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Editorial

Thirty-four years in the history of a journal is not a very long time, but
it is long enough to introduce some inevitable changes and adjustments —
a sign of its continuous growth. In the case of the Acta Asiatica Varsoviensia
these changes have been evolutionary rather than revolutionary in character
and have been partly influenced by the spirit of the times.

Since its foundation in 1988 by Professor Roman Stawinski, the Acta
Asiatica Varsoviensia has been dedicated mainly to the Asian and Middle
Eastern region with all its facets: cultural, historical, political and sociological.
Initially, the journal was aimed at Polish readers, but from 2000 onwards it has
accepted articles in English (and occasionally in German and French), thus
opening up to an international audience. Even though tradition and history
have been present in the Acta Asiatica Varsoviensia from the beginning, the
journal has been primarily concerned with the current situation in the region in
question. Now we want to look more to the past and focus on the culture of the
Asian continent, devoting more space to genuine Asian material. This does not
necessarily mean losing sight of the present, but rather trying to understand the
present through tradition and past developments, which is basically a return to
the original idea of the journal.

Accordingly, this issue of the Acta Asiatica Varsoviensia offers a wide range
of topics on various aspects of Asia’s culture (religion, science, philosophy,
literature, etc.) covering a large geographical area (India, China to North
Korea) and more than two thousand years of history. The entire Editorial Board
hopes that all those interested in and working in the relevant fields will find
something valuable and inspiring in the following pages. At the same time, we
would like to invite you not only to accompany us into the future, but also to
actively shape it and contribute to the next issues of the journal.

Matgorzata Wielinska-Soltwedel
Editor-in-Chief of the Acta Asiatica Varsoviensia
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The Androgynous Form of Visnu and the Yet
Unpublished Vasudevakalpa'

DIWAKAR ACHARYA

Abstract: Although the androgynous form of Visnu is little known, some stone
and metal sculptures as well as painted scrolls of the deity have been discovered in
Nepal, Kashmir, Rajasthan and Himachal Pradesh. This paper discusses literary and
epigraphical references to this deity starting from the ninth century ck. It then presents
additional materials from Nepal which suggest that this deity has been continuously
worshipped in Nepal from at least the eleventh century down to modern times. It also
gathers information to show that this composite form of Laksmi and Visnu is still
worshiped in Bengal, Odisha, and Rajasthan. Even more importantly, it reports on
a Tantric text surviving in a palm-leaf manuscript dated to Nepal Samvat 372 (equivalent
1252 cE) that focusses exclusively on the eight-armed androgynous form of Visnu, and
narrates some selected themes from this text.

Keywords: Hinduism, Nepal, Indian art-history, androgynous Visnu, Vaisnavism
Diwakar Actarya, University of Oxford; () 0000-0002-5482-7754

1. Androgynous Form of Visnu

Ardhanari§vara, the androgynous form of Siva, is better known and
widely depicted but only a few people are aware of its Vaisnava equivalent,
an androgynous form of Visnu. When Pratapaditya Pal reported in 1963 the

! I'would like to thank Prof. Godabarish Mishra and other organisers of the Ramanuja Millenium

Conference 2017, held in Madras University, Chennai, where I learnt much about Ramanuja
and Srivaisnavism. Ramanuja championed the view of the non-duality of the qualified whole,
asserting the unity of multiple realities and thus acknowledging the reality of individual entities
of ontological, epistemological, and moral significance. He accepted the authority of the
Paficaratra Agamas and defended the theology they taught. He lived in the world of Paficaratras
where his philosophy was alive in the form of the unity of Sti/Laksmi and Vasudeva/Narayana,
where the entire world existed as Visnu/Narayana who pervaded all cid and acid, sentient and
insentient, entities. The text I am describing in this paper depicts Narayana/Vasudeva such
a way that this Vaisnava ideology is vividly visualised.
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androgynous form of Laksmi and Vasudeva, it was thought that depiction
and veneration of such form of Visnu was limited to Nepal.? He had found
a Nepalese bronze kept in a Museum in Basel and a painted scroll bearing
a 13th-century dedicatory inscription kept in a cultural centre in Calcutta. In
the following years, more images of the same kind were reported from not only
Nepal but also other parts of the Indian subcontinent: Kashmir, Rajasthan and
Himachal Pradesh.? Scholars also traced this androgynous form of Visnu in
Tantric compendiums like the 12th-century* Saradatilaka and the 17th-century
Brhat-tantrasara, and also in the Silparatna, a 16th-century Keralan work of
iconology and architecture. Furthermore, D. C. Sircar’s analysis® of the Gaya
Sitala Temple inscription of Yaksapala (c. 1075-85) provided evidence for the
presence of the androgynous form of Visnu in North India in the 11th century.®

2. Antiquity and Popularity

The cult of such a composite form of Laksmi and Visnu, in fact, can be traced
back more than two centuries before the time of Yaksapala, in the Netratantra,
which should be dated at the latest in the first-half of the ninth century ce.” The
first-half of the 13th section of this text recommends that a sadhaka initiated
in the system of Amrtesa, the Lord of Immortality, may see him in different
representations of Visnu, and mentioned among them is ‘the form of Visnu

2 1t is evident from his 1970 book, Vaisnava Iconology in Nepal, that Pal did not continue

thinking in this line for very long but soon changed his mind after locating and publishing an
1 1th-century Kashmiri bronze image of the deity (see PAL 1973).

For a summary of early research on this topic and discussion of the androgynous images of
Visnu from Kashmir, see MaLLa 1996: 45-47.

4 On the date of the S‘draddtilaka, see SANDERSON 2007: 230-233; 2009: 252.

5 SrcAR 1970: 92, 1983: 102.

This inscription makes only a mention of the deity as Kamala-rdhangina-narayana when it
enumerates the deities installed by Yaksapala, without any further description or visualisation.
KieLHORN 1887: 66, who published this inscription for the first time, had completely missed
the point. Sircar 1970 got it right, though initially he was not aware of any sculpture of this
composite form of Narayana and so sounded uncertain. As he wrote (SIRcar 1970: 92), ‘“The
passage Kamal-Ardhangina Narayana, has been taken in Kielhorn’s translation as two deities,
viz. Kamala and Ardhangina, Narayana being omitted apparently through oversight. It is
difficult to say whether the poet intended the expression Kamal-ardhangina to be an adjective
of Narayana in the sense of “one half of whose body is Kamala”. Although such a conception
is possible on the analogy of the Ardhanari$vara form of Siva in which the right half represents
Siva and the left half Parvati, a similar combined form of Narayana and Kamala is not known
from sculptures.” However, he is sure about the androgynous nature of the deity in his work
published in 1971 and labels the form as Ardhanari Narayana (SiIrcar 1971: 221-228). See
also SIRCAR 1983.

7 SANDERSON 2004: 242-243.
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that incorporates Laksmi as the half of his self” (ardhalaksmiyuta).® As the text
does not provide visualisation of many of these forms, we may assume that all
these forms were well-known to people at that time.

The androgynous form of Visnu is not confined to the North of the Indian
subcontinent, either. Inclusion of a visualisation of the deity in the Silparatna
(23.23 and 25.75) proves the presence of the deity in the 16th-century
Kerala.’ In addition, I have found the common eight-armed form of the deity
mentioned and an otherwise unknown four-armed form described (see below,
Visualisation) in the Padmasambhita, a pre-13th century text compiled most
probably in South India.!® This means that more than one representation of the
androgynous form of Visnu was in circulation and that they were present in
many cultural centres of India for many centuries.

It appears that the deity gradually disappeared from many areas, but in
some specific areas the deity is still worshipped. For example, the Bronzes
of India website states that at the famous Puri Jagannath temple, Odisha,
the androgynous image of Visnu is worshipped as the temple is closed and
the deity is put to bed. The website claims that the information comes from
a Pandit Siddharth associated with the temple and publishes a photo of the
bronze image, as claimed, that worshipped there.!' The same website publishes
another bronze image worshipped at the Neelmahadev temple, Odisha, and,
citing the same Pandit, states that it represents parabrahman.' In Nepal the
deity is still worshipped in both private and public shrines, and we have
evidence that this has been happening since the 11/12th century at the latest.
ScHROEDER 2019: 706-717 has collected and described 22 stone sculptures
of the deity spanning from the 11/12th century to the 17th century.” Some
excellent Nepalese metal specimens are kept in a number of museums and
some of them have been published, for example, in PaL 1963 and GaiL 2011.
Painted scrolls (patas), which are locally called paubhas, too, are available
from the 13th century onwards.

As Deo 1968 and Gai 1984, 2011 have reported, a temple located in
Svatha Tol of Patan, Nepal, has twelve variations of the androgynous form
of Visnu depicted on the wooden struts of its lower floor, although the temple

8 Cf. Netratantra 13.14.

For the date and provenance of the text, see the editors’ preface to the both volumes of the
Silparatna.

For the date of this text, see ScHwarRz LINDER 2014: 30-31.
https://bronzesofindia.com/vasudeva-kamalaja-orissa/. Retrieved on 21 November 2021.
https://bronzesofindia.com/vaikunta-kamalaja/. Retrieved on 21 November 2021.

Dallas Museum has recently returned one of the most beautiful and one of the oldest images of
this deity which was stolen from a temple in Patko Tol, Patan (see Figure 1).
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enshrines a common four-armed form of Visnu in a standing position. These
twelve variations produced by combining the twelve vyihantara forms of Visnu
(Kesava and others) and their consorts are barely known from other sources,'
but the first of these variations, Laksmikes$ava, is visualised and praised in
a dedicatory inscription of a mutilated image from Bhaktapur, Nepal.'®

At this point, I would like to present more information from some datable
manuscript materials related to the deity and his cult from the 13th to the 20th
centuries. First of all, I have located in Kaiser Library, Kathmandu, a palm-
leaf manuscript of the Vasudevakalpa'® dated in Nepal Samvat 372 (equivalent
1252 cE), together with an incomplete manuscript of a ritual manual (paddhati)
based on this text and written in the same hand.!” The text is exclusively con-
cerned with the cult of the androgynous form of Visnu, and the deity is named
here most of the time as Laksmivasudeva, and alternatively as Laksmivasa,'®

4 GawL 2011: 122 and BuaTTACHARYYA 1980: 30 give the names of male and female deities in
pairs, as found incised under the images, but the names of these combined forms following the
rule of Sanskrit grammar (shorter first, feminine first) should be as follows: Laksmikes$ava,
Sarasvatinarayana, Dantimadhava, Kantigovinda, Dantivisnu, Vidhrtimadhusiidana,
Aticchatrivikrama, Atipritivamana (Atipativamana, according to Bhattacharyya), Dhrti$ridhara,
Mohitahrsikesa  (Mohinihrsikesa, according to Bhattacharyya), Mahimadamodara
(Matimadamodara, according to Bhattacharyya), and Dharmadapadmanabha.

PaL 1970: 139. Pal rightly identifies this deity as a composite form of Visnu, but unaware of the
vyithantara forms, he describes the deity as a slightly different form of ‘Vasudeva-Kamalaja’.
As I discussed in an earlier publication (AcHARYA 2015: xiv—xv), the Vasudevakalpa is one of
the early Vaisnava texts preserved in Nepal, all of which belong to the early ninth century at
the latest.

There is one more item in the same bundle that is not so closely related with our text. It consists
of eight folios of a manuscript of the Jaydakhya Samhita, numbered three to ten. All these three
items are bundled together and treated as one manuscript in the library record.

The Padmasambhita passage cited under ‘Visualisation’ below calls the deity Laksminarayana.
This text uses the same name also to describe the pair of the Laksmi and Narayana on one
throne ideally at the scene of their marriage (vivahastha) — the two seated together or Laksmi
on the lap of Narayana. The Vasudevakalpa avoids the term Laksminarayana. In fact, the
name Laksmivasudeva itself does not suggest the androgynous or otherwise nature of the deity
named; the same applies to the other name Laksminarayana. Thus, it is arbitrary to reserve
the name Laksmivasudeva for the androgynous form and Laksminarayana for the pair on one
throne. From this point of view, Laksmivasa, the other name included in the GayatrT mantra,
sounds better, because as a bahuvrihi it can be interpreted as the form of Visnu that serves as
the abode of Laksmi. But we should not forget that according to Vaisnava theology Visnu/
Narayana always carries Sri/Laksmi in his heart and therefore in any form he can be called
Srinivasa or Laksmivasa.

Let me incidentally mention that in Paficaratra Vaisnavism and some Krishnite traditions
Vasudeva is the Supreme divine figure distinguished from Narayana or Visnu, and the
opposite is true in some other traditions. In our text, however, Vasudeva and Narayana are
interchangeable. For a discussion on the distinction or identity of Vasudeva and Narayana in
the Pafcaratras, see SCHWARZ LINDER 2014: 88—89.
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only in the GayatrT mantra of the deity not to go beyond the 24 syllables limit
of the metre (Vasudevakalpa, verses 67cd—69; Paddhati, verse 124f)."°

Next, all the mantras of this cult are found copied, in a Nepalese palm-
leaf manuscript dated in Nepal Samvat 515 (1395 cE), between the text of
the Jayakhya Samhita and the appended additional material®’, which has been
incorporated into the Jayakhya Samhita in the Baroda edition of the text.
Although the Jayakhya Samhita is a Vaisnava text, it has nothing to do with
any type of androgynous form of Vasudeva; instead, the deity of this text is the
four-faced Vaikuntha.

