only clear metaphysical tenet
he had. He talked about it quite often, so he must have thought it over really
carefully. This is where we would least expect a silly mistake.

It is also possible that our text is composite, which is quite frequently the case
with the old satras. Then the first and the second anatman teachings do not
belong together, they had originally entirely different contexts, so they cannot
be interpreted together, as we have done. This is again improbable, for two
reasons. The first anatman teaching never occurs in other contexts; and even
without any context it is quite implausible. Why would anyone accept that “the
self (if it existed) could be changed in a way the skandhas cannot”?

It seems we are left only with the weird option, an emendation not supported
by any text in the whole Pali canon. What I am proposing is that we emend the
argument by moving a single “not” from the second sentence to the first. The
argument in the texts:

(1b) If the skandhas were the Self, it would be possible to have it of them:
“Let them be thus; let them not be thus”. But because the skandhas are
not the Self, it is NOT possible to have it of them: “Let them be thus; let
them not be thus”.

is now changed to:

(1b’) If the skandhas were the Self, it would NOT be possible to have it of
them: “Let them be thus; let them not be thus”. But because the skandhas
are not the Self, it is possible to have it of them: “Let them be thus; let
them not be thus”.

The emended version says just the opposite to what our texts say. And,
unsurprisingly, because (1b) seemed untenable, its opposite, (1b’) is convincing,
even can be understood as an analytical truth.

The straightforward meaning of (1b’) fits the context perfectly. “An eternal Self
would be unchanging. But you can control and change the skandhas, so they
cannot be the Self, and they cannot be parts of it.” This fits the Indian scenery
also. Not only classical Vedanta, but already the earliest Upanisads clearly
formulate the idea of the unchanging self. “It is always the same [...] That is
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Atman,”® says Uddalaka Aruni. Similarly in the Samkhya philosophy, change
(parinama) is the characteristic of matter only, contrasting with soul (purusa).
And it can be shown that both Aruni and Samkhya are earlier than the Buddha,
who, in fact, knew both teachings (Ruzsa 2017: 169-170).

But even without the present context of the second anatman teaching that
stipulates that the Self must be unchanging, (1b’) is meaningful and seems
to suggest a philosophically interesting insight: “the essence or self of
something is that part of it that remains the same when the thing changes.”
This seems to agree well with our intuition. On this definition, it becomes
a logical truth that the self cannot change. It is meaningless to say, let my
self be this or that. It is meaningless to say, “I want to be Einstein”. I may
want to have his genius, his career or his looks, but I cannot want to be
him. If God tried to fulfil this wish, somebody looking on may superficially
say: “He has turned into Einstein”, but that would be false. That would
not be me. What happened is that God annihilated me and created
a replica of Einstein in the same place.

Then it seems advisable to modify the translation as well:

(1b”) If the skandhas were the Self, it would not be possible to wish with
respect to them: “Let them be thus; let them not be thus”. But because the
skandhas are not the Self, it is possible to wish with respect to them: “Let
them be thus; let them not be thus”.

This translation is actually more literal than Bhikkhu Bodhi’s, who tried to
translate in a way that fits the “lack of control” interpretation. The Pali is
labbhetha ca ripe — “evam me ripam hotu, evam me riupam ma ahosi” ti.
Such quotations without a verb defining their role in the context (or preceded
by the copula + Genitive of person) with the particle #i normally mean that the
person thinks, knows, wishes or decides it — and not, that he performs it. When
he does perform it, it is regularly repeated in the next sentence without the #i-
construction. Since the English idiom requires a verb, | added above “to wish”,
according to the content of the quoted sentence, “let it be so”. But instead of “to
wish”, we could also understand here “to think or to say”.

Philological considerations

The Anatma-laksana-siitra has two copies in the Pali Canon: an isolated text
in the Samyutta-nikaya, the Anatta-lakkhana-sutta (SN 22.59), and a discourse
embedded into the narrative of the Buddha’s acts after his enlightenment in
the Mahd-vagga part of the Vinaya, the collection of books on the monastic

8 tac chasvat samvartate. [ ...] sa atma. Chandogya-Upanisad 6, 13,2-3 (OLIVELLE 1998: 254).

Translation by HUME (1921: 248).
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order (Vin. 1.13—14). It also has a lengthy elaboration in a different setting, in
a discourse with the non-Buddhist Saccaka; that will be discussed in the next
section.

As could be expected with such an important topic, the second andatman teaching
recurs extremely frequently in the Canon. The characteristic expression “This
is mine, this I am, this is my self” and its negation occur 347 times.’ In contrast,
the first anatman teaching is found only in the texts mentioned in the previous
paragraph and in a direct quotation from the Anatta-lakkhana-sutta in the
Ciula-niddesa."® This rare occurrence cannot be accidental — it seems that
the transmitters of the tradition were not comfortable with the argument, and,
as we have seen, they had reason to be so.

Also in Sanskrit we find the first anatman teaching only in the Vinaya accounts
of the Buddha’s life."" In all these versions the logic of argument (1b) is that
of the Pali, although most try to rectify somewhat the awkward sentence
suggesting the falsehood “it is not possible to wish with respect to the body
‘let my body be thus, let my body not be thus’””'? Already the Ciila-niddesa
clarifies that it is not the wish that is impossible but to realise it, introducing
the argument with “Mastery over form is not possible”."* The Sangha-bheda-
vastu and the Catus-parisat-siitra simply change the grammatical case of ripa
“body” from Locative to Genitive, resulting in a sentence plausibly meaning “it
is not possible for the body that it should be thus, it should not be thus”.!* The
Mahavastu keeps the Locative, but changes the expression to “fulfilling one’s
wish does not succeed here — let my body be thus, let my body be not thus.”'

Etam mama, eso "ham asmi, eso me atta 156 times, and N’ etam mama, n’ eso ham asmi, na
m’eso atta 191 times.

Nidd II p. 278, commenting upon “Sufiriato lokam avekkhassu” (“Regard the world as empty”)
in the Mogharaja-manava-pucchd. This is the only place where we find the first anatman
teaching without the second. — The Cizla-niddesa is in fact a commentary (that somehow came
to be regarded as canonical) on two chapters of the canonical Sutta-nipata.

These have been conveniently collected and partially translated in Wy~NNE (2009a: 64—66
and 2009b: 85-86); I will quote these texts from him. There are some unpublished Sanskrit
fragments and a Gandhari version of the Anatma-laksana-siitra (ALLON 2007: 15; 2014: 23,
mentioning several Chinese parallels as well). ALLoN (2020) published the Gandhari version
(Senior collection RS 22 no. 2) with careful comparison of the parallels. It matches exactly

the Pali text in all the relevant details.

12" Na ca labbhati riipe — “evam me ripam hotu, evam me ripam md ahost” ti (Anatta-lakkhana-

sutta).
13 Bopm1 (2017: 1310). Riipe vaso na labbhati, [...] (Nidd 11 p. 278).
Na ca labhyate riipasya “evam me (ripam) bhavatu, evam ma bhiid” iti (WYNNE 2009b: 86).

Na catra rdhyati kama-karikata: evam me rigpam bhavatu, evam ma bhavatu (WyNNE 2009b:
85). (In the parallel previous sentence, we find ripe in place of atra.)
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The Pali commentaries, as well as modern translators and interpreters all
follow this approach and read (1b) as an argument from lack of control. The
sole exception is Tse-fu Kuan (2009: 169—-170), who notices that the Chinese
parallels differ significantly.

There are two Chinese versions of the Anatma-laksana-siitra, both in the
Samyukta-agama: no. 33 entitled “No self”, and no. 34, “The five monks”.!'* The
two variants are very close to each other, differing in a single character in the
sentences we are interested in.”7 In these texts, argument (1b) reads thus:

If material form were Self, [...] it should not [be possible to] intend with
regard to material form thus: “Let it be thus; let it not be thus”. Because
material form is without Self, [...] it is possible to intend with regard to
material form thus: “Let it be thus; let it not be thus”.'®

This agrees exactly with our final emendation, (1b”). The whole argument seems
to match word by word the Pali text, except for the transposition of the word
“not”. Therefore, we can assume that there were two traditions of the argument,
(Ib) found in more versions, (1b”) surviving only in these two Chinese

16 SA 33 (Taishd vol. II no. 99 pp. 7b-7c) Féi wo JEFk, and SA 34 (Taishd vol. II no. 99
pp. 7c—8a) Wii bigiii 1.tk fr.. There are two other, somewhat more distant parallels (SA 86,
“Impermanence” and SA 87, “Suffering”). Although they would further corroborate our
findings, at the same time they would make the flow of argument even more complicated,
therefore they will not be analysed here.

17" SA 33 has bi ying yii sé yit FJEE BT “should not wish about form”, while in SA 34 we
read bu dé yui sé yi NFF L AR “not possible to wish about form™, both clearly corresponding
to the (emended) Pali: /na] labbhetha ripe — ... ti, “it would not be possible to wish about

2

form”.
KUAN (2009: 169), translating SA 33. The original is: Ruo sé shi wo zhé, [...] bii ying yii sé yit
ling rii shi, bii ling rii shi. Yi sé wii wo gu, [...] dé yi sé yi ling rii shi, bt ling rii shi. 15 57&
&[] FEREORSUNE - FOWE - DEMmIE, ] SRERSWE - £
Y1Z. ANALAYO’s rendering (2014: 4) is very close: “If bodily form were the self, [...] there
should not be the wish for bodily form to be in this way and not to be in that way. Because
bodily form is not self, [...] one gets the wish for bodily form to be in this way and not to be in
that way.” SmitH (2001) also mostly agrees: “If form were self, then [...] it ought not [happen
that one would] want form to be like this and it not be like that. Form is not self because, [...]
it is the case that, regarding form, one wants it to be like this and it is not like that.” Similarly
ParTON (2024): “If form were self,, [...] there wouldn’t be these desires about form: ‘Let it be
s0; let it not be so.” Because form has no self, [...] these desires become possible: ‘Let it be
so; let it not be so.””