I have also found a 15th-century record included in a manuscript of a text
on the significance of the ekddasi and other vratas which first invokes the
androgynous Laksmike$ava®! and then states that King Yaksamalla’s priest
Yasadeva and his two brothers, Rajadeva and Subhadeva, built a wonderful
statue (vicitrapratimd) of Visnu and consecrated it in a temple in Nepal
Samvat 591 (1471 cg).? It further records that they donated two more items,
a statue made of gold and a manuscript of the Vratopdakhyana, and closes with
a blessing to all those who would protect all these three: the manuscript, the
golden statue, and the image in the temple.

19 Art-historians have coined their own terms to refer to this androgynous form of Visnu, for
example, Pal has picked up Vasudeva-Laksmi (PaL 1963) or Vasudeva-Kamalaja (1970) and
BHATTACHARYYA 1980 has Vasudeva-Kamalaja. GaiL 2011 sticks to Ardha-Laksmi-Hari found
in the Saradatilaka, though he acknowledges ‘the diverging names of the half-female Visnu’
as a problem (p. 123). One can imagine that probably they did so for the practical purpose of
avoiding confusion of the androgynous images of Visnu with non-composite ones that showed
Laksmt and Narayana together on a panel. As for Sanskrit texts, they are constrained by the
metre they have chosen. The Netratantra simply mentions this form of the deity as one of
the forms of Narayana, the one sharing the half of his body to Laksm1 (ardhalaksmiyuta).
The Gaya inscription describes it as Narayana having Kamala for one half of his body
(kamalardhanginanarayana; This expression is obviously coined to fit the metre of the verse.).
Similarly, each of the three texts mentioned before uses a different expression to refer to this
deity: The Saradatilaka calls this form Ardhalaksmthari and describes it as the unified body of
Pundarikaksa and Laksmi (pundarikaksalaksmyor ekibhiitam vapuh). The S‘ilparatna borrows
the description of the Saradatilaka, when the Brhattantrasara defines it in similar terms as the
body of Kamalaja and Vaikuntha have attained unity (kamalajavaikunthayor ekatam praptam
vapuh). The Padmasamhita (see below) calls the deity Laksminarayana, and the Upanisad
mentioned below calls him ArdhangilaksmiNarayana.

Jayakhya Samhita Manuscript, fol. 112 verso, line 6-113 recto, line 1.

This invocation is the same as the one Regmi 1966: 111, 92-93 partially reads from the pedestal
of a mutilated statue from Bhaktapur. Regmi had misidentified the statue as Vasudeva but PaL
1970: 139 has rightly identified it as a slightly different form of the half-female Visnu on the
basis of his analysis of the reading Regmi provided. It is probable that this is the statue the three
brothers of the note consecrated.

Kaiser Library Manuscript C 55/5, the folio is not numbered and has the back side blank.
T intend to publish a photo of the folio with a transcript and translation in my edition of the VK.

20
21

22
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There are drawings of Laksmivasudeva with eight arms in the centre
of the upper and with four arms on the lower book-covers of a manuscript
of the Vaisnvamrtasaroddhara dated in Laksmana Samvat 412 (equivalent to
c. 1530 cg), each flanked by three vyithantara variations from one and three
from the other side.”® Thus, all twelve variations depicted on the struts of
the Svatha Narayana temple mentioned above are attested here, though I am
unable to trace a textual basis for the depiction of these variations. I have also
seen a manuscript of the Laksmivasudevapijavidhi, a very brief manual for
the worship of this deity copied in Nepal Samvat 843 (1723 cE), and also
an undated manuscript which appears to be an early 20th-century copy of an
otherwise unknown Ardhangi-Laksmi-Narayanopanisad.®* All this proves that
the cult of Laksmivasudeva has survived until today in Nepal whereas it has
disappeared from other parts of the Indian subcontinent.

The most important among all these materials mentioned above is the
Vasudevakalpa. 1t sheds light on the cult of the deity, rites and rituals, Yogic
practices, and also the iconological symbolism and the underlying doctrinal
foundation. Therefore, I am going to present an overview of the text in the
following.

3. The Vasudevakalpa

The Vasudevakalpa (VK hereafter), as mentioned earlier, survives in
a 13th-century palm-leaf manuscript written in Newari script. Compared
to other early Tantric texts, the language of this text is much better; there
are fewer linguistic irregularities. As I described in an earlier publication
(AcHaryA 2015: xv), this text contains some sort of Kaula influence and can be
compared, as far as its nature and time is concerned, to the early Yogint Tantras
and Krama Texts. The text is ascribed to some otherwise unknown Mahdalaksmi
Samhita, and is exclusively concerned with the cult of the androgynous form
of Laksmt and Vasudeva. This text indeed falls in the category of kalpa, which
provides mantras and visualisations of the deity and his retinue and discusses
all necessary details of the cult in 478 verses but is not divided into chapters.

According to this text, the deity symbolises the unity of the combined
whole that incorporates in unity all dual aspects of reality: the pacific and the
sublime, the word and the meaning, the power and its possessor, and the god

23 This text is a smarta Puranic type of text, spending pages on the things to be done in the month

of Kartika, and the depiction of these deities on the book-cover of this text suggests that the
cult of the half-female Visnu was not limited just within a narrow cult-boundary. Its inclusion
in a smarta-oriented compendium like the Saradatilaka suggests the same thing.

24 See References for the details of all manuscripts mentioned here.
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and goddess. It begins with a brief explanation of doctrinal foundation on which
the androgynous form of the deity is based (verses 1-35). Verses 36-51 are
lost as one folio of the manuscript is missing and, as a consequence, we have
no idea how the doctrinal preamble ended and mantric teaching commenced.
What follows in the next folio is the raising of the mantras from the matrix of
syllables (52—80) and the way the hand gestures (mudra) used during the ritual
worship of the deity are formed (81-94). This is followed by the visualisation
of Laksmivasudeva and other deities in the retinue (95—-125). The text then
catalogues desirable characteristics of the teacher as well as the disciple
(126—-137). It teaches further the procedure of the ritual bath and the Yogic
breath exercise (pranayama) needed for external and internal purity (138—157)
followed by a scheme for deposition of mantras (nydsa) in the fingers and
other parts of the sadhaka’s body (158—164). Then comes a procedure for
a mantric bath and libation (165—184), which is followed by internal worship
of the deity in the heart of the worshipper (185—-195). The text addresses further
the issues of external worship beginning with an instruction for the drawing
of the Laksmigarbha Mandala on the ground (196-264). Then follows a short
account of a mental mode of initiation named as bodhadiksa and vijiianadiksa
(265-278), a procedure for sacral transformation of the ritual fire and oblation
in it (279-317), and also a procedure for a regular ritual of initiation as well
(318-336). The text then dwells on the themes of consecration of the images
of the deity made of different materials (337-367), the procedure for the japa
sacrifice (368-377) and mantric cultivation (378-395), yogic meditation
(396-405), reflections on creation and dissolution (406-413), rewards of
mantric cultivation (414—415), and the preparation of the protective amulet
(416—430). Before it concludes (476—478), the text discusses the Yogic
understanding of body-mechanism and then elaborates on the grounds,
conditions and procedure for yogic suicide (431-475).

4. Philosophy and Symbolism

The VK briefly explains, mainly in its prologue, the philosophical and
theological background behind the formation of the androgynous divine body
ofthe deity and its mantric counterpart, looking at the reality from mythical cum
esoteric point of view. As the text teaches, there are gross, subtle, and ultimate
forms of reality, and also the bodily and bodiless forms of the godhead. The
gross is all that which has some shape, each and every entity in the world and
the same is with the bodily form. The subtle is the entity rising from mantras
and that is proclaimed here as the bodiless. The ultimate form is designated
as supreme bliss; it is the abode of both forms of atman (ubhayatmalaya): the
bodiless supreme self (paramatman), and the embodied self characterised by
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karma (karmatman).” Everything gets manifested in this unity, existent as well
as non-existent, and so, it appears as if it has difference.?

In non-difference of all beings the supreme lord is located, merged into
the interior of all entities, and furnished with all-knowledge. This knowledge
means the course of scriptures and the object of knowledge is defined as reality
of consciousness.?” That is proclaimed as the supreme self, as void, and to
have the form of bliss. The scripture consists of true knowledge (vidya) that
indicates the true being of the brahman (sadbrahma) and false knowledge
(avidya) that conceptualises all different forms of individual things.?

At this point, obviously a question arises, which the text puts it in the mouth
of the goddess: ‘if always the reality of brahman is explained empathetically
through non-difference, how can difference be allowed into the ultimate
supreme self?’%

The godhead answers: ‘transformation of the ultimate that by nature lies
beyond transformation is considered to be “difference”, and produced from
difference is time that has three courses. One and the same time stands in three
ways, as that which has come into existence, that which is coming now, and
that which has still to come: past, present, and future. Thanks to this nature of
time, the world is threefold: That already arranged in a certain order and set
into the mosaic of the world, that being arranged/set now in that way and that
which remains there (sisfa) yet to be created. For time itself is the lord who sets
in motion entire creation.

At the primordial time, the ultimate is twofold in pacific and sublime
forms. The pacific bestows wellbeing and is characterised as consciousness.
The sublime is that which arises from the union of the word and the meaning,
the god and the goddess. The power of the word, namely, the meaning, is the
goddess; and the Lord is the soul of the word. Thus, in the form of “power”

2 Every individual self, situated in the midst of these entities, is named as ‘the self characterised

by karma’ (karmatman). He is born, dies, and is happy or angry. He also strives for
‘accomplishments’, always desires enjoyments, is hooked on the feeling of ‘mine’, is
overwhelmed by thirst and burning sorrow, is tormented by avarice, delusion and fear; and
regards the world as permanent, being himself hooked to its affection and overpowered by the
host of entities (Cf. VK, verses 32-34).

26 cf. VK, verses 15-17.

27 1 feel that the term dharma is used here very much in Buddhist lines. So, 1 take ciddharma as
the phenomenon of consciousness, not just the property of consciousness but consciousness
itself.

28 Cf. VK, verses 19-21.

2 cft. VK, verse 18.
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and “the possessor of power”, always the same unitary entity is framed. The
possessor of power is the all-pervading god, and the power comes in the form
of bliss. The creation sets in motion as the two are conjoined and a union is
formed. Therefore, god creates the world assuming an unified form comprised
of fire and the moon.’

As the VK teaches, from the ‘god’, the entity of purusa is created, and from
purusa the entity of prakrti. Then the ‘intellect’ comes into existence from
prakrti, and from intellect the ‘I-awareness’, from which in turn the ‘mind’
springs up. From the ‘mind’ then come into being ‘sense faculties’, the ‘sense
organs’, the ‘subtle elements’; and then the ‘gross elements’.’! Thus, from
‘the source’ all entities spring up, one after the other in a row, and again in
the course of destruction, each entity merges into the entity lying higher and
thus finally all are merged into the ultimate entity.

5. Visualisation

According to the VK, Laksmivasudeva has eight arms, is attended by
Garuda, and is flanked by two male attendants on the right-hand side and by
two female companions on the left-hand side. The male attendants are named
Sarvai$varyaprada and Sarvasaktiprada, while the companions, two young
ladies, are called Nalini and Padmini. In one rare Nepalese image placed by
art-historians in the 13th century (ScHROEDER 2019, Plate 220B) all these four
are depicted, but instead of Garuda, Nagaraja Ananta is depicted standing
beneath the lotus Laksmivasudeva. In another image placed around the 16th
century (ScHROEDER 2019, Plate 223E), all these four are depicted with folded
hands seated below the feet on two sides. This image also shows the normal
(non-androgynous) miniature images of the twelve vyihantara forms of Visnu
around the main image,** something not mentioned in the VK. In the 13th
century image from Patko Tol (ScHroEDER 2019, Plate 220C), only the two
male attendants are depicted on two sides of the deity. In another image from
the 16th century (ScHrROEDER 2019, Plate 223F) only the female attendants
are depicted on two sides, with additional vyihantara deities around. So, it
appears that most of the time these were mentally visualised. According to the
VK, Laksmivasudeva is encircled by his ancillary mantras in personified forms

30 Cf. VK, verses 25-28.

3l Here the classical Samkhya ontology is naively simplified, and of course, the ‘god’ is
superimposed at the top. In the classical Samkhya system, purusa is not the cause of prakrti,
but it is so described here.

Except for the two I mention above, there are two more images, which depict the twelve
vyithantara forms of Visnu, and one depicts four-armed female counterparts of the twelve
deities. All these five images are placed by art-historians around the 16th century.

32
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which is very usual for a Tantric deity of early times. They can be conceived
either sharing the same seat with the deity or standing separately. The VK gives
higher importance to this retinue of the arigamantras, and presents it before the
attendants and companions are presented, when Garuda appears the last. Most
of Nepalese images show Laksmivasudeva standing on a lotus, in some of
them two-armed Garuda is shown in namaskaramudra on the right side and
rarely also a turtle on the left side. All other images except the Nepalese ones
depict the deity mounted on Garuda, with four or eight arms. However, the VK
shows him with eight-arms.

The visualisation from the VK describes only the eight-armed form of the
deity in different poses: seated or standing or mounted on Garuda. Here is the
visualisation with a translation:

ekavaktram visalaksam astabahum janardanam |

ardhe ca paurusam dhatte deviripam tathapare ||
dravatpiyiisasamkasam sasankasatatejasam |

ambujam ca gadam Samkham cakram caiva jvalatprabham ||
daksine bhujavynde tu vame caivaparam srnu |

darpanam kalasam nalam pustakam castram uttamam || (VK 96-99)

[One should visualise] Janardana [in this system] single-faced, wide-
eyed, and eight-armed. He bears the male-form in the one half and the
form of goddess in the other. A lotus equal to one hundred moons in
lustre and appearing like fluxing nectar, a mace, a conch, and a discus
with burning flames: these are in his right hands, and in his left hands are
a water-jar, a mirror, a lotus-stalk or plant (nala),** and a manuscript.>

All Nepalese images and paintings depict the deity with eight arms as
described in our text, and with one exception® (SCHROEDER 2019, Plate 222D)

3 All later texts have replaced the lotus-plant (nala/nalini) with a second lotus or water-lily

(padmalutpala), and apparently, they had no idea what these attributes represented. It is
interesting that as an art-historian ScHROEDER 2019: 707 has this to say about two different
flowers in the right and left hands of the deity: ‘the lotus held in Visnu’s lower right hand
clearly represents a lotus flower (padma) with few broad petals, while Laksmi holds in the
third hand what looks like a blue water-lily (nilotpala) with narrow pointed petals’. After
checking all available images, I find that the artists knew one of the two flowers they should
have depicted with a longer stalk but they, too, had no clear idea and have placed it in the hand
of Visnu.

Obviously, the attributes in the right hands are the attributes of the most common four-armed
form of Visnu, but those in the left hands are not usual attributes of a four-armed form of
Laksmi.

34

35 1 am also aware of one painted scroll (https://www.philamuseum.org/collection/object/88525/

Retrieved on 1 November 2021) and one metal specimen (https://arjuna-vallabha.tumblr.com/
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all known stone sculptures show the deity standing. There is one four-armed
variation of the deity painted on the book-cover ofthe Vaisnavamrtasaroddhara,
as mentioned above, and B. L. Malla has published an image of this deity from
Bijbehara, Kashmir, which has four arms only (MarLa 1996: figures 42 and
43). In this image the deity appears with a mace(?) and a lotus in his right hands
and a mirror and a manuscript in his left hands. I have come across a Rajasthani
fresco/mural painting of a standing four-armed Laksmivasudeva depicted on
the wall of the Dr. Ramnath A. Podar Haveli Museum at Nawalgarh in the
Shekhawati region of Rajasthan, and once again, the attributes are different: a
discus, a mace, a lotus and a waterpot.’® I have not found these visualisations
in any text, but have found the following visualisation in which the same type
of androgynous form of Visnu, but named as Laksminarayana, has four arms
and has some other attributes in his hands. This visualisation, at the same time
a prescription for the sculptor, comes from the Padmasambhita, a South Indian
Vaisnava Agama, and reads as follows:

laksminarayanam kuryad bhujastakasamanvitam |
vad va caturbhujam sankhacakradyayudhabhiisitam ||
vamabhage tu hastabhyam varadam pankajam tu va |
itarabhyam ca hastabhyam abhayam cakram eva va ||
vapuso daksine bhage visnur vame saroruhd |
pinastanatato vamah Srivatsankas tathetarah ||

vame hemanibhah syamo daksino bhaga isyate |
asitnam va sayanam va garudariadham eva va ||
sthitam va kalpayed devam (Kriyapada 18.50—54a)

One should make the image of Laksminarayana®’ eight-armed, or else,
four-armed. It should be made adorned with a conch, a discus and other
emblems. In two hands on the left side of the deity, the [gesture of] boon
and a lotus [should be placed], and in other two hands the [gesture of]
safety and a discus. On the right side of the body Visnu is depicted and
on the left Saroruha, namely, Laksmi. The left side [should have] the
slope of a full breast, and the right side the mark of srivatsa. The image
should have golden hue on the left side and the right side should be
black. One may depict the deity seated, or lying, or mounted on Garuda,
or standing.

post/633238228788527105/ Retrieved on 21 November 2021) of eight-armed Laksmivasudeva
seated in lotus posture.
https://sudhagee.com/2017/01/02/museum-treasure-vaikuntha-kamalaja/. Retrieved on 21
November 2021.

This text uses the same name Laksminarayana to refer to both composite and non-composite
forms of Laksmi and Narayana. See above, footnote 18, for a discussion.

36
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Laksmivasudeva in his androgynous form symbolises the combination
and complementarity of dual aspects of reality: the pacific and sublime, the
word and meaning, power and its possessor and god and goddess. As for the
principles the emblems placed in the hands of the deity represent, the VK
(verses 100-101) states:

padmam systih samakhyatam samkham sabdakhya ucyate |
gadd ca parama vidya cakram kalakhyaripi ca ||

kalasam rtusatkam ca nalint visvasantatih |

darpano bhavasadbhavah sabdabrahma ca pustakam ||

The lotus is interpreted as the creation, the conch is said to be
[a representation of] the word. The mace [represents] the highest
esoteric knowledge and the discus the entity of time. The water jar
[represents] the set of six seasons, and the lotus-plant (nalini) the
continual existence of the world. The mirror stands for the actual being
of all beings (bhava-sadbhava),’® and the manuscript stands for the
essential reality of the word (sabdabrahman).

The godhead thus endowed with these symbolic attributes is adorned with
a crown, a girdle, bracelets, anklets and necklaces. He is bearing the mark of
Srivatsa, and the kaustubha jewel, and shines beautifully with jewel necklaces.
The godhead of gods, who can bestow both the worldly pleasure as well as
liberation, whose heart is filled with compassion, who is full of the nectar of
love, and who is ready to rescue the world, should be visualised according
to the sadhaka’s choice in three forms, either standing, or seated, or ready
for flying in the sky on the brahmayana. He should be shown in a tightly
fastened lotus posture when he is seated and excessively filled with the nectar-
like sweetness of affection.”

6. Prapayama and Other Yogic Elements

The VK insists that the breathing exercise (pranayama) is essential for
internal purity. It teaches that one should perform it in order to get rid of internal
impurities, after taking a simple bath for the sake of cleaning. Uttering the
pranava with its twelve units, one should inhale and fill the air inside (piraka)
without releasing the air thus filled. By retaining the air inside in this way,
kumbhaka is formed and the body-fire (jatharagni) is kindled. One should then

38 This equation most probably implies that the actual being of all phenomenal beings is nothing
more than that of the reflection in the mirror. The reflection in the mirror does not exist in real
time nor space, nor does it have a real form, dimension, connection, density, etc. but appears to
have all of these. Neither is it a non-entity nor has it anything for its own essence.

3 Cf. VK, verses 102-105.
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channel that fire mixed with vital air through the nerves. Due to this blending
of fire and wind, perspiration of water occurs. This will become kumbhaka
as long as the sadhaka remains in that situation filled like a pot. With three
rounds of this process, he should cleanse all the filth of the channels of veins,
and then gradually exhale the air. The level of purity attained through hundreds
of rounds of the tough krcchra-candrayana vow and other auspicious vows of
self-restraint is attained through the restraint of vital air (prananirodhana).*

The text recommends that one should afterwards cleanse those internal
impurities with the retention of mind in various levels (dharana). The physical
body, how excellent, has arisen from the material elements, and has six sheaths
but no essence. It can be described as an assemblage of illusive concepts
(avidyanicayopama). Purification of such a body is possible only by means of
mental retention at five levels: dissolve the earth element in the water, the water
in the fire, the fire in the wind, and the wind in the ether, and finally, dissolve the
ether in consciousness flowing everywhere equally. After attaining to that state
of enlightened cognition, one would feel his self being intermingled into the
entity of ultimate bliss, as if a small amount of milk had spilled into an ocean of
milk, and this equanimity with the ultimate at this state renders him ‘purified’.*!

A sdadhaka who is thus purified by coming into contact of the ultimate
self should then carry out the symbolic burning of the body. He should think
that a burning spark from the fireball of consciousness has fallen on his head
and his body has burst into flames. He should then think that the flames have
been extinguished leaving his body as a heap of fire embers as the ashes are
brought in ten directions by the wind of cognition. He should imagine further
that from the ocean of brahman, an ocean without waves, the immortal water
representing all knowable objects (jiieya) has oozed out through the channel
of creation, and with that water he is invigorated and so is his body, the cage
of material elements. Through this process of pure creation, he should settle
back into the purified material body. Having thus attained internal purity, for
the sake of external purification one should have a ritual bath uttering mantras,
and then perform the twilight prayer before entering the place of worship.*?

7. Internal and External Worship

At the place of worship, he should assume a seat, install mantras all around,
and begin with the veneration of god in one’s own heart (hardayaga). One
should discover the ultimate self in one’s own self configured as the excellent

40" Cf. VK, verses 143—148ab.
41 Cf. VK, verses 148cd—152.
42 Cf VK, verses 153-157.
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pasyantt form that is free from both gross and subtle forms, situated in the
cavity of the heart-lotus, and recognise that as the supreme that abides in
the supreme state, the imperishable supreme self that is devoid of all flaws
of fancy (vikalpamala), is burning with his own power of cognition, is free
from the calculation of elements, and is devoid of both pure and impure
latent impressions (vasanadvaya). This is ‘god’ defined by the property of
consciousness and is delighted with the delightful experience of his own bliss.
After one discovers the supreme god thus in his own self, covered with the rays
of consciousness like a Kadamba flower, all his sins are destroyed.*

A sadhaka who does not find the difference of the worshipper, worship,
and the object of worship, his worship is simply the thought of such unity felt
in meditative cultivation (bhavanabhavya). Whoever has this understanding
is a knower of brahman. Such a person can liberate anybody who comes into
his contact, simply by seeing, touching, or speaking, and also his ancestors
together with his kinsmen and acquaintances instantly. The gifts he gave, the
oblations he offered, and the things he consumed would be ten million times
superior, and whatsoever he has said, either real or unreal, all that as such
would be sanctified, and anything impure purified. This is the veneration that
yields accomplishment of the desire of one’s heart.*

Also, in the process of external worship the worshipper is supposed to
first worship his own soul as Laksmivasudeva following the mental course
of veneration and with nice ingredients produced from his thought. He
should conceive his self in the excellent heart-lotus covered with the rays
of consciousness as if a Kadamba flower, luminous as myriads of suns and
vibrating with his own bliss. By worshipping his self in this way, understanding
worship in this way and abiding by his own nature of the supreme bliss, one
is capable of worshipping the entire creation of fourteen realms: both heaven
and earth, and all divine, non-divine, and human beings. Who worships his
own self this way is the best and foremost of all worshippers and he would be
successful in everything and have everything he desired. He should thereafter
resort to duality so that he would be divided into worshipped and worshipper.
Once the altar is constructed, he should emit the deity in the form of fire
through the channel of breathing into the pericarp of the lotus of the mandala
and worship the deity there with all possible means.*

4 Cf. VK, verses 187-191.
4 Cf. VK, verses 192-195.
45 Cf. VK, verses 243cd—249.
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8. Modes of Initiation

The VK gives two accounts of initiation. The first is the initiation that has to
do with the esoteric knowledge and is capable of bestowing immediate success
and the reward of the final release. It does not need the sacred fire, ghee and
sesame seeds.*® The other is meant for those disciples with cultivated mind,
who are devoted to the god, the sacred fire, and the teacher. This is performed
with all rituals, a fire sacrifice, and the cutting and oblation of ‘the thread of
bondage’ (pasasitra). Both procedures of initiation, however, will have the
same result. As the text states, anyone who goes through these procedures and
receives initiation will have his vices and virtues eliminated and will realise
the nature of the ultimate brahman. He will be settled in truth, defined by the
property of pure consciousness, characterised by the light of the supreme bliss
and filled with it. He will be located within the ultimate space in the state of
union, like butter is inherent in milk and oil in sesame seeds, and fire hidden
in each piece of wood.*’

Because of its special nature, let me give here an account of the first, the
procedure of the enlightening initiation (bodhadiksa). As the text instructs,
first the teacher should gradually gather up the host of tattvas from his body,
and through the course of vital breath enter the disciple’s body in the form of
the enlightening esoteric knowledge that furnishes the essence of the ultimate
reality one must know. After gathering all the tattvas, he should separate and
put aside the seed of consciousness. Then following the left current of the vital
breath, he should reach and pour all the fattvas into the heart of that disciple.
After this, the disciple is liberated from all his karman: liberated from the
karma-related impurities and the conditions of nescience. As purification leads
one to union with the ultimate entity, the teacher should engage further himself
in the body of the disciple, and following the course of creation, install all of
the purified fattvas in his self. Thus, the disciple’s initiation is completed and
both of his vices and virtues eliminated. This initiation can also be performed
following the opposite course: the teacher could move along the right track
through the current of resonance. He should enter into the disciple’s self and
should not exit. With this, the disciple will understand his true self lying
inside the cavity of the heart-lotus and also the body made of elements. He
should then be able to recreate all the tattvas in purified form and cast them
outside.*®

46 Cf VK, verses 274.
4T Cf. VK, verses 330-331.
4 Cf VK, verses 265-273.
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9. Knowledge of the Body and the Departure

One important component of the VK is its section on the yogic method of
‘departure’ (utkranti) of the soul from the body. This section is important in
the sense that it provides a good description of the yogic body with a network
of vein-channels (nadi) and circles (cakra). It highlights the fact that it is
necessary to understand the yogic body to understand the non-corporeal nature
of the self. According to the text, one is called Kaula when he realises himself
as the Kula in his body. Even a man engaged in all kinds of gnostic endeavours,
purified and engaged in all forms of gift-giving, is unable to achieve the same
level of bliss achieved by a man who has understood the material body.