PIERQUET (2010-2016), translating SA 34, tries to recreate the logic of the Pali: “If form
existed as a self, then [...]. Regarding form, it is also not possible to cause it to be like this,
or not like this, because form is not oneself. [...] one also grasps the desire to make form
like this, or not like this.” The effort is quite valiant, but the result is impossible for several
reasons. E.g. you cannot translate identical phrases (dé yi sé yn 15X 48K, first with bu N
“not” prefixed) completely differently — first “Regarding form, it is not possible to cause it to
be”, then “one grasps the desire to make form”.
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translations. Since we found (1b) very problematic, while (1b”) is quite plausible,
we could rest assured that (1b”) is original, while (1b) is an early corruption.”

The discourse with Saccaka

There is a serious objection to our reconstruction. In a sitra of the Majjhima-
nikaya, “The Shorter Discourse to Saccaka” (MN 35), argument (1b) is presented
in a form and context that makes it impossible to emend it to (1b”).

The Buddha had a public debate with Saccaka Aggivessana,? a nirgrantha.”
What follows is a heavily compressed version of their discussion,?? with
arguments (1b) and (2) marked; [B] stands for the Buddha, [S] for Saccaka:

[B:] “This is how my instruction is usually presented to my disciples:
‘Bhikkhus, the skandhas are impermanent, the skandhas are not self.””

[S:] “Just as when seeds and plants, whatever their kind, reach growth,
increase, and maturation, all do so in dependence upon the earth, based
upon the earth; and just as when strenuous works, whatever their kind,
are done, all are done in dependence upon the earth, based upon the
earth — so too, Master Gotama, a person has the skandhas as self, and
based upon the skandhas he produces merit or demerit. I assert thus,
Master Gotama: ‘The skandhas are my self.””

[B:] “What do you think, Aggivessana? Would a head-anointed noble
king exercise the power in his own realm to execute those who should

Tse-fu Kuan also thought that the Chinese version is closer than the Pali to the Buddha’s
thinking, but for very different reasons. Although translating as quoted above: “it should not
[be possible to] intend”, he interpreted it as Analayo’s rendering suggests: “there should not
be the wish”. “[T]he essential characteristic of ‘selthood’ [is] being an autonomous entity
[...] If something is an autonomous entity, it can always be the way that it wishes to be, and
therefore it is permanent and happy” (Kuan 2009: 170). This is but a slight variation on the
“lack of control” interpretation that says: “the Self is able to change as it wishes”, while
Kuan’s Chinese would say: “the Self can always be the way that it wishes to be, therefore it is
pointless to wish it otherwise”. Kuan does notice the difference between the Chinese and Pali
versions, but he does not see that the Chinese is the exact opposite of the Pali. He thinks that
“[t]his argument in SA 33 is also found in the above siitra 10 of Chapter 37 of the Ekottarika-
agama” (Kuan 2009: 170), but there we find only the argument from lack of control (“even
an emperor will grow old”).

On the other hand, the interpretation proposed here understands the self as the source of
identity. It is sensu stricto meaningless to wish “let the self change”, for “change” is
“becoming different”, i.e. “becoming non-identical” — therefore the wish would be “let the

identical become non-identical”, a plain self-contradiction.

20 This is the Pali name. In Sanskrit, Satyaki is found (ANALAYO 2011: 1.233), while Aggivessana

seems to correspond to Agnive$yayana.

21 Usually understood as a Jaina, but this is far from clear, see Kuan (2009: 163—-166).

22 Compressed from the translation by NANAMOLI and BobHI (2009: 324-327).
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be executed, to fine those who should be fined, and to banish those who
should be banished?”

[S:] “Yes. He would exercise it, Master Gotama, and he would be worthy
to exercise it.”

(1b) [B:] “What do you think, Aggivessana? When you say thus: ‘“The
skandhas are my self, do you exercise any such power over those

skandhas as to say: ‘Let my skandhas be thus; let my skandhas not be
thus’?”

[S:] “No, Master Gotama.”

[B:] “Pay attention, Aggivessana, pay attention how you reply! What you
said afterwards does not agree with what you said before, nor does what
you said before agree with what you said afterwards.

(2) What do you think, Aggivessana, are the skandhas permanent or
impermanent?”

[S:] “Impermanent, Master Gotama.”
[B:] “Is what is impermanent suffering or happiness?”
[S:] “Suffering, Master Gotama.”

[B:] “Is what is impermanent, suffering, and subject to change fit to be
regarded thus: “This is mine, this I am, this is my self’?”

[S:] “No, Master Gotama.”

Here the discussion clearly centres around lack of control: “do you exercise any
such power over those skandhas as to say...” (vattati te tasmim ripe [etc.] vaso —
[...] ti). And this is strongly corroborated by the contrasting example of the
king, who does have power over his realm.

The text is unambiguous, and it is perfectly resistant to the emendation suggested.
However, it can be shown to be unauthentic. First of all, it is bordering on the
meaningless. Saccaka, a famous expert debater is shown to be silenced by
an altogether irrelevant example: “The skandhas are not your self, for you have
no power over them like a king has over his realm.” Since a king’s realm is
not his self, the example must be about possession: 4is realm, your self. But
the genitive case has many-many senses,” so this argument is as strong as
this: “Your grandfather is not your grandfather, for you cannot sell him like
your car.”

Let us suppose that Saccaka overlooked this fault. But the contrast implied
simply does not exist: the king has no power to make his realm as he wishes;

2 As it was famously well known in India: Sasthi sese (Panini 2.3.50, in SHARMA 2002: 153),
“In all other cases the Genitive should be used” (translation mine).
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while Saccaka does have the power to cut off from his body what needs to be
cut off (his nails) and to expel what needs to be expelled (when emptying his
bowels).

Philology attests to the simile of the king being interpolated here, for in another
sutra** king Prasenajit uses exactly these words, fully in harmony with the
context there: “Being a head-anointed noble king, I am able to have executed
those who should be executed, to fine those who should be fined, to banish those
who should be banished.” So, this sentence was copied here, changing only
“I am able” to “exercises the power in his own realm”, to match the wording of
argument (1b).%

There are two Chinese parallels to this text. The Samyukta-agama version® is
quite close to the Pali, a minor addition being that what we deduced above, i.e.
that the example of the king must be about possession, is here explicit: “The
Buddha said: ‘Aggivessana, whoever is the owner, would he not be totally free to
do anything he likes?” He answered: ‘It is like this, Gotama.”” In the Ekottarika-
agama version?” Saccaka starts by asserting that ripa (probably he thinks of
“matter”, not “body”) is permanent, and the illustration of the powerful king
is meant to refute this: “The Blessed One said: “What do you think, Nigantha’s
son? Will a wheel-turning king become old with white hair, wrinkled face and
dirty clothes?’”

What had happened in the transmission is probably impossible to reconstruct.
The simplest story would be that first the corruption from (1b) to (1b) happened,
then somebody trying (unsuccessfully) to make some sense of the implausible
(Ib) added the simile of the king; then some further effort to make the latter
more convincing shows in the two versions preserved in Chinese.

Interestingly, the powers of the kings mentioned differ in the three versions. In
the Pali, he has the power to punish justly; in the SA, he can punish and reward:

[T]he king of a country [...] in his own country can put to death a man
who has committed a crime, or bind him, or expel him, or have him

2 MN 89, Dhammacetiya-sutta (Monuments to the Dhamma), translation based on NANAMOLI

and BopHI (2009: 731). — This is not a stock phrase, for it does not occur anywhere else;
actually it has some quite unusual forms (ghatetaya, japetaya, pabbajetaya).

The Pali of MN 89 is [AJham [...] raja khattivo muddhavasitto;, pahomi ghatetayam va
ghatetum, japetayam va japetum, pabbdjetdyam va pabbajetum; while our MN 35 reads:
Raiifio khattiyassa muddhavasittassa [...] vattati sakasmim vijite vaso ghatetayam va
ghatetum, japetayam va japetum, pabbajetayam va pabbdjetum. The change of the wording
from pahomi to vattati sakasmim vijite vaso is intended to reflect vattati te tasmim riipe vaso.
26 SA 110 at T 11 35a17 to 37b25. For the translation see ANALAYO (2015: 58-81).

27 EA 37.10 at T Il 715¢—716c. For the translation of the relevant parts see KUAN (2009: 159—
160).
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be whipped and his hands and feet cut off; and if someone has done
a meritorious deed, [the king can] grant him the gift of an elephant,

a horse, a vehicle, a town, or wealth.
(ANALAYO 2015: 67)

In the EA, the king can punish unjustly: “A wheel-turning king has the ability
to act according to his own free will, to kill whoever should not be killed and
bind whoever should not be bound” (Kuan 2009: 159).

Let us recall that Saccaka defined the self in karmic terms: “[A] person has the
skandhas as self, and based upon the skandhas he produces merit or demerit”
(compressed from NANaMoLI and Bopu1 2009: 325). This is quite parallel to the
SA king’s giving rewards and punishment. This could suggest that originally
the Buddha used the example of the king to show that it is not the skandhas
that produce karma, for the king does not act personally (with his skandhas) but
through his subjects. (Also the person receives his due from the king, not from
his own skandhas). This would also harmonise with the conclusion of the sitra
where the Buddha explains that the same physical acts (of giving a gift) have
different karmic results according to the person it is given to.

Another karmic interpretation is suggested by the EA version — in this case, the
Buddha would be denying karmic effectivity:*® you may have done something
very meritorious, but the result may be that the tyrannical monarch will have
you executed.

So probably it is not the simplest story that comes closest to the truth. Saccaka
may have given a (partly) karmic definition of the self, deducing from it that
the skandhas are the self. The Buddha may have answered with (one or several
versions of) the parable of the king, refuting the karmic aspect of the argument,
then proceeding with the more general no-self exposition.

Whichever story we prefer, it is clear that the extant versions do not remember
very well the logic of the original discourse. Therefore it is quite plausible
to suppose that the already standardised (but erroneous) text of the well-
known Andatma-laksana-sitra was simply inserted here: it is a quotation, not
an independently remembered text, so it cannot give more weight to the reading
quoted. It shows only what we already know, that the faulty reading (1b) was
much more widespread than the probably original (1b”).

28 I have argued elsewhere (Ruzsa 2019) that the Buddha — in contrast to most Buddhists — did
not accept karmic determination, as it would severely limit human freedom (e.g. to reach
nirvana in this very life).
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Buddha-vacana

Surprisingly, the very error itself proves the unusually high authenticity of the
text. For in spite of the corruption making it meaningless, it was so well preserved
that with the reposition of a single na we got back a meaningful text with
adeep philosophical insight. And that is possible only if the text was remembered
verbatim. So in all probability in the emended text we have something very rare
— the words of the Buddha, Buddha-vacana, literally.

Here is a reconstruction of what may have happened. The Buddha after his
enlightenment pondered long how to teach; also on his way to Benares he had
plenty of time to think over his teaching materials. In a culture without script,
the standard method was to use concise memoriter texts with explanations added
after the students have learnt the text. This method was used by the Buddha’s
two teachers, Uddaka Ramaputta and Alara Kalama as well.

So the Buddha composed his own summaries to memorize, and they are called
now his first two “sermons” or “discourses”: the Turning of the Wheel of Law
and The Characteristic of No Self. For him, the insight that an unchanging self
is meaningless was extremely important: this made him leave his masters who
tried to show him this self (but he saw nothing).

However, most of his disciples were unable to understand the argument (1b”),
so he soon dropped it from the curriculum. That is why the tradition does not
remember his explanations on it; but the first few disciples did memorize the
text itself, and passed it on, without any exegesis. The complicated logical
structure of the counterfactual sentences facilitated the corruption. The original
“A — not-B, not-A — B” sequence got smoothed (in a part of the tradition) into
“A — B, not-A — not-B”’.

The debate with Saccaka happened very early in the Buddha’s teaching career.
It seems to have been his first attempt to preach in a capital city (Vesali, capital
of the Vajji confederation), and (at least Assaji, one of) his first five disciples
were still with him. So it is entirely possible that he still used (1b”).

Later in his life the Buddha perhaps avoided the no-self doctrine altogether, as
being really frightening to many in his audiences — while not being necessary
for his disciples to reach nirvana, true freedom from unhappiness.
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SN Samyutta-nikaya
Vin. Vinaya-pitaka

Pali texts are quoted from (but numbering and pages given according to the
PTS edition): Chattha Sangayana Tipitaka 4.0 (version 4.0.0.15). © 1995
Vipassana Research Institute. Chinese texts are quoted from (but references
given according to the Taisho edition): https://suttacentral.net/
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1. Introduction

Stone inscriptions in China, having a long tradition and wide distribution,
are interesting and important sources. Like tesserae these inscriptions can
complete the mosaic on historical persons, and their social, cultural and political
background.' Foreigners, such as people from the Western Region, i.e. Central
and Western Asia, who came to China and settled down, also used this form
of information and representation in their communities. The earliest Islamic
inscriptions are words and sentences on tombstones and in mosques, written
in Arabic, Persian or Turkish, often bilingual.> The carvings in mosques are
inscriptions on the pillars and on the crossbeams, on wooden boards hanging in
the rooms, and on stone steles standing in the yards and pavilions of the mosque
area. Well documented are the Islamic inscriptions, mostly in Arabic, from the
mosques and Muslim tombs in Quanzhou, which were compiled and annotated
by Chen Dasheng (CHEN 1984).

However Islamic inscriptions, either monolingual or bilingual, are to be found
all over China where Muslim communities exist. Since the Mongol period,
bilingual Islamic steles have been erected in mosques, especially after the
repair or reconstruction of the building. The earliest stone steles with Chinese
Islamic inscriptions are situated in south-eastern China in the mosques of
Dingzhou, Quanzhou and Guangzhou (L1 1996: 114-118). These steles were
erected at the end of Mongol Yuan dynasty, during the years 1348 (Dingzhou)
and 1350 (Guangzhou and Quanzhou). Of these three inscriptions I selected
the stone stele of the Huaisheng Mosque in Guangzhou: an inscription of the
year 1350 which documents the reconstruction of the mosque after it has burnt
down. Based on the inscription text, I will analyse the political, social, and
religious situation pertaining to the Muslim community in Guangzhou, the
circumstances surrounding the erection of the stele, and its long existence in
the mosque for many centuries until it was finally destroyed during the Cultural
Revolution (1966—1976). The name Huaishengsi has been translated as: Mosque
of Holy Remembrance (BRooMHALL [1910] 1987: 109), Temple of the Memory
of the Saint, Temple of Holy Remembrance (FRANKE 1983: 114), Flourishing of
the Sage Mosque (STEINHARDT 2015: 59); however, I prefer to use the Chinese
name Huaisheng Mosque.

In the beginning of my research, I wanted to translate, annotate, and compare
the three Mosque inscriptions of Guangzhou, Quanzhou and Dingzhou.
However, I soon realised that this would be too comprehensive and complex
for just an article and should be done in another project. So, I concentrated on

' For the translation of the tomb inscription of the Muslim scholar Liu Zhi, see STOCKER-

PARNIAN (2021).

2 Bilingual texts: Chinese—Arabic, Chinese—Persian, Chinese—Turkish.
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the Huaishengsi inscription, an interesting document for the history of Islam in
China and, in particular for the city of Guangzhou.

The article is divided into seven parts: After the introduction (no. 1), I give a full
translation of the inscription (no. 2), and afterwards [ analyse the composition and
structure of the inscription text (no. 3). Then I inquire the five persons, recorded
in the text and who handle the establishing of the stele (no. 4). The minaret or
stupa, cited in the inscription, which is probably the oldest still existing part
of the mosque, is examined in no. 5. For a better understanding, especially for
the non-Sinologist reader, I give some information on the historical relations
between East and West Asia, the coming of Muslims and their situation in China
during the 14th century, all in all the background knowledge of the stele and its
inscription (no. 6). At last, I list and specify the special (Islamic) terminology,
which is used in the inscription (no. 7).

2. Text of the inscription®

(line 1) EF{FESFS
Zhongjian Huaishengsi ji
Documenting the Reconstruction of the Huaisheng Mosque

(line 2)* Z3 I g BB BRI SIS TR 4SS B 2R R 50

fengyi dafu Guangdongdao Xuanwei shisi du yuanshuai fu jingli Guo Jia zhuan
wen

The Grandee of the Twenty-fourth Class® of Pacification Commissions and
General Regional Military Commands® of Guangdong region, the registrar
official” Guo Jia has composed the text.

(line 3) FEaf R IR [FIAE 5 B R S E TR R kR 157
zhengyi dafu tongzhi Guangdongdao Xuanwei shisi du yuanshuai fu Sademishi
shu dan

The inscription was translated in the 19th century by DABRY DE THIERSANT (1878) into French
and by Karl HiMry (1887) into German. However, these translations are quite outdated,
sometimes incomprehensible, and partly not correct.

After the title (line 1), there are 3 lines (lines 2—4), introducing the important persons — Guo
Jia, Sademishi, Seng Jiane — who were responsible for the composition of the inscription. The
whole text consists of 24 vertical lines.

> Fengyi dafu Z555 K5 (Grandee of the Twenty-fourth Class) — in the ranks of the titles of the
officials; FARQUHAR (1990: 25, no. 28).

Xuanwei shisi du yuanshuai fu SRI{E S TCENT (Pacification Commissions and General
Regional Military Commands); FARQUHAR (1990: 412, no. 120).

7 Jingli #8¥% (registrar official); FARQUHAR (1990: 23).
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The Grandee of the Eleventh Class® the Associate® of Pacification Commissions
and General Regional Military Commands of Guangdong region Sademishi
has written in red.

(line 4) PFRAKITHT R THE B SHIBEE RIS

zhongfeng dafu Jiangzhe dengzhu xingzhongshusheng canzhi zhengshi Seng
Jiane zhuan e

The Grandee of the Tenth Class'® of the Branch Central Secretariat for Jiangzhe'
and other places'?, the Second Privy Councillor'® Seng Jiane has written the
headline in seal script.

Beginning of the main text:

(line 5) 5= 7 YT RATHEIS

Baiyun zhi lu po shan zhi wei you futu yan

At the foot of White-Cloud Hill, at the bay of the slope of the hill, there is
a stupa.

RIS e T ERyA

qi zhi ze Xiyu jie ran shi li

It was built according to the style of Western Region and was erected made of
stone.

SDNIFIENI
Zhongzhou suo wei du
This had never been seen before in Central Province (i.e. China).

EEFFEZS
shi chuan zi Li Tang qi jin
It is said that it passed from the Tang Dynasty to the present.

#¥jiE (line 6) §&[5 /457184

woxuan yizhi zuo you jiu zhuan

Spiralling up like a snail shell and an anthill, left and right in nine turnings
(spirals)."

8 Zhengyi dafu Bz K5 (Grand Master for Proper Consultation), a prestige title; see HUCKER

(1985: 67). For translation of zhengyi dafu (Grandee of the Eleventh Class), see FARQUHAR
(1990: 25, no. 15).

Tongzhi [E])H] Associate (Pacification Commissioner); FARQUHAR (1990: 412. no. 121).
10" Zhongfeng dafu fZ&K5 (Grandee of the Tenth Class); FARQUHAR (1990: 25. no. 14).
Xingzhongshusheng 17424 (Branch Central Secretariat); FARQUHAR (1990: 367).

The Jiangzhe province covered most of the present provinces Zhejiang and Fujian. FARQUHAR
(1990: 371).

13 Canzhi zhengshi 1= (Second Privy Councillor); FARQUHAR (1990: 171).
The spiral stairs ascend on the left and the right like a snail shell or an anthill.
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BitER
nan bei qi jiong
There is a door to the south and one to the north.

HEARRREATAMED

qi fu ze hun ran ruo buke ji er deng ye

Its skin (i.e. exterior) is one of an undivided body, appearing to be vertically
inaccessible.