One should know that the pleasures of sound, touch, sight, taste, and smell
make in the body a five-spoke cakra where the nectar of bliss permeates.
Situated there, the individual self knows everything as it is.* One experiences
the ultimate pleasure of equanimity that brings a halt to all undertakings as one
drinks water after being extremely thirsty or eats food after being extremely
hungry, as one feels the blowing wind in hot summer, as one goes near a fire in
cold winter, as one savours tasty flavours, as one sees light in the dark, as one
is united with one’s lover after separation, as one is engaged in sexual play. The
same pleasure one experiences when one restrains all operations of one’s mind,
discards the filth of mental fancy and fabrication (vikalpamala), and turns to
equanimity in the meditative state of mind. The same pleasure is experiences
in the state of liberation.>

Pleasure or bliss (@nanda) is the nature of brahman, therefore people
venerate it. Through the experience of bliss, union with brahman is undoubtedly
achieved when obstacles are removed. The body of every embodied being is
the domain of enjoyment. One is called Kaula when he realises himself as
the Kula in his body. Even a man engaged in all kinds of gnostic endeavours,
purified and engaged in all forms of gift-giving, cannot attain the same level
of bliss that is attained by a man who has understood the material body. On the
other hand, if one finally realises the non-corporeal form of the self in one’s
body, he is a worthy man even if he had been engaged in all kinds of evils and
had failed in all duties in his lifetime. Such a man is freed from all Karma and
enters the flawless state after death.”!

One should make up his mind for the departure of the soul, only if one’s
body is completely worn out after reaching old age and one is incapable of

49 Cf. VK, verses 455-456.
S0 Cf. VK, verses 457-459.
S Cf. VK, verses 460—463.
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performing one’s duties and enjoying any pleasures, does not sense the objects
of senses, and trembles and stumbles in every step.*? First of all, he should
completely abandon the feeling of embodiment in all states of mind. He must
know the 26 steps in the course of departure, the established hierarchy of the
tattvas, so that he smoothly moves upward. He should first utter the pranava,
the syllable Om, then gather the inhaled breath in the body (apana),’® and
release it through the nostrils and then fill up the heart (Ardaya). Now he should
not release the filled air but direct it upwards leading the soul, awakened in this
way and situated in the heart, through the channel of veins and after reaching
the passage of the palate he should break open the aperture of brahman, i.c.,
the cranium.

With the help of three protracted blows of the breath through the nostrils he
should break the knot located in the vein-channel of Pingala. With the bow of
mind and the power of cognition as the penetrating arrow, he should awaken his
soul inhabited in the cave of the brahman-crevice (brahmaguha). Then having
his thought firmly resolved to his aim, he will enter the eternal abode. Having
thus penetrated and departed from his body, he unites with the best of mantras
(mantravara) that has the lustre of thousands of crores of Suns and the rays
of hundreds of Moons.% This is the true form of brahman, this is the supreme
abode of Visnu. Once he enters it, his self is without semblance (nirabhasa)
but can only be characterised as a body of pure consciousness. Like a thing
reached in the state of emptiness is merged in emptiness or milk poured in
milk is just milk, one’s individual self reached there attains unity (ekibhava)
with the Supreme Self and is in the state of the supreme bliss. Thus, he is in
company (sayujya) with the Lord and the danger of rebirth is eliminated.*

As I am preparing a critical edition of this text with a detailed introduction
and a summary, I have simply narrated a few of the themes of the text, without
entering into a critical or comparative appraisal. This I hope has provided
a good glimpse of subject matter of the text and fuel a desire in the reader to
read the original text itself when published.

32 Cf. VK, verses 464-465.
3 Cf. VK, verses 466-467.
3 Cf. VK, verses 468—469.
55 Cf. VK, verses 470-472.
36 Cf. VK, verses 473-475.
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Fig. 1. A masterpiece stone Sculpture of Laksmivasudeva, variously dated
from 10th to 15th century ck, in the Dallas Museum of Art in 2017,
now returned to Nepal. © Wikimedia Commons, Public Domain File.
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Fig. 2. Laksmivasudeva in Gilded copper and inlaid. 14th century, Nepal.
Guimet Museum in Paris. © Wikimedia Commons, Public Domain
File.
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1. Introduction

The avadhana, or — as it can be referred to — the art of attentiveness, is
still understudied and relatively mysterious.! Even though the origin of the
practice is not the main focus of the present paper, it is relevant to refer,

Even though the avadhana can be dated at least to the 12th—13th century and is still practiced
today, it has remained outside of academic interest for a long time. The most comprehensive
work on the topic appears to be the Kannadadalli Avadhanakale [The Art of Avadhana in
Kannada] by R. Ganesh, a contemporary practitioner of the art. Recently, the revised version
of the Kannadadalli Avadhanakale, authored by Ganesh and Kiran 2020, has been published
in English as The Art and Science of Avadhanam in Sanskrit. The work is an important
source on the practice of avadhana. Nevertheless, it focuses on the literary form of the art of
attentiveness, mentioning the other types only briefly. It studies the avadhana from the point
of view of a performer, offering a valuable insight into practical aspects of the practice.
Areader interested in the general description of avadhana and the features of the art beyond the
scope of the present study (including the origin of avadhana, epigraphic evidences or the study
of avadhana in the context of categories of ritual and performance) may refer to the recent
articles devoted to the subject, such as Supyka and GaLewicz 2012; CieLas 2017, 2020.
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at least briefly, to its beginnings. The avadhana originated probably as
a literary performative art influenced by several pre-existing practices. The
art of attentiveness understood as showcasing poetic talents and cognitive
capacities in the form of fulfilling manifold tasks during partially improvised
performances flourished the most probably at the Indian courts. The poets who
sought for the royal approval and recognition went through the examination
inspired by the tradition of composing extemporised poetry, solving literary
puzzles, and competing during the kavigosthis, ‘the assemblies of poets’. The
idea of organising the meeting of poets at the court is not the only one behind
the origin of avadhana. Solving riddles or puzzles played an important role
also in the so-called brahmodyas (‘brahman utterance’) long before it became
a component of the art of attentiveness. The brahmodya can be characterised as
‘(...) a ritualised verbal contest involving a formulaic interrogation sequence
posed by one priest and an equally formulaic response on the part of a rival’
(TromPsoN 1997: 13). An exchange of questions and answers with a strong
competitive component is a principal incorporated also in the avadhana. The
most similar to the tradition of brahmodya appears to be the vedavadhana,
where scholars recite the Vedas from memory in accordance with various
modes of recitation, collectively known as the vikrtipathas, and exhibit other
skills. The pathas were developed for the sake of memorising the Vedas,
independently from the avadhana and much earlier than the art of attentiveness
originated. Even though the Vedic scholars are often addressed reverentially as
the vedavadhanis,* a proper Vedic avadhana performance consists of not only
the recitation of vikrtipathas but includes other elements.?

The art of attentiveness did not originate at once, it is a result of many
practices combined. Through the centuries it incorporated various elements
of Indian culture. The well-known symbols, the everyday objects or traditions
characteristic for the Indian subcontinent became tools in the process of
examining skills displayed by the avadhanis. The art of attentiveness is far
from being homogenous. It is practised all over India, in many languages, like
Sanskrit, Telugu, Kannada, Tamil, Hindi, etc. In some places, for example in
Karnataka or Andhra Pradesh, it became more popular than in the others, but
it has never been limited to one area only. During performances, in front of the
audience, the practitioners fulfil their tasks involving many fields of science or

2 The avadhani, ‘the one who possesses concentration’ is a practitioner of the avadhana.

A female practitioner is called avadhanini. Analogically, an exponent of the vedavadhana is
known as the vedavadhant, etc.
Among them one can find, for example, specifying a number of phonemes, syllables, words or
the accents in a given hymn or the whole Veda, reciting a hymn with the addition of the syllable
um before each word, and alike.
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artistic skills, at times engaging exceptionally developed senses and specialised
knowledge. The tasks are set by the questioners (prcchakas). In the course of
the trial, the performers are not allowed to take notes. The key prerequisite
of the avadhant is an extraordinary ability to concentrate — the factor joining
all of the types of the art.

The abilities showcased by the avadhanis and the types of the art can be
divided into three categories: mnemonic, technical, and artistic. In the first
one, the pivotal component is memorisation. The difficulty lies in the number
of elements to remember. The mnemonic formula of avadhdana is characteristic
especially for the Jain tradition. The second group of attentive skills includes
technical abilities. Here, the avadhanis complete the tasks that require certain
erudition, knowledge of codes and the above-average development of senses
gained through the extraordinary concentration and dhairya — steadiness, self-
control and intellectual vigour. The notable kinds of the technical avadhana
are the trnavadhana, ‘the blade of grass avadhana’, the netravadhana, ‘the
ocular avadhana’, and the angusthavadhana ‘the thumb avadhana’, to be
described in the following part of the present study. In the third category of
the practice, artistic expression is a clue component. The avadhanis have to
be characterised not only by all the qualities enumerated before but also by
the pratibha, imagination, the spark of talent and creativity. The paradigmatic
artistic kind of avadhana is the sahityavadhana, ‘the literary avadhana’. To
this group belong also the theatrical natyavadhana and the citravadhana
focusing on painting. Throughout the artistic avadhana, the avadhant gradually
creates pieces of art (depending on the type it can be poems, theatrical etudes,
paintings, etc.) by the questioners’ stipulations. In the sahityavadhana, at the
end of the performance, the practitioner additionally recalls from memory all
the stanzas composed previously.

The borders between the mnemonic, technical and artistic avadhanas are
fluid. Some practitioners present their skills only within the scope of one kind
while the others specialise in one but incorporate the elements of other types as
well. For instance, to show versatility, the practitioner of the artistic avadhana
may include in the performance some purely mnemonic or technical tasks.
Also, unrelated challenges examining various skills, usually from the domain
of technical avadhanas, can be performed within a single spectacle. Then,
we speak of the nanavadhana, ‘the manifold art of attentiveness’, popular
especially among Jains and in Tamil Nadu.

The literary sources attest to the performances in which the avadhanis
fulfilled manifold tasks in a single session. An enumeration of challenges can be
found for instance in the Tamil works of the viralivitutiitu genre, ‘message borne
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by virali singer’ (PETERSON 2016: 64), e.g. in Kavirayar’s Kilappanayakkan
Viralivitutiitu composed in the 18th century in the honour of the author’s patron,
Nagama Kiilappa Nayakkan, and in the Nanpavir Cankamécuvaracuvami
Vetanayaki Amman Péril Viralivitutitu (NCVNAVVT) from the 17th century.
The works describe the humiliation of avadhanis (referred to as the avatanis
in Tamil) by the courtesans and their mother-bawds and contain parts with
the résumés of Attavatani and Cotacavatani (PETERSON 2016: 72-74).* Similar
enumerations of activities as well as other congruous tasks can be found also
in later sources, e.g. in the 19th-century and the early 20th-century testimonies
of the art mentioned in the present article or the memoirs of the practitioners
(see, e.g. MitcHELL 2009: 146-154). Once compared to the contemporary
forms of avadhana, these accounts attest to the transformations, inclusions
and exclusions within the art. Most of the nanavadhana tasks do not occur
in the contemporary avadhanas at all, even as an element of the specialised
art of attentiveness, and the exact character of some of them is not very clear.
Additionally, the available sources usually limit the information to a short
enumeration of the challenges, devoid of further elaboration. Yet, the data
confirm a more universal character of certain endeavours while the others
appear to be related to a particular area only.