Horpf 8 I E—F
qi zhong wei er dao shang chu wei yi hu
Inside there are two routes, at the top there is only one door.

HAER (line 7) BMRZ L

gu bei huan man er mo zhi huo ji

The old stone stele inscription has become illegible, and nothing can be
deciphered.

TFLBTEIERARBEF—=

si zhi hui yu Zhizheng Guiwei ye dian yu yi kong

The mosque burned down in the Yuan Zhizheng era (i.e. 1343), the great hall
was an empty space.

% (line 8) 2 AT A EBIINTTH AETTAD

Jin can zhi Zhesheng Seng Jiane Yuanqing Gong shi Yuanshuai

Now, the vice counsellor of Zhejiang Province, Lord Seng Jiane, with adult
name Yuangqing, concurrently serves as the Marshal.

NN AR TeRH

shi nai li wei nian li shu yu, jin bi zai xian

Then with great effort they removed the rubble and reconstructed the building.
It is decorated in green and gold.

B TR ZIED
zheng wen yu yu, er wei zhi huang ye
Then they asked me to write an essay, but there was no time to do it.

# (line 9) JLANG & ATEIIAZEH
shi yuanshuai Mahemo Deqing gong zhi yue
Just then the Marshal Lord Mahemo, with adult name Deqing said:

IEE PR R M S SRt
ci wu Xitian dasheng piyanbaer Mahema ye
This is our great holy man and peigambar'> Muhammad of the Western Land.

15 Piyanbaer, i.e. peighambar, rasul, the prophet.



240 Barbara STOCKER-PARNIAN

HA=MFEER R
qi shishi shang cun, xiu shi sui yan
His Stone House!' still exists, (one is) practising the rituals every year.

Z3& (line 10) T35 FHA /\ A drak 5=
zhi zhe nai dizi Sahaba yi shi ming lai dong
By order of the master, his disciples, the Sahaba'’ came to the east.

e E NG
Jiao xing sui ji dai ba bai
The teaching flourishes for almost 800 years.

HE =t H—
zhi ta san, ci qi yi er
They constructed three towers (mosques, minarets)'®, this is one of them.

PRIBHLFZRH AL 55t

yin xing cheng zu, ru jing fei chi

Then they established the regulation and rent of the land. However, the managing
of the income has been neglected.

) (line 10) SRAGHS FSHL(H a2 IEEE

xuan yu zhong de Hazhi Hasan shi ju zhi yi zhang qi jiao

By the community Hajji Hasan was elected, resulting in his living there and
managing the teaching.

IS ZZ T PE 1

yi! zi jiao jue yu Xitu

Alas! This teaching emerged in the Western land,

JIRE S HAE MR

nai neng ling qi tu zhuanzhuan fan hai

So, he could order his followers to sail alone across the ocean.

p—FHEZE (line 12) ZHREGRE

sui yi zai zhou jinjin da dong Yue hai an

After almost two years, they arrived on the east coast of Canton,

L ERVE S C

yu Zhongxia li jiao ci tu

they passed over to China and established the teaching (i.e. Islam) in this land.

Shishi, i.e. Stone House, the Kaaba.

Sahaba, i.e. an associate, one of the companions of Muhammad, one who had seen and
accompanied the Prophet. MasoN (1921: 267, fn.).

The three towers refer to the Shizi Mosque (i.e. Huaisheng Mosque), the Qilin Mosque in
Quanzhou and the Fenghuang Mosque in Hangzhou. Bar (1982: 335).
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BRI
qi yong xin zhi da yong li zhi guang
They used their great heart and broad strength,

HE RS AR B E R

sui ji tian ji di, er you you wei yi yan

although it brought them to the limit of the sky and to the end of the earth, there
are still individuals who were not persuaded.

H. (line 13) HATTEEAMELUCME

qie qi bu li xiang jiao wei yi xin chuan

And moreover, they do not erect statues, they pass on the teaching only with the
heart (i.e. by word of mouth).

yi fangfu damo
And it also resembles the (Buddha-)dharma'.

S ES T2 AR HmEA G

Jin guan qi si yu kong dong qu qi wu you xiang she

Now, one sees the mosque hall and a void recess (i.e. mihrab), quiet and without
displayed images.

BIHAEMAS (line 14) KU
yu qi tu ri li tian zhu li
And the followers are doing daily rites and are praying to Tian (i.e. Allah),

RTE M ERE A B 2

yue zhaijie wei jin, bu yi shi ke hui shuo

and are fasting very strictly, and do not omit the time and hour of the last, and
the first day of the lunar month.

bian e Huaisheng
The horizontal board is titled “Remembrance of the Holy Man”.

HprL g A

qi suoyi cun qi fa

That which is respected is the law,

R HATE R (T45L

du xin qi shi jiao weihe ruzai

one sincerely believed in the teaching of the master, why it was like this!

19" Damo #JE% is the Dharma, the teaching of Buddha.
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BE—(59) (line 15) J&5 52
Ji yi (si) hui dang yi
Since it (the mosque) was completely destroyed by fire,

T 72 i [ [
er dianyu hong chang guang sha zhou mi
therefore, the hall became wide and spacious, a big building carefully [built].

AT AZ TS
ze Yuan Qing Gong zhi gong yan
This was the achievement of Lord Yuan Qing.

R ER AR

chang zhu wu yin tu zhong you gui

A permanent residence, without hiding, the mass of believers has some retreat
(gathering place).

AEMAZ 115
ze De Qing Gong zhi li yan

This is the effort of Lord De Qing.

15 (line 16) MR ATJES H FE S LB
wuhu bu you fei ye qi shu yi xing
Alas! Without destruction, how could it rise again?

A S
bu you li ye qi shu yu he
Without separation, there can be no convergence.

PHSR Z B 5 Fit

xi dong zhi yi su gu jin zhi yi shi

The different customs of West and East, the different generations of then and
now,

DIz —&

yi shi zhi yi yan

according to the word of the teacher,

FEREAR (line 17) TLPUZL AR

li Tang Song Wu Dai, si lie fen beng

the previous Tang, Song and the Five dynasties, all declined and fell in ruin.

20" This character, the last in line 14, is not decipherable, it may be the character yi (one) or si
(temple).
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M T IR —R 2 B S 2 Hh

erzu xing hu zhao dai si hai yi jia zhi sheng shi yu shu shiwan i zhi wai

And finally, there came aresplendent dynasty, a family of flourishing generations,
in 100,000 li over the four seas,

TETHFZRAHEL (line 18) JHHIEEER!

shi bai gian nian zhi hou ru zhi ru qi ming sheng yi fu

after tens of thousands of years, as indicated by time, this was the bright holy
man!

HRZFrSTZ A
qie tian zhi suo xing bi fu zhi ren
And what heaven (i.e. Allah) is promoting, must be handed over to human.

e DO B

sui huijin zhi yu

Although ashes in excess,

TIARIAE TR A2 F

erzu zhaozhao hu cheng yu er Gong zhi shou

but finally, resplendence was manifested by the hand of the two Lords,

[EAETRISLE (line 19) fHZAEL?
shi ru chuang chu you qi ouran zai
they initiated the beginning. Oh, it did not happen by chance!

2 Bt
sui wei zhi ci yue
Thereupon the poem says:

(line 20)
KZEZVY  Tianzhu zhi xi West of India,

HERE  yue wei Dashi there is Arabia,

FHZHEE  you jiao xing yan where the teaching emerged,

BT xian zhu shishi it is manifested in the Stone House.
Zig -+t sui yu Zhongtu Then they crossed over to China
RENMEER  chan yu yue dong and expounded [the teaching] in Canton.
HGSNA Zhong hai wai nei in China and abroad.

(line 21)

Z2EFEIE  su-du biao xiong The stupa expresses magnificence,
WTTEFE  naili jin ji there is standing a golden cock on top,

FEEZE giao yi ban kong tilting his wings in midair.
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=Rk shangbo shi mai The trading ships are like veins,

FEIEELE.  nan bei qi feng coming with the wind from north and
south.

KEUAR A huo lie bu yu The violent fire is not changing,

THS]BEES  shen huan mi giong  the divine spirit is endless.

(line 22)

B/KEA  zhu shui rongrong The Pearl River is flowing gently.

EEENE  tujijing cong The believers come together following
the sunlight.

B HFFE  fu tian mang cang Now the fields are boundless,

HIEERE  fusha gionglong again, the great hall is domed.

FHEEE  siyue Huaisheng The mosque is called Huaisheng,

PEE 5% xijiao zhi zong it is a religion of western teaching.

(line 23)

ZEIEE/\HY—H

zhizheng shi nian ba yue chu yi ri
Zhizheng, 10th year, 8th month, 1st day (1350)*

HERE RIE S HL
dangdai zhuchi Hazhi Hasan
The present (religious) leader is Hajji Hasan

(line 24)

FRIT A 5k BB B A B R o S C AT BT TRl S Sk

zhongshun dafu tongzhi Guangdong dao xuanweishisi du yuanshuai fu fudu
yuanshuai Mahemo

Grandee of the Nineteenth Class* of Pacification Commissions and General
Regional Military Commands of Guangdong region, Assistant General Regional
Military Commander” Muhammad.

3. Composition and structure of the stele text

The composition of the stele inscription shows the classical form; the top part
of the tablet, the so-called forehead of the stele, bei'e 1§%H bears two horizontal
rows of eight Chinese characters in seal script, which form the main headline
of the stone stele. These eight seal characters are Zhong jian Huai sheng ta si

2l Zhizheng, 10th year, 8th month, Ist day; i.e. 1350 cg /751 Hijra.
22 Zhongshun dafu FIFA 5 (Grandee of the Nineteenth Class); FARQUHAR (1990: 25, no. 23).