In both groups — the pan-Indian and regional — the challenges connected
to nature occupy a meaningful position and set the frame of performance or
supplement and coalesce other tasks. Nevertheless, the present paper is the
first attempt of specifying such components in the art of attentiveness and
analysing their role.

The elements of nature can be exploited in the avadhana in two manners.
The first one is related to the artistic types of the practice. Every time the
avadhani creates a piece of art nature can be present in the form of a primary
or secondary motif. The second manner, which is the focal point of the present
article, is strictly connected to the technical types of avadhana. In some of
them, the described components serve as a basis for particular challenges or
even for the individual types of the art related to specific animals, plants, or
natural objects.

4 Attavatani and Cotacavatani, the names of the main characters, correspond to the Sanskrit

terms astavadhani and sodasavadhani, the performers of the eightfold and the sixteen-
fold avadhana. The numbers refer to one more division within the practice. The distinction
depends on the number of challenges given by the questioners during a single performance.
The astavadhana, ‘the eightfold attention’ with eight tasks, is the most popular variety.
Analogically, the performance consisting of sixteen challenges is called the sodasavadhana, of
one hundred the satavadhana, and the like.
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2. Plants, performers’ bodies and the elements of inanimate
nature

Particular types within the avadhana tradition depend entirely on the objects
of the living world. The trpavadhana is a practice of conveying the message
by various movements of a blade of grass (#7na), which becomes a means of
communication. A few facts should be noted concerning the choice of medium
in the practice of trnavadhana. Various kinds of grass play an important role
in Indian culture. They occur in Vedic rituals, where the usage of certain
Gramineae is not coincidental.’ The blade of grass can be also interpreted as
brahman, the first cause and the source of everything. It is the focal point
of a mythological tale known from the Kena Upanisad,’ in which brahman
challenges god Agni to burn a blade of grass. The god of fire is not able to fulfil
the task because his powers stem from brahman. Two given examples represent
a vast number of connotations of grass in Indian culture. Nevertheless, a minute
analysis of the meaning of #7na appears to be rather irrelevant for the study of
avadhana. The choice of medium in the trnavadhana is not coincidental —
the art of attentiveness exploits the elements significant for Indian culture —
but it seems that its denotation does not have a direct influence on the course
of performance. A blade of grass serves as a means of communication, but
the intended meaning of a conveyed message does not depend on meaning
carried by #rna itself. Unfortunately, the exact origin of the trpavadhana code
is not clear. It is not practised anymore and no sources describe the course of
performance or specify the roots of the practitioners’ knowledge. Therefore, it
is impossible to state whether the system of movements has been adopted for
usage in the avadhdana or if it has been created exclusively for the art.

As a form of the art of attentiveness the trnavadhana is analogous to the
variations of avadhana in which particular parts of the body play the role of
a medium of communication. In the netravadhana, the performer uses his
eyeballs, eyelids and eyebrows, and in the angusthavadhana, the message
is conveyed through the movements of a thumb. The avadhanis perform
in a couple: one of them has to express the message while the other has to
decipher it. Each motion and particular position of eyes, thumb or blade of
grass corresponds to one syllable, a phoneme or a short phrase. It is a universal
code that can be used to convey a message in any language. The performer
who does not know the language of the ordered message passed orally can
always code it phonetically. In the case of messages written down and handed

5 Interested reader may refer to the work by Jan Gonpa 1985 devoted entirely to the study of

ritual functions and significance of grasses in Vedic religion. One of the chapters of the book is
focused on #rna.
The story is narrated in the prose part of the Kena Upanisad (third and fourth khandas).



34 HerMINA CIELAS

for transmitting, as far as the text is written in the script known to the avadhanit
and does not contain any unfamiliar phonemes, the language does not play
any role. The silent spectacle runs in full focus because every single mistake,
both on the account of a person conveying the information and on the side of
its recipient, results in the distortion of a message and the failure of avadhana.
It can be compared to a public performance of transmitting a text via Morse
code. A skilled and attentive observer can decode and understand it without
a pen and piece of paper or any special equipment.

The netravadhana and the angusthavadhana can be classified as the
abhinayavadhana, ‘the gesticulation / dramatic movement avadhana’. Such
categorization may also suggest the source of codes used by the avadhanis. As
noticed by Krsnamiirti:

Sarasvati Mahal Library, Tanjaviiru has published in Two Volumes
‘Natya Sastra Samgraha’ in 1953. (...) This work, besides dealing
with the origin of Natya and the actions of limbs etc. and their uses,
gives specific handposes equated to various Ragas, Raginis. (...)
Several types of handmoves are also indicated for general application.
(...) After reading and practicing all the actions of the several limbs
prescribed in this text, one can begin to communicate through gesture
any idea. Semantic attitudinisation can be standardised and the art of
abhinaya-avadhana can be developed, like netra avadhana or extempore
(oral) avadhana (KrsnamORTI 1975: 38-39).

Krsnamiirti suggests that the basis of the art of attentiveness involving body
parts movements is the dramatic art and works devoted to the natyasastra.
According to this assumption, the code used by the netravadhanis and the
angusthavadhanis is neither their creation nor it was developed for the
avadhana. It appears that the art of attentiveness incorporated, and possibly
modified, a well-known repertoire of certain body movements. The inspiration
for avadhanis specialising in these types of avadhana might be, therefore,
treatises on performing arts, in particular on dancing, which enumerate the
movements of body parts and elaborate on their execution. One of them is
a 13th-century work by Sarngadeva titled Sangitaratnakara, ‘The Ocean
of Music and Dance’. In the chapter devoted to dance, the author who was
patronised by Simhana II from the Yadava dynasty describes among arngas
the hand gestures. Some of them involve particular positions of a thumb.
The gesture called musti, “fist’, for instance, is characterised in the following
way:
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When the finger-tips rest compactly in the middle of the palm, not
covered [by the fingers], and the thumb remains pressed against the
middle finger, that is called Musti. It is employed to indicate the holding
of a spear, a sword or a stick and fighting of various kinds; and with the
thumb turned forward, [this pose indicates] running (...) (KuNjunNI
RaJA and BurnNier 1976: 17).

The musti pose mirrors particular position of a hand used by the
angusthavadhanis. However, similarly to other asigas of a hand described by
Sarngadeva, it does not indicate phonemes or syllables but words, actions and
ideas. The angusthavadhanis employ sequences of thumb poses while the rest
of the hand remains static. An analogous situation is in the case of eye, pupil,
and eyebrow movements presented by Sarngadeva in Sangitaratnakara and
elaborated on in the chapter on uparngas. The author characterises many of
them and determines their use. Nonetheless, the referred poses are supposed
to express sentiments, emotional states, and general ideas, while in the
netravadhana each movement represents certain syllables, letters or phonemes.
For this reason, it cannot be concluded that treatises on dance are a direct
source of knowledge for the avadhanis specialising in the technical forms of
the art of attentiveness implementing the body movements. Many of the poses
characterised by the theoreticians were incorporated in the avadhana, but their
meaning was the most probably modified and adapted for the purpose of the
art of attentiveness.

The netravadhana and the angusthavadhana are still practised. Two
teenage girls, sisters from Machavaram in Andhra Pradesh, S.V. Sirisha and
K. Sirisha, mastered both arts and perform all over the country showcasing
their skills in transferring messages in Telugu, Hindi and English using their
eyes and thumbs.” They have learned the avadhana skills from their school
headmaster, Adinarayana Swamy, who admitted that ‘they have been practising
since grade 6’ (RantHa S 2017). Another famous duo is Lalitha Kameswari
and K. Rama Kumari.® They perform the netravadhana, also outside India, for
example during the TANA (Telugu Association of North America) Conference

7 The sisters performed during the World Telugu Conference in Hyderabad on 17 Dec. 2017.

Mahaa News, a 24 hours Telugu News Broadcaster, registered their avadhana completed in
front of Nara Chandrababu Naidu, a former Chief Minister of Andhra Pradesh and leader of the
opposition in the Andhra Pradesh Legislative Assembly (see Manaa News 2018). S.V. Sirisha
and K. Sirisha also performed on television, see 10Tv News TeLucu 2016; HMTV News 2016
or ETV TeLaNGANA 2016.

The duo showcased their skills, for instance, on the occasion of Tanikella Bharani’s (an Indian
actor, screenwriter, poet, playwright and director) birthday celebrations organised by the Kala
Foundation in Hyderabad. The video is available online (Sr1 T 2013).
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2009, in Chicago. The couples are only two of the most famous examples of
contemporary practitioners of the ocular art of attentiveness; it appears that at
the beginning of the 21st century the ocular form of the art has become more
and more popular.

The other instances in which plants or the elements of inanimate nature
occur in the avadhana are limited to single tasks. The most popular are
different varieties of tossing items on the practitioner’s back in the course
of other challenges. The most common things to be thrown are pebbles or
small or medium size flowers — big enough to be felt but also small enough
not to hurt the avadhani. Pebbles or flowers can be thrown singly or few at
a time, at irregular intervals. The avadhant has to count them and specify their
total number at the end of the performance. One of the accounts mentioning
the practice seems to be unreliable. Ramalakshmi claims that a certain ‘(...)
Gurudanti Narisimhulu, a blind man® from Chicacole Sarkar'® used to do
Ashtavadhanam in 18th century. He was able to play chess and to count rice
thrown on him amidst literary gathering’ (Ramaraxsuamr 1977: 80). Taking into
consideration the size of the rice seeds it is difficult to believe it could be used
in this particular task. The information may be a single testimony describing
highly developed skills, surprising even in the context of the avadhanis’
exceptional abilities or, more likely, an example of the exaggerated depiction
of the practitioner’s remarkable talent.

The account of the tossing task performed by Narisimhulu is the only
attestation known to me that features rice. Nevertheless, the same practice
involving the usage of flowers and pebbles is very popular in various types
of avadhana. Besides being the canonical component of the nanavadhanas,
the tossing task is often included as one of the challenges supplementing the
sahityavadhana or the mnemonic avadhana. 1t is denoted as the puspatadana,
‘the striking with flowers’. The role of the challenge is manifold. It verifies
a degree of sharpening the sense of touch obtained due to concentration.!

°  The incapacity of the blind practitioners was limiting the set of tasks they could perform. But

in some of the challenges, especially those requiring a highly developed sense of touch or
hearing, they were particularly skilful. Another notable blind avadhani was Govardhan Sharma
Gattulalji, a man living in Bombay in the 19th century (TELANG 1944: 158-160) (ref. HC).
Chicacole Sarkar was one of the five Northern Circars — the districts according to the division
of British India’s Madras Presidency (ref. HC).

Other challenges connected to the development of senses are guessing ‘the places where
flowers were hidden from sight’, or ‘naming a person by the sounds he made’, both quoted
in the NCVNAVVT (PeTErRsoN 2016: 73). In the first one, the avadhant uses olfaction. The
second one depends on the performer’s hearing, like in the ghantavadhana, the avadhana
of bells. In this type of the art, the practitioner specifies the number and type (including the
size or material) of bells that rang behind a screen throughout the performance and gives the
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Being fulfilled along with the other tasks, interrupting them, it also examines
the avadhant’s ability to multitask.

3. Horses, tigers and elephants

In the vast repertoire of the avadhdana animals also found their place.
Particularly interesting are three tasks: playing ‘the game of tiger’, taming
a rutting elephant, and recognising horses by the hoofbeats, all attested in the
viralivitutiitus (PETERSON 2016: 73=74). Each of them is different. They feature
various animals and require from the practitioner different prerequisites.
Among the requirements are not only particular skills or mastering the senses.
The challenges cannot be completed without specialised knowledge.

Less complicated — also because it does not involve the presence of
a living creature — seems to be playing ‘the game of tiger’. Even though the
character of the challenge is not specified, it refers probably to the aru puli
attam, ‘the game of goats and tigers’, in Telugu known as pulijiudam. The
NCVNAVVT mentioning the task is in Tamil and, naturally, it describes
the form of avadhana popular in Tamil Nadu. The aru puli attam is a south-
Indian, strategic, two-player hunt game. The game’s origin is not clear beyond
any doubt. As noticed by Agrawal and lida, ‘Some sources say that the game
originated in the Himalayas, and others that it came from further south in India
(...) (AgrawaL and Iipa 2018: 2).