2 Fudu yuanshuai EIEBTCIN (Assistant General Regional Military Commander; FARQUHAR
(1990: 412, no. 120).
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zhi ji EEEEEEEEETE 20 (Inscription of the reconstruction of the Huaishengta
Mosque).?* The eight characters are arranged in 2-word steps, read from top to
bottom and from the right to the left. The headline is centered in the middle of
the board and elaborately surrounded by two dragons, one on each side, which
are integrated into a cloud carving design.

Below the heading there are three and a half lines of horizontal Arabic text,
squeezed in between the headline and the following Chinese text; possibly the
Arabic words were engraved after the Chinese text was finished.?

The main Chinese text is structured in 24 vertical rows of characters
running from the right to the left. The first line is the title, which is: Zhong
Jjian Huaishengsi ji BEE#EEEETFEC (Documenting the Reconstruction of the
Huaisheng Mosque). Thus, the name of the mosque here is Huaisheng Mosque,
“Mosque of remembrance of the holy man” — omitting the 7a, which was used
in the headline.

Ta means pagoda — in this context a minaret — and is a tower-like building. The
stone stele bears two different names for the mosque, one with the 7@ in the main
title and one without the ta at the beginning of the Chinese text. The reason
for this small difference in the mosque name is not quite clear, but the ta — the
tower — is a special mark of the Huaisheng Mosque, which will be discussed at
a later stage.

After the title there are three lines bearing the names and titles of the persons —
Guo Jia, Sademishi and Seng Jiane — who are responsible for the reconstruction
of the mosque. Then the main text starts, from line/row 5 to line/row 19, which
is completed by a poem on the mosque (line 20 to 22). The last two lines (line
23 to 24) give the time of the setup of the tablet and the names of the persons
working and managing the mosque.*®

24 Also translated: Inscription of the reconstruction of the Mosque and Pagoda of the Holy Man
(i.e. Muhammad).

23 For the translations of the Arabic text, see: DIETERICI (1859: 475-477), Himry (1887: 141—
142), DABRY DE THIERSANT (1878: 88—89) and Répertoire chronologique d’épigraphie arabe
16, p. 110. I am thankful to Nourane Ben Azzouna (personal communication) for her new
translation: “Allah, who is exalted, said: ‘The mosques of Allah are only to be maintained by
those who believe in Allah and the Last Day’ [beginning of Qur’an 9:18], and the Prophet,
peace be upon him, said: ‘Whoever builds a mosque for Allah, who is exalted, Allah,
who is exalted, builds for him 70,000 palaces in paradise’. This construction of the great
congregational mosque of the Companions [of the Prophet], may Allah be pleased with it for
a happy beginning and a praiseworthy end, was completed thanks to the energetic efforts
of the Emir who rose to the pinnacle of great qualities, Emir Mahmtd Wayshad, may Allah
extend his exalted protection [or patronage], on the date of the year 751, in the month of
Radjab, carefully drafted in [some Turkish words?].”

26 On the five persons mentioned in the inscription, see section 4 below.
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Sadly, the original stone stele had been destroyed during the Cultural Revolution,
and only the horizontal board heading with the eight big seal characters
survived the disaster (ZHONG et al. 1989: 3 fn. 1). The present stele in the
mosque in Guangzhou is a new copy of the original inscription. It is 165 cm high
and 92 cm wide. Fortunately, a stone rubbing of the original stele text exists
and was reprinted in 1887 in the Zeitschrift der Deutschen Morgenlindischen
Gesellschaft (Fig. 1). The rubbing was handed out to Himly while he was in
China in 1876. However, he did not see the stone stele in situ. Due to weak
health, he could not visit Canton during his stay in China, as documented at the
beginning of his article (HmmLy 1887: 141).

The copy is quite clear and legible, some characters are difficult to decipher or
partly wiped out. Unfortunately, most Chinese publications of the inscription
text are reprinted in jiantizi (simplified characters), which makes no sense for
a document of the 14th century, and moreover, it complicates the reading and
understanding of the text.

4. Five persons recorded in the inscription

The inscription mentions five persons involved in the construction and
installation of the stone stele, these are:?’

Guo Jia Z[35Z — who composed the inscription text.

Sademishi JfY#E4: — who wrote the stele text.

Seng Jiane {55724 — the initiator of the reconstruction project and writer of
the top title.

Mahemo &% — the promoter of the restoring of the educational administration
of the mosque.

Hajji Hasan 15 -HI5H7 — the managing Ahong of the Huaisheng Mosque, after
its reconstruction.

The first one is Guo Jia,” the author of the inscription, whose name is written
in the first line of the text. Guo Jia Z}3z, with the style name Yuan Li JC&,
came from Linzhou £/ in Henan and is the offspring of a family of famous

27 1In the following I refer to the article of Ma (2011:76-83) and Bar (1982: 325-339).

28 The character of Jia in the name of Seng Jiane is different to the text collection of YU (2001:

12); here it is f 521/ , on the stone inscription it is Seng Jiane f&5Z5. Ba1 (1982: 325) uses
the correct form of the inscription.

2 Guo Jia is recorded in Yuan Shi (History of Yuan), Lie Zhuan (Biographies of Loyal and

Righteous), quan 194, di 81. His official position and title written on the stone is exactly
found in the Yuan Shi: Guangdongdao Xuanweishisi du yuan-shuai fu jingli (Pacification
Commissions and General Regional Military Commands of Guangdong region, the registrar
official); Yuan Shi, quan 194, di 81, pp. 4396-4397. See also Ma (2011: 78).
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officials. His paternal grandfather Guo Ang* Z}&p, his uncle Guo Zhen E[EE
and his father Guo Hui [ are documented in the Yuan Shi JT5 (History of
Yuan). His grandfather Guo Ang was an important military and civil official
and, moreover, wrote over 600 poems during his lifetime. In the tradition of his
grandfather Guo Jia also composed essays and literary works, of which some
were published by Li Xiusheng ZX{ZE in the Quan yuan wen 4713 (Complete
Yuan Texts). Because of his intellectual ability and his official position, Guo Jia
was asked by Seng Jiane and by Mahemo to compose the inscription for the
Huaisheng Mosque. His approval was a great favour and significant support for
the official acceptance of the Islamic community and the reconstruction of their
mosque in Guangzhou. Some years later, Guo Jia was appointed as commander
in Liaoyang to suppress the insurgents of the Red Turban Uprising. When the
rebel army attacked Liaoyang in 1358, Guo Jia died whilst defending the city.

It is not quite clear if Guo Jia was a Muslim, as he used some unusual or non-
Islamic terms in the text, (for example, dharma, tian, stupa), which will be
discussed later. He was a Chinese and Confucian and in favour of Buddhism,
and he was not very familiar with Islam. Probably it was also the time of the
beginning of the influence and Sinicisation of Islamic terminology by other
religions existing in China (Ma 2011: 78).

The second person in the inscription is Sademishi f{HY#E4:, also written
Sadimishi #H 7552, with the style name Zhengde 1F-{%. He was the writer of
the stele text, and a military official, as is documented in line 3 of the inscription:

(line 3) B AT [EIRIEESRE ERIHEE] BRoCADRT frvzksk %
zhengyi dafu tongzhi Guangdongdao Xuanwei shisi duyuan shuai fu
Sademishi shu dan

The Grandee of the Eleventh Class, the Associate of Pacification
Commissions and General Regional Military Commands of Guangdong
region Sademishi has written in red.

Sademishi and Mahemo are names which can often be found in the Yuan
Dynasty; therefore, it is not easy to identify these persons. However, according
to Ma (2011: 81), they are Muslims, even if their origin is not quite clear.
Mahemo is the Chinese transcription of Mohammad, and Sa is the family name
or part of name of many Hui Muslims and Mongols in China. Sademishi is
mentioned in the works of the Yuan-official Liu E XI55 of Jiangxi, who praised
him for his political talent and benevolent government and for caring for the
people and rendering many political services. Moreover, he supported the
establishment of this stone stele. He was asked by Guo Jia to write the text in
red, i.e. he wrote the text with a red pen on the stone, and later these characters

30" Guo Ang is documented in Yuan Shi, Lie Zhuan (Biographies of Loyal and Righteous), quan
165, di 52.
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were engraved according to his script. Concerning the personal background
there is no certainty of the ethnicity and religious affiliation of Sademishi, but
as far as Ma is concerned, he could be a Muslim (Ma 2011: 82). Although his
family was of Western origin, he was quite well educated in Chinese studies,
calligraphy, and culture.

The third person listed in the inscription is Seng Jiane {5734, who is the
manager and organizer of the rebuilding project of the mosque (Ma 2011: 78—
80).

Seng Jiane {275/ — also written Seng Jianu {574V — with the style name
Yuanqing JTUH, was a Mongol and high official at the end of the Yuan Dynasty.
While there exists no biography of him in the History of Yuan, there is an entry
in the Complete Yuan Texts (Ma 2011: 79). Here it is recorded that Seng had
different official posts in Shandong, Jiangxi, Fujian, Guangdong and in Jiangzhe.
This position, being employed in the Branch Central Secretariat of Jiangzhe, is
inscribed in line 4 of the stone text:

(line 4) TR T FRR T E B SHIBEEG RIS

zhongfeng dafu Jiangzhe dengzhu xingzhongshusheng canzhi zhengshi
Seng Jiane zhuan e

The Grandee of the Tenth Class of the Branch Central Secretariat for
Jiangzhe and other places, the Second Privy Councillor Seng Jiane has
written the headline in seal script.

Besides this, there exist different short entries in literary and historical works,
which allude to somebody with the name Seng Jiane, or Seng Jianu. Ma
examines and analyses all these entries and concludes that these names always
refer to one and the same person. Seng was a Mongol statesman, who supported
the reconstruction of the mosque for political and economic reasons. Ma (2011:
80) doubts that he was a Muslim, although Bai writes that Seng was a believer
of Islam (Bar1 1982: 335).