The nanavadhana often exploited various games; the most common were
chess and cards but local games were performed as well. The rules of atu puli
attam are not very complicated. In this asymmetric game (one player controls
three ‘tigers’ and the other player controls up to fifteen ‘goats’) the players
move the pieces representing animals on the lined board with twenty-three
intersections of lines. ‘The tigers’ try to kill ‘the goats’ while ‘the goats’ try to
corner the opponents.'? The atu puli attam requires concentration and planning,
even more difficult to keep in the avadhana, since the games are usually played
simultaneously to the execution of other challenges. By completing them (not
only playing but also winning) at the same time as the other tasks the avadhanis

final number of the strokes. Some peculiar tasks involving somatosensation and olfaction were
performed also by S1imad Rajacandra. This 19th-century Jain layman from Gujarat included
in his avadhanas such elements as recognising books by smell and touch or using olfaction
to determine the amount of salt in food. In the first case, twelve books of different sizes
were given to Rajacandra. After a brief examination, he was able to recognize them being
blindfolded. Using primarily the sense of touch and his mnemonic skills he was able to give,
without seeing, the titles and authors of books presented to him previously.

More information on atu puli attam, its origin, rules, and strategies, can be found, for example,
in AGRawAL and Iipa 2018 or Jin and NIEVERGELT 2009.
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prove their ability to multitask.

The second challenge, taming a rutting elephant, appears to be more
dangerous. The avadhant has to deal with a living creature and elephants in rut
are well-known for their erratic and aggressive behaviour. According to Evans

Male elephants, and very rarely females, on obtaining maturity, are
subject to peculiar paroxysms of excitement, which seem to have some
connotation with the sexual functions (...). The behaviour changes,
shown by disobedience to commands, trying to break away, or showing
violence to man or destructive tendencies and being altogether out of
sorts (Evans 1910: 175-176).

Calming the great and agitated animal is not an easy task, even if performed
independently from the other challenges. In India, elephant lore (gajasastra)
is an important branch of science. The avadhanis were not trained mahouts,
specialising in catching, tending, and taming elephants on daily basis. Without
prior preparation, they would not be able to fulfil the challenge of pacifying
a rutting animal. Their knowledge of the matter was probably based on various
texts on elephantology, like the Hastyayurveda, according to the tradition
composed by the mythical founder of scientific elephantology, sage Palakapya.
It focuses primarily on the medical treatment of elephants. Some passages
containing the information on gajasastra can be found also in the 67th chapter
of Varahamihira’s Brhatsamhita or in the 31st and 32nd chapter of Kautiliya’s
Arthasastra.

One work on elephant lore seems to be particularly popular in South India.
The Matangalila by Nilakantha (17th—18th century) was well-spread in Kerala
and its author might have been a native of Malabar (GANAPATI SasTrI 1910:
Preface). The work contains a separate chapter devoted to the problem of must
or musth — the condition of rutting elephants known in Sanskrit as mada. The
opening stanza includes only basic information on tending elephants:

atimadhurarasanam sevaya patrabhangaih  kabalakubalasaspair
annapanair yathoktaih |

Srutisubhagavacobhih pamsupankambuddanair bhavati muditacetah
kamacarena nagah || ML 9.1

By the service of very sweet liquids; thanks to shattered leaves, young
grass, kabala fodder,” food and drink as prescribed; by the words
pleasant to the ears; by the gift of sand, mud and water; in consequence

13" Both terms mentioned in the stanza, kabala and kubala, denote a natural fodder for elephants
consisting of branches and leaves of certain plants.
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of moving freely — an elephant is of delighted soul.'

At this point, the text does not specify the ways to calm an animal,
although some of the remarks may be useful for that purpose. Patrabhanga,
for example, ‘the shattered leaves’, means also ‘the leaves of hemp’ that due to
their calmative and tranquillising properties could pacify a maddened elephant.
Subsequently, stanzas 9.20-22 contain the list of substances that can be used
to produce the calmative pill. The next verses contain the recipe enabling the
production of a special unguent:

matulungasuvahdsahakandasaptaparnavijayengudimadhu- |
dugdhapistam idam angalepitam mattavaranavaram vasam nayet ||
ML 9.23

Citron, suvaha plant, aloe, long pepper, the flowers of Alstonia
Scholaris, vijaya plant, the nut of Terminalia Catappa, honey, and milk
rubbed altogether — this smeared on limbs should reduce to subjection
a chosen ruttish elephant.

The instructions and recommendations from the gajasastra for sure were
a great source of knowledge for the avadhanis who wanted to tame an
elephant in rut. Unfortunately, the records of the challenge do not include any
description. It is not clear whether the avadhanis had a limited time to perform
the task and if it was acceptable to use auxiliary substances or tools.

The Sanskrit literature contains references to numerous stories of taming
elephants by the means of spiritual powers or artistic skills. Inthe Vatsarajacarita
and Bhasa’s four-act natika (‘play’, a short or light comedy, or drama of the
second order) titled the Pratijiayaugandharayana, the authors described how
Vatsaraja went to the forest to tame an elephant with the help of his vina, the
Indian lute (KRISHNAMACHARIAR 1989: 562, 579). The dramatist Hastimalla
(‘the elephant wrestler’) allegedly earned his name when one of the Pandya
kings decided to test his samyaktva, the firmness of faith in Jainism, and let
loose a maddened elephant on him. By all accounts, Hastimalla encountered
and tamed the animal with his spiritual power or subdued it by a spontaneously
composed stanza (PATWARDHAN 1950: 7-8)." It is rather unlikely that the
avadhanis approached enraged elephants in the same way, lacking scientific
knowledge. No matter what was the course of the elephant challenge, the
performers had to stay focused, multitask and — most importantly — needed to
have a working knowledge of elephant lore.

14 All the translations are mine unless otherwise stated.
15" thank David Pierdominici Ledo for drawing my attention to Hastimalla.
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From the point of general prerequisites, the challenge of recognising horses
galloping in a herd by the hoof-beat was quite similar. The avadhant had to
concentrate, be able to perform the task while solving other puzzles and tests,
and have specialised knowledge. The challenge also required well-developed
hearing. The Indian sources on equinology (asvasdastra) contain detailed
systematisations of horses. For the challenge in question, the most useful data
appear to be divisions based on the trot. To the best of my knowledge, the
asvasastras do not classify the animals by the criterium of their gait or pace,
even though they mention five types of asvadhara, ‘the horse pace’. Nakula
summed them up in the Asvasastra:

dharah paiica pravaksyami munibhir yah prakirtitah |
prathama vikrama dhara dvitiya pulaka smrta ||

trtiya pirnakanthi tu caturthi tvarita smrta |

paricami caiva ya dhara niralamba prakirtita ||

sasthi caiva tu ya dhara sruyate na tu dsyate | AS 25.1-3ab

I will explain the five paces of a horse which are named by the sages.
The first pace is vikrama (‘proceeding’, ‘step’), the second is known
as pulaka (‘extended’, ‘broad’),

The third one is pirnakanthi (“up to the neck’) and the fourth is known
as tvarita (‘swift’, ‘hasty’).

The fifth one, moreover, is the one named the niralamba (‘devoid of
support’) pace.

The sixth one, however, is a pace that has been heard about but has
never been observed.

As reported by Nakula, vikrama is a normal, regular pace, pulaka is the
gait on four legs, pitrnakanthi involves the movement of legs and neck,
tvarita is a spontaneous, swift pace and niralambd is the gait provoked by
beating a horse (AS 25.3¢d—6). Recognising them from hearing is beyond any
doubt possible but it does not say anything about the kind of horse since each
animal can move in all of the ways depending on circumstances. The author
of the NCVNAVVT claimed the avadhani was able to identify the horses,
not their pace. Conceivably, it refers to the division of kulas, ‘the families’ of
horses. In one more work titled ASvasdstra, its author (traditionally Salihotra,
considered to be the founder of veterinary sciences in India) enlists fifty-
four families, ‘blood stocks’ of horses. The same division can be found in
Nakula’s Asvasdastra, in the kulalaksanddhydaya, ‘the lesson on the features
of blood stocks’, where twenty-six best types are described in detail. Among
the features are the remarks concerning the hooves and how the animals of
particular types move. For instance, the best Cambodian horses (kamboja
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type) are characterised by tough hooves (AS 18.1) and steady legs (AS 18.19),
while vahlika horses are described as unsteady, moving at a high speed (AS
18.21-22). Presumably, a thorough knowledge of the features mentioned by
the experts in equinology, careful observation of living animals, and mastering
the sound perception allowed the avadhanis to distinguish the horses and name
their types by the hoof-beat.

4. The elements of nature in the citrakavitva of the sahityavadhana

In some sources mentioning and describing the avadhana, occurs a specific
type of literary composition called citra or citrakavya, ‘the pictorial/figurative
poetry’.!¢ The term citrakavya encompasses manifold kinds of ornate poems.
It includes verses filled with intriguing and ingenious embellishments of sound
and meaning, complex alliterations, and visual bandhas — the stanzas governed
by intricate arrangements, to be re-written in the shape of well-known objects
or patterns. The NCVNAV VT refers to nine kinds of cittiram (Tamil equivalent
for Sanskrit citra) (PETERSON 2016: 74). None of the Sanskrit theoretical works
known to me divides citra into nine types. The number may have its source
in a regional tradition of the figurative poetry or denote the sum of cittirams
mastered by a particular avadhani.

Other records of employing citrakavya in the avadhana are less obscure.
Madhuravani, a poetess and protége of Raghunatha Nayaka active at the 17th-
century court in Tanjore, mentioned citra in the Sriramayanasaratilaka (RST).
The text is a Sanskrit translation of the Telugu rendition of the Ramdayana
composed by Raghunatha and the only available work by Madhuravani. In
the RST 1.93, the poetess described herself as being proficient in various
forms of the avadhana. In the RST 12.82, she emphasised her prowess in
the composition of citras. At the end of the 19th century, in the village of
Mettupalayam in Karoor district close to Coimbatore, during a spontaneous
private avadhana, Satavadhani Rangacharya Shastri composed a visual stanza
(TeLang 1944: 157). One of the questioners requested the lingabandha.
‘The linga pattern’ denotes a stanza which thanks to a certain arrangement
of syllables can be rewritten in the visual form resembling /inga, a column
symbolising the male organ, usually assigned to Siva and his iconography.
In its pictorial form, the lingabandha looks more like a rhombus. As an
additional treat, the questioner asked to place in the middle of the stanza’s
visual form the phrase srirangakavaye namah, ‘hail to the honourable poet

16 The description of citrakavya and systematization within this kind of poetry lie beyond the
scope of the present article. For more information on the figurative compositions in Sanskrit
literature, please consult e.g. BALASUBRAMANYAN 2010, CieLAs 2016, Jua 1975 and LiENHARD
1996.
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Rangacharya!” (TeLaNG 1944: 157). Rangacharya Shastri was not the only
19th-century avadhani composing citras. Céllapilla Veénkata Sastri, half
of the acclaimed duo known as the Tirupati Vénkata Kavulu, was profiting
from his ability to compose citrakavyas and using them to impress wealthy
citizens of Rajahmundry (‘lawyers and rich merchants’) to get money for his
performances (KrisunamMURTHT 1985: 17).

The aforementioned testimonies confirm the usage of pictorial poetry in the
avadhana of the past. It seems though that the first sahityavadhana with the
citrakavitva or ‘the pictorial poetic skill’as a fixed task took place in 1986, during
the astavadhana of R. Ganesh, a satavadhani from Bangalore. Ever since then,
visual stanzas occur in the art of attentiveness more and more often. Frequently
exploited visual patterns are the pasupadapabandhas, ‘the patterns of animals
and plants’. Among the most common citras ordered by the questioners are
various padmabandhas (‘the lotus flower patterns’), puspagucchakabandhas
(‘the flower cluster patterns’) and manifold nagabandhas or sarpabandhas
(‘the snake patterns’). The pasupadapabandhas created during the avadhana
performances are usually built upon a complex system of alliterations. The
avadhanis facing the challenge have to master the knowledge in the field of citra
composition. The Sanskrit theoreticians described various bandha formations.
They often supplemented the explanations with the instances of visual stanzas of
their creation or quoted from the literary works. Comprehensive enumerations
and descriptions of citrabanadhas can be found in the alamkara section of
Agnipurana (ca. 8th-9th century), the fifth chapter of Rudrata’s Kavyalankara
(9th century) or the Sarasvatikanthabharana by Bhoja (the second pariccheda,
11th century) and Mammata’s Kavyaprakasa (the ninth chapter, 11th century).
These works (and some others, although to a smaller degree) provide the
information allowing a flawless composition of visual stanzas, including the
pasupadapabandhas. Thanks to the rules established by the theoreticians the
contemporary poets, also the avadhanis, create visual stanzas and continue
the tradition, additionally enriching it with novelties.

The images of animals and plants are often exploited in citrakavya poetry
because of the conveyed symbolism. The poets who want to create ideal
bandhas (ideal both from the point of formal requirements and artistic value)
reach for the prolific images helping to create a complex picture in which
sonic, semantic and visual layer complement each other. Such motives like
the lotus flower or the snake bring about connotations important for Indian
culture. Padma is a universal symbol closely related to religion (as a symbol
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of purity, the object often attributed to various divinities, an element of the
devapuja, the adoration of the god, etc.)."” The padmabandhas, typical for
the laudatory poetry constituting an entire type within the citrakavya
production, are one of the most common visual figures in Sanskrit literature.
Therefore, their presence in the avadhana is not surprising.