Guangzhou was during the Yuan Dynasty an important and thriving harbour,
and the number of foreign Muslim merchants coming from the West was
increasing. Many of them stayed longer and settled down, so the reconstruction
of the mosque and its buildings was necessary for a harmonious and peaceful
life for the Muslim community in Chinese society. Therefore, due to his political
power Seng Jiane supported the rebuilding of the mosque and moreover wrote
the heading of the inscription, the eight characters in seal script “Zhong jian
Huai sheng ta si zhi ji” (Inscription of the reconstruction of the Huaishengta
Mosque). Ironically, only this eight-character-tablet survived the catastrophe of
the destruction during the Cultural Revolution.
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The last two persons are Mahemo 5555 and Hajji Hasan 15 HISE], about
whom little information exists. Mahemo (Muhammad or Mahmud) is a very
common Muslim name, and there are many persons with this name found in
historical records of the Yuan Dynasty.

Mahemo &£, with the style name Deqing {EH, was an Assistant Regional
Military Commander of Guangzhou, which is recorded in the last line of the
inscription,

(line 24) HJIA Ik ] 12 o B R SR T BT RIET TR S & a8
zhongshun dafu tongzhi Guangdongdao xuanweishisi du yuanshuai fu
fudu yuanshuai Mahemo

Grandee of the Nineteenth Class Pacification Commissions and General
Regional Military Commands of Guangdong region, Assistant General
Regional Military Commander Muhammad.

According to Ma (2011: 81) he had in general three main duties, namely:

1. to provide Guo Jia with information for composing the text on Islam and its
arrival in China;

2. to engage Hajji Hasan as the religious leader of the mosque;

3. to promote the normalisation of religious activities in the Huaisheng Mosque,
which is expressed in the inscription in line 15 with the words:

FEERIERARAENA S

Chang zhu wu yin tu zhong you gui ze De Qing Gong zhi li yan

A permanent residence, without hiding, the mass of believers has some
retreat (gathering place). This is the effort of Lord De Qing.

Therefore, from this perspective, he was one of the most important persons
for the reconstruction of the mosque and the later revival of the religious life
of the community. The name Mahemo does not appear in the first lines of the
inscription, but at the end, it is the last word in the last line — it is even the last
word of the whole text. This final position of the name in the inscription may
refer to the importance of Mohammad, a Muslim working in an official post for
the Mongol government in China. Furthermore, he was managing and operating
the mosque together with Hajji Hasan, who was the Ahong of the Huaisheng
Mosque and responsible for religious activities. Hajji Hasan, about whom no
further information exists, is mentioned in line 23, one line before Mahemo.

L ERIERSHE
dangdai zhuchi Hazhi Hasan
The present (religious) leader is Hajji Hasan
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Hajji Hasan was elected by the community, as it is documented in line 11:

BEY (line 11) S04 T BB > DS

Xuan yu zhong de Hazhi Hasan shi ju zhi yi zhang qi jiao

By the community Hajji Hasan was elected, resulting in his living there
and managing the teaching.

Hajji Hasan and Mahemo were the two persons responsible for religious activities
in the mosque and for a harmonious social life in the Muslim community.

5. Ta — stupa — pagoda — minaret — bangkelou — a unique feature
of the Mosque

A special characteristic of the mosque is the ta ¥, the pagoda or minaret,
also bangkelou®. Tts round cylindrical form is typical for most minarets in the
Islamic world, but it is unusual for historical mosques of the Hui in China. The
enforced political integration process in the 14th century at the beginning of
the Ming dynasty caused the Muslims to build their mosques after the style of
the Chinese temple architecture. This was part of the process of Sinicisation,
which was imposed on all foreigners living in China, and the Muslims living
their way of life in their own quarters had to adapt to the Chinese surroundings
and culture. It is not known exactly what the old prayer hall of the mosque
looked like, but in 1343 it burnt down, and the new hall was influenced by
the Chinese architectural style; however, the accompanying minaret, the round
stupa-pagoda survived the fire. At least the inscription gives no hint that the
pagoda was destroyed, but the completely burnt hall had to be repaired again,
it says:

FZBRTEIERR M T2

si zhi hui yu Zhizheng Guiwei ye dian yu yi kong.

The mosque burned down in Yuan Zhizheng era (i.e. 1343); the great hall
was an empty space.

The stupa-minaret remained a historical element, and this unusual foreign-
looking structure became a special characteristic of the Huaishengsi in
Guangzhou.

Guo Jia, the author of the inscription, commences his text referring to the
minaret, which he calls futu }%[&] (stupa) a Buddhist term for an Islamic minaret.
Firstly, he depicts the site of the mosque — near the White-Cloud Hill — and then
he gives a detailed description of the tower or futu, which is built in a Western
style and made of stone. He says:

31 Bangkelou F{57f8: bang “call to prayer” (Persian), lou “building” (Chinese).
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HE Rt L PR T S ELR I P s 2 A 1

Baiyun zhi lu po shan zhi wei you futu yan qi zhi ze Xiyu jieran shili

At the foot of White-Cloud Hill, at the bay of the slope of the hill, there
is a stupa. It was built according to the style of Western Region and was
erected made of stone.

This peculiar tower, which is very untypical for China apparently existed since
the Tang dynasty, according to Guo Jia:

H ARG A E R EEZS

Zhongzhou suo wei du Shi chuan zi Li Tang qi jin

This had never been seen before in Central Province (i.e. China). It is said
that it passed from the Tang Dynasty to the present.

However, he does not say that the futu was always a minaret, it may originally
have been constructed as a lighthouse for the ships, guiding them to the harbour
of Guangzhou, a commercial town where foreigners were living and trading.
Then Guo Jia goes on with the description of the inside of the tower with its
spiral stairs, and he says:

H57E (line 6) MY /26718 FILHE

Woxuan yizhi zuo you jiu zhuan nan bei qi jiong

Spiraling up like a snail shell and an anthill, left and right in nine turnings,
there is a door to the south and one to the north.

It is not clear whether he means that there are two doors on the top platform or
two doors on the ground level.*> Guo Jia goes on with the outside description
and says:

HEAPRAEARTAMED

Qi fu ze hun ran ruo buke ji er deng ye

Its skin (i.e. exterior) is one of an undivided body, appearing to be
vertically inaccessible.

The outside of the tower is like a skin forming a single entity, and it is not visible
that there are stairs inside. But there are two stairways and one door on the top
platform:

HpRy 38 EHifE—r
Qi zhong wei er dao, shang chu wei yi hu
Inside there are two routes, at the top there is only one door.

32 STEINHARDT (2015: 65) mentions two entrances from ground level. HAGRAS (2023: 210) too

writes that there are two entrances, “one on the north side and the other on the south, each with
a spiral staircase”.
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The tower or stupa is also called Guangta ¥ i.e. Tower of Light, and this
corresponds to the Arabic word manara, meaning place of light or fire, which
may indicate that this tower was a beacon or a lighthouse for ships coming
to Guangzhou (STEINHARDT 2015: 65—66). Another theory is that the tower
was a place where one could observe the weather, especially the direction of
the wind. Supporting this theory is the existence of a golden cock, a weather
vane, on top of the Guangta, which moved its wings according to the wind.
The author Guo Jia mentions the golden cock in his poem at the end of the
inscription in line 21. But he does not use the word Guangta for the pagoda, but
another Buddhist term for stupa, the phonetic translation su-du.*

ZZEFEIE  su-du biao xiong The stupa expresses magnificence,

WA FE naili jin ji there is standing a golden cock on
top,

JEEZe giao yi ban kong tilting its wings in midair.

A cock on top of a Buddhist pagoda is quite common, however a golden cock
on top of an Islamic minaret is very unusual, and this may be a hint that it was
originally not an [slamic building.

However, many stories exist about this rooster. Already the Song dynasty
author Yue Ke 3 (1183-1240) wrote about the one-legged cockerel on the
tower, which had one of its legs stolen by a robber.** Yue Ke, whose father
was governor of Guangzhou had contact with foreigners, the sea-barbarians
(hailiao JG¥E), especially with the Muslim merchant Pu Shougeng 5iZ5F and
he describes the strange and unusual customs and culture of these foreigners.
Yue Ke saw the “gigantic stupa which was entirely different in shape from an
ordinary Buddhist one” (KuwaBaRA 1935: 5) and that the foreigners climbed up
and prayed for a good arrival of the ships.

Yue Ke depicts the stupa standing behind the house of the Pu family, and
although he does not mention the name of the tower, it is obvious that the
minaret of the Huaisheng Mosque is meant:

At the back (of the house of the P’u family), there is a stupa (%25%)
towering toward the heavens. Its form is different from an ordinary one,
the circular base is made of bricks piled up tier on tier to a great height,
and the outside is coated over with mortar. When seen from a distance,
it looks like a silver pen (i.e. white, tapering form). At the base, there is
a door, through which one ascends on spiral steps (Jgi2), never visible
from the outside. As one ascends each flight of many steps, there is a
hole for letting in light. Every year, in May or June, when trade-ships are

33 In the beginning of the inscription he uses for the tower/minaret the Buddhist term fistu (stupa).

3% For the story of the golden rooster that was missing a leg, see STEINHARDT (2015: 62).
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expected to arrive, a great many people would enter the stupa (}%), and,
getting out of the window, make loud noises and cries, with which they
pray for the south wind, and the prayer has always been effective. On the
top of the stupa, there is a gold cock (%), very large in dimensions, that
stands for the nine-wheels #Hifif at the top of a Buddhist stupa. One of the
legs of the cock is now lost.

(KuwaBARA 1935: 29)%

And then Yue Ke tells the story of how the leg was stolen by a thief and how
he was finally captured.’® Because of a heavy storm the golden cockerel fell
down during the Ming dynasty. It was set up again, but in 1669 during the Qing
Kangxi era, the cock was again blown down by a heavy storm. Following this,
the cock was left aside and the minaret got its calabash-like form and pinnacle.*’

However, what is more interesting in our context, is the use of special
terminology by Yue Ke, which we also find in the inscription, like sudu %%
(stupa), xuanluo JgiZ (spiral steps), ta ¥ (stupa/pagoda), jinji 5% (gold cock),
and this may indicate that the author Guo Jia knew the text of Yue Ke.