Similarly, the snake patterns occur repeatedly in art, architecture, and
folk production. Like the lotus flower, in the iconography, the serpent motif
is ubiquitous, whether it represents Sesa on which Visnu reclines, the gate
guardians, or the Nagas, the semi-divine half-human half-serpent beings, to
give only a few examples. Snakes in India are auspicious and apotropaic. They
symbolise pious devotion, keeping the life energy.'®

The vast meaning of padmas and nagas in Indian culture can be shown
in the present article only cursorily. Especially, since it does not have a direct
influence on the performance. The choice of bandhas is not dictated by the
religious meaning of symbols hidden in the visual forms. The prcchakas order
the composition of particular citras because of their level of difficulty, own
familiarity with creation of certain forms, and alike. While requesting a bandha
a questioner may have in mind certain cultural or religious connotations of the
pattern but it is not a necessary condition. The same way, an avadhani may
refer in his composition to the symbolic sense of the visual layer of the text or
omit it entirely.

Combining the creation of visual stanzas with the avadhana’s arduousness
is considered to be the ultimate challenge of the sahityavadhana, especially
from the point of poetic quality. The citrakavya was perceived by the Sanskrit
theoreticians as an aberration and violation of rules governing the composition
of the ideal poetry. Their composition requires a lot of effort from the author
who wants to fuse the features assigned by critics to ka@vya’s paragon with
the stipulations of visual stanzas. Sanskrit theoreticians did not formulate
their accusations against the cifrakavya elaborately and clearly. They
classified it as an inferior kind of poetry (e.g. Mammata in the Kavyaprakasa
1.5cd or Jagannatha, the 17th century, in the Rasagangdadhara 19) or they
assumed it should be excluded from the domain of poetry completely (like
Anandavardhana, the 9th century, in the Dhvanyaloka 3.41-42, vytti) without
specifying the allegations or grounds for such an opinion. One can only
assume what exactly was the basis of their judgment. From the analysis of the

17" For more information on the significance of lotus flower in Indian culture, especially in the

contexts of Sanskrit visual poetry, see CieLas 2013.
For more on the meaning of snakes in Indian culture see ZimmER 1990: 59-69. The subject,
especially in the context of religion, was studied carefully by OLpnam 1905.
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theoretical discourse on figurative poetry and from the study of examples of
visual stanzas it can be concluded that the main reason lies in a comprehensive
approach to the citrakavya represented by the authors of the normative texts.
The theorists referred to citra as a coherent literary phenomenon understood
as overfilling the work (or its fragment) with the complicated, unnatural and
blurring the clarity rhetorical figures. Such a simplified understanding of the
visual poetry negated its value from the point of view of qualities that should
characterise the kavya production. The Sanskrit figurative poetry, in general,
did not give the predominant significance to such principles as the rasa (‘the
taste’ of a work, prevailing sentiment) and the gunas (‘the merits’, positive
properties of composition; here in particular to the prasada — ‘clarity’). It
influenced the negative judgment of the theoreticians; in their eyes, the lack
of clarity was deciding, discrediting attribute of the citrakavya. Nevertheless,
the study of visual poems shows the heterogeneity of tradition. For some
categories of the citra, the negative opinion is fully justified but in the rich
corpus of the figurative poetry, one can find also refined works composed by
eminent poets, like Bharavi or Magha.

Composing visual poems means facing the allegations of the theoreticians
and connoisseurs of poetry. Adding the circumstances of the avadhana
performance — time limitation, the necessity of meeting the questioners’
demands and depending exclusively on mnemonic potency without the use
of pen and paper — completing the citrakavitva seems almost impossible.
Nevertheless, R. Ganesh is not the only avadhani successfully facing the
challenge of combining citrakavya with the art of attentiveness. Another
contemporary poet specialising in the task is Shankar Rajaraman, a psychiatrist
from Bangalore. The citrabandhas created by them during performances
are not devoid of literary quality and are not limited to elementary patterns
exploiting basic alliterations occurring in the stanza in small number.

5. Conclusion

The examples of avadhana challenges described in the present paper show
the richness and the polymorphous character of the art. The elements of nature
can be found in every type of avadhana. Many of the presented tasks appear
not to be practiced anymore, like recognising horses by the hoof-beats or
taming rutting elephants. Moreover, even though certain texts refer to them, it
does not seem that they were very popular, although it is difficult to state how
often they were practiced. On the other hand, there are the technical forms
of avadhana, like the netravadhana, trnavadhana and angusthavadhana —
practiced in the past, completely forgotten at some point, to be finally revived
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in last two decades, at least in the case of ocular and thumb avadhana. It
cannot be excluded that in the nearest future also other forms of the art of
attentiveness which are not practiced anymore will flourish once again. Among
the tasks described in the present essay there are also challenges which never
ceased to be included in the avadhana performances. One of them is the
tossing challenge, which, as noted earlier, was and still is practiced in nearly
every kind of art of attentiveness. Naturally, the motives connected to nature
have always been a part of the sahityavadhana. The descriptions of seasons,
landscapes, places, animals, and people, to mention only few examples, are
omnipresent in the Indian literatures, and improvised verses created in the
course of literary avadhanas are no exception. Only recently, the elements of
nature were included in the sahityavadhana in the form of visual stanzas. Before
the 1986, citrabandhas occurred in the art of attentiveness only sporadically.
The citrakavitva is not a canonical component of the sahityavadhana because
of the difficulty of the task but it is important to emphasise the growing
popularity of the challenge.

The elements of nature incorporated into the avadhana are not coincidental.
All of them belong to the domain of imagery closely connected to Indian
culture. They constitute the set of components mirroring various aspects of
Indian beliefs, literature, practices, and performative arts. The semiotic value
of the elements of animate and inanimate nature in the avadhana makes
the performance more vivid and multi-levelled, brings to mind myriads
of connotations. Described tasks show the resourcefulness of the art of
attentiveness and the ingenuity of its practitioners. Almost everything can
become the foundation of a challenge. The elements of nature, similarly to the
constituents of other tasks, are matched to examine particular skills and fortes.
Knowledge in nearly every branch of science can be tested in the avadhana.
As the given examples show, even elephantology and equinology can be the
source of inspiration. The fundament of the art of attentiveness is the focus. The
subject of challenges is not crucial; for verifying the ability to concentrate the
essential factor is the formal frame of the performance — the order of tasks, the
timespan, the simultaneity of challenges, etc. Of course, specialised knowledge
or artistic skills required for the completion of particular endeavours are also
important, but they are of secondary relevance for the general concept of the
avadhana. By diversifying challenges the avadhanis make performances
more appealing and entertaining for the audience. Personal predispositions of
the practitioners also play a salient role. After all, the avadhanis showcase
the skills in which they are proficient. But generally, the elements of nature
frequently occur in the avadhana because they mirror Indian culture — the
repository from which draw the practitioners of the art. In this way, all of the
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references, allusions, tasks, and other elements of performances rely on general
cultural and poetic tradition. Certain challenges, like most of the components
of the sahityavadhana, are modified versions of well-known literary puzzles,
adapted for the art of attentiveness but not created for its purpose.' It is true
also in the case of other avadhanas; netravadhana and angusthavadhana draw
from the repertoire of body movements described in the normative texts; the
parts of nanavadhanas are based on well-known practices (as games existing
independently from the art of attentiveness, solving mathematical formulas,
and alike). Even tasks which seem to be unique for the avadhana, like for
example the tossing challenge or others, connected to senses, are referring in
one way or another to the symbols and traditions important for Indian culture
(for instance by the usage of marigold flowers or alluding to various sastras).
What is entirely unique for the art of attentiveness is its form and the abilities
of performers examined in a peculiar way. The challenges respond to the public
demand. The images, symbols, objects and living creatures belonging to the
world of nature, among other things, help to create an encapsulated version of
Indian tradition in the form of the avadhana performance.
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1. Introduction

For some time now, I have been working with and on Buddhist and, to
a lesser degree, Hindu narratives where nagas — i.e., serpentine semi-divine
beings — play an important role.? The treatment of nagas by scholars of South
Asia shows the, at times, odd discrepancy between art historical representation
and textual evidence for certain religious phenomena in the same region
in South Asia; it also reflects the problems arising from hierarchising the
sources and material which we have at hand, textual versus art historical or

This article is a revised version of a paper given at the workshop ‘Mathura: The Archaeology of
Inter-religious Encounters in Ancient India’, held at the Centre for Religious Studies (CERES),
Ruhr-Universitit Bochum, Germany, from 25 to 26 July 2019. I thank the organisers, Patrick
Kriiger and Jessie Pons, for inviting me to give a paper, and the participants for their comments
which — hopefully — helped to improve the paper. I also have to thank the two anonymous
Reviewers for their valuable comments, corrections and suggestions which helped to improve
the article, and in particular my Cardiff colleague Simon Brodbeck for polishing the English
and having his eagle eyes on some details which would have slipped through.

See DEEG 2009, 2016. For general discussions of snake/ndga veneration in South Asia
throughout history see Cozap 2004 and Jones 2010.
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archaeological, and vice versa.? While there are, for instance, many examples
of art historical representation of ndgas across India, textual references to
concrete ndga stories, or to ritual practices* in relation to them, are not plentiful
and not that old.’ In the Buddhist context one could argue, based on early
art historical evidence (Sanchi, Bharhut), that in the wider framework of the
enlightenment narrative the story of the n@ga Mucilinda protecting the newly
enlightened Buddha from a thunderstorm with his coils wrapped around him
and his hood spread above him® is the oldest example of such a naga-related
narrative motif, although as such it stays remarkably stagnant and vague until
later, narratively more elaborate versions.’

2. Two kinds of nagas

Following up on this observation, the point I want to make is that in the
sources from South Asia we have evidence of two kinds of ndgas: anonymous
nagas and individualised nagas.® My claim is that ndgas of these two ‘groups’
are too often and too easily put into the same category of regional naga cults
without looking at their contextual, structural and functional differences. In
a way, I am challenging the methodological implication of the wide-spread
notion of general local naga cults when religious monuments at the respective
sites display representations of nagas; free-standing and huge naga sculptures
as possible objects of veneration and ritual practice are, of course, a different
matter, but even they have to stay anonymous to us as long there is no
additional information in the form of an inscription or a text that undoubtedly
refers to and thereby individualises them. To be clear, I am not challenging
the existence of this seemingly ubiquitous cult of ndgas as such, and there
are, as will be discussed below, examples of ndga veneration directly set in
local Buddhist monastic contexts. Although the comparison may seem a little

3 DECaroLI 2004: 4.

Such records of ritual practice have been kept more or less divorced from the archaeological
evidence, which has led to the problem which Saxena 2021: 239 formulates clearly in the
context of the apsidal naga-temple at Sonkh, Mathura: ‘It might be difficult to comprehend
how Nagas were worshipped in so sophisticated a temple’. But this is, of course, applicable to
all naga images which may claim worship by size, inscriptional evidence, etc.

Old in the sense of being contemporary with the assumed older/oldest strata of texts — whatever
that is supposed to mean in individual cases, e.g., the canonical sitra texts.

6 VoceL 1926: 102-105.

For a discussion of different textual versions of the Mucalinda narrative see DEeG 2005:
451-454.

The problem has been addressed, for instance, by ZiNn 2018: 105 in her discussion of the
Mucalinda episode at Kanaganahalli: ‘The wonderful representations of mighty ndagas which
were placed on the stijpas — ... — are depictions of (specific?) ndgas and not episodes from the
Buddha’s life.
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bit overstretched, to infer a regional naga cult on the basis of a depiction of
nagas without any other evidence would be a bit like inferring a cult of demons
in specific churches and monasteries and their environment in the Middle
Ages on the basis of sculptures of demonic creatures like dwarfs, gargoyles,
and griffins at exposed positions on the outside of Gothic cathedrals® or in
the initials of medieval manuscripts.'® I also find it somewhat problematic to
take the occurrence of the element n@ga in onomastic material as an indication
of naga veneration.!! The Buddhist philosophers Dignaga and Nagarjuna,
to name just the most prominent examples, certainly had nothing to do with
a naga-cult as, for instance, Fergusson in one of the earliest treatments of
the subject assumed;'? the narrative of Nagarjuna being given Buddhist texts
(sutras) by the nagas in the netherworld!® is more likely an etiological post-ex-
nomine means of making sense of the name in a hagiographical context than
the reason for the ‘individual’ having been given the name in the first place.
I would therefore claim that it requires careful contextualisation of different
strands of material to understand, more generally, the role and function of
ndgas in particular artistic and textual sources and, more specifically, the role
and function of particular individualised nagas.