The Guangta minaret is 35.75 m. in height,*® cylinder like and made of bricks,
and so survived the repeated burnings and destructions of the mosque. During
the renovation in 1935, most parts of the mosque were changed into a steel
and cement structure, particularly the great hall was modernised by this new
technique. This is more durable than wood, noted Liu Zhiping (2011: 14-19),
because so many termites (bai mayi H11%) exist in Guangzhou; a danger for
historical wooden buildings. Therefore, the pavilions now have stone pillars.
Near the middle door are stone walls, and the Guangta is completely constructed
using bricks to prevent the destructions caused by termites (L1u 2011: 16). And
today this minaret or bangkelou F552# is one of the biggest among the mosques
in China (L1u 2011: 18).

The cylindrical shape of the Guangta minaret was obviously so striking and
eye-catching that also visitors of Canton in later periods described this unusual
tower. For instance, Dennys, who visited China in the middle of the 19th
century, writes in his guide:

35 See also CHAFFEE (2018: 105-106). Kuwabara inserts the Chinese original text of Yue Ke after

his translation. For a better understanding I inserted some Chinese characters in parenthesis.
3 Ting Shi p. 126. See also STEINHARDT (2015: 62).
37 L1u (2011: 18). The different forms of the Guangta described in historical works is sketched
in ZHONG et al. (1989: 357).

B L (2011: 18). STEINHARDT (2015: 62). However CHAFFEE (2018: 105) and HaGRras (2023:
221) define the length of the minaret with 36.3 metres (119 feet).
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...in the Tartar Quarter, lies the Mohammedan Mosque and Minaret,
called the Kwang T ap, (J£3%), or Bare Pagoda. This place of worship was
founded circa A.D. 850, by the Arabian voyagers who then frequently
visited Canton.

(DENNYS [1867] 2012: 165)

Another visitor, Marshall Broomhall also refers to the mosque and its pagoda in
his book on Islam in China, he states:

The “Mosque of Holy Remembrance” is the largest and most ancient of
all the five mosques in Canton. It is situated in the old city in Smooth
Pagoda Street, which street takes its name from the unique pagoda which
stands within the court-yard of the mosque.

(BROOMHALL [1910] 1987: 109)

The “unique pagoda” is the minaret, which is situated inside the mosque area.
On page 108 there is a photo of the mosque entrance and the nearby minaret,
which is not in a good condition, because there are trees growing on top of its
roof. Then Broombhall explains the Islamic tradition concerning the origin of
the mosque:

According to tradition this mosque was built by Mohammed’s maternal
uncle, which tradition has already been discussed in these pages.
Unfortunately for this claim, there are no ancient monuments in Canton
to substantiate so remarkable a statement.

(BROOMHALL [1910] 1987: 109)

The Islamic tradition about Saad Ibn Abi Waqqas, the maternal uncle of
Mohammad, who was sent to China and who is buried in Canton is not
mentioned in the inscription of 1350. Then Broomhall continues:

The mosque was destroyed by fire in 1343 A.D. and was rebuilt in 1349—
1351 A.D. by a certain Emir Mahmond.

(BROOMHALL [1910] 1987: 109—110)

According to the inscription the mosque burned down in the Yuan Zhizheng
Guiwei era (1343) and was rebuilt and finished in Yuan Zhizheng, 10th year,
8th month, 1st day (1350). Altogether the whole procedure of planning and
reconstruction needed about seven years.

Nancy STEINHARDT (2015: 60) too emphasises that “the most unusual structure
of the Guangzhou Mosque is the minaret, named Guangta, or Tower of Light”,
and that “it is so prominent that the complex sometimes goes by the name
Guangtasi, Mosque of the Guangta”.
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She does a broad research and comparison on Islamic architecture in China.
Concerning the Guangta minaret she comes to the following conclusion:

The Guangta indicates that in fourteenth-century Guangzhou the Muslim
community was secure enough to proclaim its presence with a minaret
that projected above the low, Chinese-style outer walls of Huaisheng
Mosque.

(STEINHARDT 2015: 69)

Andmoreover, she states that the minaret is anotable example of an “architectural
announcement of Islam in China”, and that it clearly proclaims the foreign
origins of Islam (STEINHARDT 2015: 70).

The word Guangta is not used by Guo Jia in the inscription, it is named stupa —
futu, sudu, ta — and was considered as an element of foreign influence, origi-
nating in the Western Region.

6. Historical background of the inscription

The stone stele was established at the end of the Yuan dynasty in 1350. The text
gives no exact information when and how the first Muslims came to Canton
or China, but it records in line 10 that the master, i.e. the Prophet Muhammad,
ordered his followers, the Sahaba, to go to the East; it says:

Z3 (line 10) J335 7104/ \ U EHfr sk &
zhi zhe nai dizi Sahaba yi shi ming lai dong
By order of the master, his disciples, the Sahaba came to the east.

However, there is no reference of the number and names of these Sahaba,
even the already mentioned Saad Ibn Waqqas is not cited in the inscription.
Concerning the chronology of Islam the author Guo Jia makes an approximate
statement, somewhat exaggerating the Islamic period by roughly 50 years:

e e e VANE]

Jiao xing sui ji dai ba bai

The teaching flourishes for almost 800 years.
The year of the inscription is 1350, which correspondents to the Hijra year 751.
Guo Jia gives no exact date or year when Islam or Muslims first came to China,
either he did not know, or it was not important for the author. Another later
stone inscription in the mosque of the 17th century, records a concrete date
of the arrival of Islam/Muslims in China. It was composed on the occasion of
a repeated reconstruction of the mosque during the Qing Kangxi era, the 37th
year (1698). It bears the same title as the Yuan stone stele of 1350, Zhong jian
Huaishengtasi zhi ji B8R BEEEESF 7 50 (Record of the Reconstruction of the
Huaishengta Mosque).



256 Barbara STOCKER-PARNIAN

In this text of the 17th century one can find the statement that the Huaisheng
Mosque was built “long ago” in the Zhenguan era, the 1st year, of the Tang
Dynasty, i.e. 627 Ce. The same date is also documented on a vertical name plate
(102 x 46 cm) carved in the stone wall of the Kanyuelou 75 H# (Building for
Observing the Moon). The stone tablet bears three vertical character lines: in
the center is the name of the mosque: Huaisheng Guangta Si, on its right side,
the founding date: “Tang Zhenguan Yuannian, newly constructed (i.e. 627)”, and
on the left side the reconstruction date: “Kangxi 34th year, again constructed
(i.e. 1695)”. The characters are written in gold on a dark background and are
surrounded by a yellow-cloud-design (Fig. 2).

However, most scholars today question this early arrival of Muslims to China
during the 7th century®’, though there have already been contacts between
China and the West in pre-Islamic times.* Predominantly Persian traders of
the Sasanid Empire (224—651) travelled to China along the Silk Road by land
and by sea, and several delegations from Persia are documented in the Dynastic
Histories (CHAFFEE 2018: 13—15). From the 8th century we have an eyewitness
report of Du Huan f13%, who came to Kufa, the early capital of the Abbasid
Empire (750-1258), as a prisoner of war, after the Chinese army was defeated
in the Battle of Talas (today Uzbekistan). After 10 years he returned to China
by ship and arrived in Canton. He wrote down his experiences and knowledge
of the Abbasid society, which were later integrated in the Tongdian it
(Encyclopedic History of Institutions). This early information on the Islamic
world was also adopted into the official Tang History.

During the Tang Dynasty the southeastern port of Guangzhou became one
of the most important trading centers of the east, where many merchants of
Western Asia lived in special foreign quarters. In the 9th century the tradesman
Sulayman compiled a book on his travels to the Far East, titled Account of
China and India (AHMAD 1989: XIV-XV). It reports on the special law of
exterritoriality in Khanfu (i.e. Guangzhou); this text was adopted by Abt Zayd
al-S1rafT and integrated into his book Silsilat al-Tawarikh (Chain of Histories):

(12) Sulayman, the merchant, relates that in Khanfii, which is the meeting
place of the merchants, a Muslims is made an arbitrator by the ruler of
China to settle the disputes arising among the Muslims visiting this

region; this is what the King of China desires. (AHMAD 1989: 37)%

Chen Qing gives a good overview on the “early years of Islam in China” (CHEN 2018: 7-18).

39

40 On the historical relations between China, Central Asia and the Roman and Byzantine Empire

from ancient times until the Tang dynasty see L1EU and MIKKELSEN (2016).

4" The French translation by Jean SAUVAGET (1948: 7): “Le marchand Solaiman rapporte qu’a

Canton, qui est le point de rassemblement des commergants, il y a un homme musulman que
le chef des Chinois a investi du pouvoir de trancher les conflits entre les musulmans qui se
rendent dans cette région: et cela sur le désir particulier du souverain de la Chine.”
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The decline of Guangzhou was caused by the rebellion of Huang Chao, who
in 879 sacked and plundered the city, destroyed its infrastructure, and killed
thousands of inhabitants, also a great number of foreigners, Muslims, Christians,
Jews, etc.*? As aresult, the maritime trade was transferred to the northern port of
Quanzhou during the following Song Dynasty (960—1279). Quanzhou became
the center of maritime oversea trade, and during this time several mosques were
built in the city supported by Muslim merchants.

However, the heyday of Westerners and Muslims was during the Yuan Mongol
period (1279-1368). Muslims had a higher social status than the Chinese and
could attain important political and military positions. This is also documented
in the first lines of the stone inscription, where the persons responsible for the
stone tablet are mentioned, two of them are Mongol officials — Sademishi and
Seng Jiane. Muslim travellers coming to Yuan China were impressed by the
wealth and comfort of their fellow believers. In his book, the traveler Ibn Battuta
recounts the situation involving the Muslims in China:

In every Chinese city there is a quarter for Muslims in which they live
by themselves, and in which they have mosques both for the Friday
services and for other religious purposes. The Muslims are honoured and
respected.

(G1BB 1953: 289)

The Chinese however are unclean in his eyes, as they “are infidels, who worship
idols and burn their dead like the Hindus,” and moreover they “eat the flesh of
swine and dogs, and sell it in their markets” (GiBB 1953: 289).

But then Ibn Battuta is quite impressed of the city Sin-Kalan or Sin as-Sin, the
Arabic name for Canton, which he describes as the: “city of the first rank, in
regard to size and the quality of its bazaars” (GiBB 1953: 289). And to him the
most important Chinese products was porcelain: “One of the largest of these is
the porcelain bazaar, from which porcelain is exported to all parts of China, to
India, and to Yemen” (GiBB 1953: 289).

Like Sulayman in the 9th century, Ibn Battuta explains the special rights of
foreign Muslims living in their own quarters, under their own jurisdiction.

In one of the quarters of this city is the Muhammadan town, where the
Muslims have their cathedral mosque, hospice and bazaar. They have
also a gqadi and a shaykh, for in every one of the cities of China there must
always be a Shaykh al-Islam, to whom all matters concerning the Muslims
are referred [i.e. who acts as intermediary between the government and
the Muslim community], and a qadi to decide legal cases between them.

(GiBB 1953: 289)

42 Abii Zayd speaks of 120,000 massacred foreigners, the Arab author Mas™udi (896-956) of
200,000 killed Muslims, Christians, Jews, Zoroastrians (CHAFFEE 2018: 48).
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So, in the eyes of a Muslim merchant, Canton was despite its negative and
unholy aspects, a good place to live and to make abundant profits.

7. Special terminology used in the inscription

As already mentioned above the inscription has some peculiarities and special
terminology, which is unusual for an Islamic text of this time. In the 14th century
Islam was already widely spread in China, by Muslim merchants coming from
West- and Central Asia. This is documented by numerous tombstones in China
bearing the nisha — the name which shows the place of origin of a person for
example from Bukhara, Khorasan, Isfahan, Aleppo, Jerusalem etc. (MUKAI
2016: 249-250). These persons, who died far away from home were regarded
as martyrs, and the phrase “He who dies in exile, dies a martyr” (MUKkar 2016:
247) is often seen on old tombstones in Muslim graveyards.

The translation and use of Islamic terminology in Chinese started already with
the arrival of the first envoys at the imperial Tang court in the 8th century, who
came from Dashi (Arabia), bringing along presents as tributes to the throne. So,
information on foreign people, their customs, and the products they brought
to China were already known to officials and educated Chinese, living in the
eastern seaports.

What is however interesting in our text of 1350, is that many of these relevant
Islamic words, which already existed in Chinese, and are used in historical
texts and documents, are not used in this inscription. These are for example the
important place names Mecca and Medina, or the central word for God — Allah.

For Allah the author Guo Jia uses Tian — heaven — the first character in line 14:

ELHAEHTS (line 14) KL
yu qi tu ri li tian zhu li
And the followers are doing daily rites and are praying to Tian (i.e. Allah).

Mecca and Medina existed already in Chinese historical works, documented
in the Zhu Fan Chi® &35 & (A Description of Foreign Peoples) written by the
Song author Zhao Ruguao #4)Z:7& in the 13th century. Among others it cites
the Islamic place names Mecca (Majia fiii5z),** and Baghdad (Baida HZ#E).*
Medina (Modina EEH#VF[S) as well is documented in the Tang Histories (10th
cent.).

43 Zhu Fan Chi (Description of Foreign Peoples) is a collection of notes on foreign countries and

their products. For the English translation, see HIRTH and RockHILL ([1911] 1966).
4 Hirrh and RockHILL ([1911] 1966: 24, no. 23).

4 Hirta and RockHILL ([1911] 1966: 135, no. 30).
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However, the inscription, names the Kaaba the Stone House (line 9 and 20) and
uses the long-existing word for Arabia, i.e. Dashi*® in the poem (line 20).

The following terms are used in the inscription:

Terms for the West

Xiyu Phlsk  Western Region
Xitian Pk  Western Land

Names for China

Zhongzhou
Zhongxia e
Zhongtu bt

Names for Mohammad

Mahema FE & it Mahema is for the Prophet (peigambar) Mohammad

Mahemo FE &5 Mahemo is the organizer/promoter of the mosque
activities

Peigambar  fitéx /| &k piyanbaer Mahema Prophet Mohammad

Sahaba — disciples of Mohammad

The word Sahaba ff{#5/\ is recorded in the text, however no names, not even
of the famous Abi Waqqgas, whose tomb is regarded by many believers to be
situated in Canton, and who is documented in later inscriptions and historical
works.

Buddhist terms, which are unusual for an Islamic text

Damo 7% Buddha-dharma
Tian PN Heaven (i.e. Allah, God)
Sudu 223 and Futu (& stupa (i.e. minaret)

8. Conclusion

The inscription Zhong jian Huaishengsi ji 83 EEEETEC (Documenting the
Reconstruction of the Huaisheng Mosque) is one of the oldest Chinese Islamic
stone inscriptions in China. It was erected at the end of the Yuan Dynasty in the
year 1350 in Guangzhou, after the mosque burnt down in 1343. Regarding the
planning, construction, and activity of the mosque, five persons are mentioned
in the text: Guo Jia, Sademishi, Seng Jiane, Mahemo and Hajji Hasan. The most
important was Guo Jia, the offspring of a famous family of officials and who

4 Hirra and RockHILL ([1911] 1966: 114, no. 22).
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was the military commander of Guangdong at this time. Because of his energy
and political relations, the Islamic community could rebuild the mosque again,
which existed already in the city before.

The documentation of the reconstruction of a religious building belonging to
a foreign religion, demonstrates the successful integration and acceptance of the
Islamic community in China. Nevertheless, the inscription gives only little or
indirect information on the religion of Islam, especially the poem at the end of
the text more describes the atmosphere of nature, and the setting of the mosque
than its religious purpose and function. Concerning its terminology, the text
is quite well adjusted to its Chinese surroundings using Buddhist or Chinese
words for Islamic theological termini and conceptions, and thereby it indicates
that the process of assimilation occurred already under Mongol rule and not, as
often assumed, with the beginning of the following Ming dynasty.
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Fig. 1. Original inscription from 1350, reprinted in the Zeitschrift der Deutschen
Morgenlindischen Gesellschaft (HiMLy 1887).
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Fig. 2. Stone tablet of the Kanyuelou (Building for Observing the Moon) with the
inscription “Huaisheng Guangta Si”. © B. Stocker-Parnian.
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Review

Gerhard Oberhammer, Meghandadarisiris Lehre vom jivah als
Subjekt des Erkennens. Eine begrifflich kritische Rezeption
der iiberlieferten Lehre. Wien: De Nobili Research Library,
2023. 51 pp. (Publications of the De Nobili Research Library,
Occasional Papers 10).

The booklet under review consists of two parts: a German translation of a part
(pp. 33-50) and a study of the doctrine of the jiva as it can be extracted from this
passage (pp. 9-31), an extended version of a 2017 lecture, published in English
translation in 2018 (p. 7).

Meghanadarisiiri [= M.] (14th cent. CE) belongs to the school of Ramanuja.
So fittingly, first the author tries to show how M.’s conception of the jiva
(a term that he uses synonymously to atman, but more frequently, as denoting
the subject of knowledge) is connected to Ramanuja’s understanding of the
body as “substance that can be controlled and preserved for its own purpose” by
a conscious entity.! One part of his definition of the jiva is its being “the body of
the brahman” (brahmasarirabhiitah, Nayadyumani 234,16). M. understands this
aspect in such a way that the brahman/paramatman controls the individual jivas
by completely pervading them from inside and making them perform activities
at will. This can be taken as the theological background of M.’s conception of
the jiva as the subject of knowledge, which — in the main part of the passage
under discussion — is developed against the backdrop of a Nyaya-Vaisesika
purvapaksa. First, the jiva/atman is essentially knowledge and is therefore,

Y dravyam sarvatmana svarthe niyantum dharayitum ca Sakyam. (It is not clear to me

why the author translates sakyam here by “muss™.)

@ @ This article is distributed under a Creative Commons Attribution 4.0
licence (https://creativecommons.org/licenses/by/4.0/).
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in every act of apperception, constantly aware of the “ego” (ahamartha). Second,
the jiva is atom-sized (anu). The author points out that M. links this feature of
anutva with its being directed at itself (pratyaktva) and limited (paricchinnatva),
and so interprets it as an expression of its “relational subjectivity” (p. 22). What
links the jiva to the outer world is “knowing” (jii@na), understood as a kind of
substance that — during the samsaric existence — uses the sense organs to leave
the body. It is not a fully independent substance, however, but is ultimately
connected to the jiva as to its substrate (asraya), which therefore can be
directly apprehended. The author summarises this interpretation by stating that
“ahamartha and dharmabhiitajiiana form an ontological unity that precedes
every existence in the samsara” (p. 29). In addition, the author deals with M.’s
explanation that a certain karma residue (adrsta) is linked to a given jiva as its
own by virtue of the fact that the Lord (iSvara) has given it “the means and so
on” (karanadi). He takes this to indicate the “interrelational dialectic dynamics
inside the ahamarthah, which is internally pervaded by the Paramatma” (p. 30)
and thanks to that “achieves freedom and responsibility” in his actions (p. 31).

The present publication is valuable, as it throws light on one of the most
intriguing problems in Indian philosophy — the question of subjectivity and
self-awareness — from an unusual angle. The author achieves this task both
by his well-informed interpretations and excellent translations, which manage
to walk the tight line between literalness and excessive freedom. It has to be
said, though, that the argumentations in the booklet are not always easy to
follow, and the strategy to operate with modern philosophical conceptions like
“apperception” or “openness” in the translations is not unproblematic. From
a practical perspective, it is not convenient for the reader that the Sanskrit text
is given in footnotes to the translation — the customary solution of printing
original and translation on facing pages would have been far superior. But these
points do not change the fact that the reviewed publication is a must-have for
scholars dealing with the history of the Ramanuja school, and — far beyond this
group of readers — recommendable for everybody interested in the universal
philosophical problem of self-awareness.
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