When speaking of individualised nagas, I do not just mean ndgas who
bear names (like Karkotaka, Taksaka, etc.) but rather nagas with a relatively
clear and individual ‘narrative’ and/or ‘ritual’ identity, i.e., those who have
a religious practice of veneration and/or a story attached to them. This makes
them local in the first place — the narrative has to happen or be localised
somewhere — although they can easily become trans-local, i.e., become referred
to or venerated at different places, as Robert DeCaroli has rightly emphasised
with reference to the (non-ndaga) deity Hariti (DECaroL1 2004: 16, 183).

3. The idea of the naga

Before discussing some examples of ndga narratives, I would like to
briefly trace the idea of the naga, or more generally of serpentine spirits, in
Indian sources. The word naga is a relative ‘latecomer’ as a term for a snake
or serpentine being in Old Indo-Aryan. There are — apart from descriptive
names like bhujamga(ma), ‘arm-walker’, uraga, ‘breastwalker’, dvijihva,

% See CAMILLE 1992.

10" See Bovey 2002 and NisaiMura 2009.

1 Saw 2004; see also DeCaroli’s rather critical remarks (DECaroLI 2009: 98f. & 112f., note 1).
FErGussoN 1873: 64f.; for an overview of the connection between Nagarjuna and nagas see
WALSER 2005: 73-75.

13 WALLESER 1924.
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‘two-tongued’, dirghajihva, ‘long-tongued’, etc. — older words like sarpa (an
Indo-European inheritance; primary derivation from Vsrp, ‘to creep’, see Lat.
serpens)'* and (Vedic) dhi's. Although the exact etymology of naga is unclear,
the word is semantically related to nagna, ‘naked’'®. In Brahminical/Hindu
sources, nagas do not appear earlier than in the epics, which means that, in
combination with early art historical material and the epigraphic evidence, the
Buddhist textual sources contain the earliest references to the term naga, even
though they are not necessarily older as texts than the Brahminical ones.

In the sources, nagas have specific characteristics which differentiate them
from other sentient beings.!” They have the ability to change into human form;
they are linked with the aquatic netherworld and therefore have control of
water in a more general way; and they are more or less ambivalent creatures in
the sense that they are potentially dangerous through their physical capacity to
kill using poison (see the snake words visadhara, ‘poison-bearer’, visanana,
visasya, ‘poison-mouthed’, visayudha, ‘fighting with poison’) and also through
their command over nature, particularly over the element water (causing rain,
flooding or droughts). The link with water and the withholding thereof is best
expressed in the Vedic Vrtra myth: the serpent (ki) Vrtra withholds water, and
the god Indra has to release it with physical force.!® In this myth, Vrtra quite
appropriately carries the name ‘concealer, withholder’ (\/v,r—, ‘to cover’),"
while the later naga concept clearly draws on and refers to real poisonous
creatures best represented in India by the cobra, the ‘hooded one’ (panin),
which is, of course, how nagas are depicted in visual representations from the
earliest time.

4. Nagas in Chinese Buddhist literature

There is considerable information about nagas as a category of beings in
Buddhist literature in Chinese, confirming the features and aspects discussed
above and adding some more. The ambiguity of nagas is striking: they are both
potentially dangerous and benevolent.?* This ambiguity is clearly expressed
in the *Saddharma-smrtyupasthana-siitra / Zhengfa-nianchu-jing 1E1%7 &

MAYRHOFER 1976: 445f., s.v. sdrpati.

For the rather uncertain etymology of this word see MAYRHOFER 1992: 156, s.v.

MAYRHOFER 1963: 150f., s.v. nagadh.

17" See BLoss 1973.

'8 See WatkiNs 1995; DEEG 2016: 88-91.

1% Dekc 1995: 141, 290.

ScHMITHAUSEN 1997 and DEEG 2009: 93f. Ritually this ambivalence seems to be reflected in the
Nepalese sarpabali when one snake is sacrificed into the fire while another is set free: VAN DEN
Hoek and SHREsTHA 1992: 59.
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4, translated by Gautama Prajfiaruci / Qutan Banruoliuzhi # 25459 > (fl.
538-543) (T.721.105b.17-21):2

There are two kinds of naga king: one practises the dharma, [while]
the second one does not practise the dharma; one protects the world,
the second destroys the world; in the cities [of the two kinds of naga] it
does not rain hot sand where the nagas practising the dharma reside, but
it constantly rains hot sand where the nagas not practising the dharma
reside: when the hot sand hits their heads it is as hot as fire, burns down
[their] palaces and their retinue, all of them being smashed, and after
having been destroyed [they] are reborn.?

The usual Buddhist way of dealing with these creatures was to have them
converted to the dharma by the Buddha or another eminent Buddhist saint and
made protectors of a specific site or the local environment, as demonstrated by
the two most well-known naga stories of Apalala and Gopala in the Northwest
of India (Nagarahara, Swat). If the nagas are only driven from their former
place, they can still be dangerous and inflict damage: in the foundation story
of Ka$mir, after the conversion of the nagas of the valley through the Buddhist
saint Madhyantika the human population has to stay outside the valley for
half a year, during which the nagas who had previously resided there can still
exert control over the country.”® In Nepal, the nagas have to be propitiated
by the Buddhist saint Santikara because, even after the bodhisattva Mafijusri
has driven them to and contained them in a small lake in the valley, they still
cause a drought.?* It is interesting that, at least according to the stories known
from extant literature, it is only the Buddha who can tame and pacify nagas
completely, while even very powerful Buddhist saints like Madhyantika in
Kasmir only succeed in taking land from them.

If, more specifically, we turn to Buddhist naga narratives in the biography
of the Buddha,” the oldest and most prominent seems to be the narrative of
Mucilinda, where the ndga’s protection of the Buddha from the forces of nature
exemplified through a fierce thunderstorm and rainfall may be linked to the

2L All Chinese texts are quoted according to the Taishd edition (Taishd-shinshi-daizokyd:

abbreviated as T. + number, page and column of the printed text) of the Chinese Buddhist
canon in the electronic version of the Chinese Buddhist Electronic Text Association (CBETA),
with slightly modified punctuation.

2 MRET HEAT SFARAT. R, IR, RSP ATRE T ATE
2R, AW AR EIMEZ R, WRAW. HEIPETR, kK, R
T HER, BREW, WOMEAE. See also DEEG 2009: 93, note 5.

2 Derc 2016: 144-156.

' Deec 2016: 167-173, 194-196.

25 On nagas in the biography of the Buddha see VoGEeL 1926: 93—131 and DEEG 2008: 92.
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nagas’ power to control water. I exclude the story of the Buddha’s fight against
the fire-nadga of Kasyapa as an exceptional case because of its prominent
connection with fire and not with the usual element of water.?

Rain magic and/or control of or over water is a motif often connected with
nagas.”’ In this context, stories of the conversion of ndgas by the Buddha
are well known, the best documented and researched probably being the
story of the conversion of the aforementioned nagas Apalala (in Swat) and
Gopala (in Nagarahara) in the Indian Northwest. One could add the stories
of naga-sadhana, ‘overcoming of nagas’, in the foundation stories of Nepal
and Kasmir.?® Although the means and methods of taming are different, there
is always a powerful person involved, either a religious figure (Buddha,
Madhyantika) or a king.

5. Case study: Mathura

The region of Mathura provides a good example of a discrepancy between
the archaeological and art historical situation and the textual sources in relation
to nagas.” While there is plenty of visual and some epigraphic evidence for
nagas, none of the known Buddhist texts or the Chinese travelogues contains
a single narrative about ndagas or a ndga in the region. For the latter type of
source this does not really come as a surprise, since the oldest extant report
(by Faxian; see below) has not much to say about the region, and a large
proportion of Xuanzang’s longer ‘description’ of Mathura is based, as I have
shown elsewhere,*® on a misreading of Faxian’s general report on India, and
therefore does not deal with Mathura at all.

As stated above, Mathura itself offers considerable evidence of ndga
veneration:*' according to Upinder Singh, 46 of the sculptures from Mathura
from the period between roughly 200 Bc and 200 Ap are ndgas (or their
female equivalents, naginis or nagis), which thereby rank in second place

26 See Zin 2006: 138141,
27

28

See the many examples discussed in DEeG 2016.

See BrinkHAus 2001 and DeeG 2016; the extreme form of ‘pacification’ seems to be the
sacrifice of snakes (sarpabali or sarpahiiti) with its narrative precedent in Janamejaya’s
sarpasatra in the Mahabharata: see VAN DEN Hoek and SHRESTHA 1992, and MINKOWSKI
1989.

9 See Saxena 2021: 225-224.

3% Degc 2007.

31 VogeL 1912. In the most recent study of Mathura ndga cults SAXena 2021: 229 rightly
concludes that they were ‘an established religious tradition at Mathura, drawing considerable
patronage from the community.’
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after yaksa images (57).3 The most striking and individual example is the
archaeological and inscriptional evidence for a ndga-king Dadhikarna,
‘Milk-Eared’, previously discussed by Biihler, Vogel, and Liiders.** As pointed
out by these scholars, the name occurs in a list of nagas in Hemacandra’s
(12th cent.) commentary to his Abhidhanacintamani 4.366*, which includes
two other naga-names formed with the initial membrum dadhi- (Dadhipiirana
and Dadhimukha). Another reference to the naga is found in a list of naga-
kings (bhujagesvara) in the appendix to the Harivamsa, in which the nagas are
invoked for their protection (pantu mam bhujagesvarah, ‘... may the lords of
the snakes protect me.”).* This list reflects some similarity with Hemacandra’s
list.3¢ All this shows that a ndga called Dadhikarna was known as a nagardaja
in the three major religious traditions of India.

The three ‘Dadhikarna inscriptions”?” from Mathura were found or originally
located at the Jamalpur Mound where the remains of a Buddhist monastery
were identified side by side with a non-Buddhist sanctuary interpreted as the
shrine of the naga-king®. The two sites seem to have had a close relationship,
as Luders notices: ‘... there seem to have been friendly relations between the
Buddhist monks and the worshippers of the shrine ...” (LUDERS 1961: 59).

While the individualised ndga Dadhikarna is clearly attested by an
inscription on the pedestal of a headless naga statue (Dadhika[r]nn[o])*,
an almost complete Sanskrit inscription referring to Dadhikarna gives more
interesting information (translation LUDERS 1961: 62f.):

Success! In the year 26, in the third (month) of the rainy season, on the
fifth day, on this date, the stone slab was set up at the shrine of the holy
lord of Nagas Dadhikarnna by the boys, chief of whom is Nandibala, the
sons of the actors of Mathura, who are known as the Candaka brothers.
May it be for the sharing of the principal lot by their parents. May it be
for the welfare and happiness of all sentient beings.

32 SinGH 2004: 388. An example for a rather large naga image from Mathura is the one from

Chargaon (see Fig.1); the accompanying inscription refers to a tank or pond and thereby
describes the typical ‘setup’ of a ndga cult; see SAxEna 2021: 231.

3 BunLer 1892: 390, VoGeL 1926: 411, 282, and Lupers 1961: 621, §27 & 70, §34.

34 HarGoviNpas and BEHECHARDAS 1914: 526.

35 1 am happy to acknowledge that I owe the details of this reference to my colleague Simon

Brodbeck, Cardiff.

The list also contains a ndga Dadhimukha.

37 See also Saxena 2021: 230f.

3% Lupers 1961: 59.

¥ Lopers 1961: 1261,

36
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There are several interesting details in the inscription which we should
keep in mind for the subsequent discussion: 1. The stone was erected during
the rainy season. The date given in the inscription coincides astonishingly well
with the date of the modern naga-paricamt ritual (the 5th day of the bright half
of Sravana, i.e. July/August). 2. The ndga is called bhagavat, a title/epithet
which is also given to another ndga at Mathura called Bhuma (or Bhumo*) and
to an anonymous, but, according to the size of its statue, important naga from
Chargaon (Fig.1)*. 3. The merit generated by the erection of the stone is, in
clear and typical Buddhist fashion, transferred (punyaparinama) to the parents
and all living beings.*

Another shorter inscription found at the same place, which was, according
to Liders, part of a Buddhist vihara,* refers to a shrine priest (devakulika) of
the naga, who made a donation to the vihara (translation Lupers 1961: 70,
§34):

The gift of Devila, the priest (devakulika) at the shrine of Dadhikarnna,
in the year 77, in the 4th (month) of summer, on the 29th day.*

From the archaeological remains we cannot draw any direct conclusions
about what the naga shrine may have looked like or about its relationship to
the Buddhist vihara, but from other evidence it is likely that there was a body
of water in the vicinity, which usually would be linked with the presence of
a ndga. A Mathura inscription dedicated to the naga Bhuma from year 8§ of the
Kaniska era mentions the donation of a pond (puksirini) and a garden (arama),*
and another inscription from the 40th year of Huviska (at Chargaon, Fig.1)
additionally mentions the naga’s ‘own pond’ (puskaraniyya svakafyyam])*.
Furthermore, the so-called ‘Apsidial Temple no. 2’ at Sonkh, excavated and
described by Hartel and his team, clearly indicates that quite elaborate shrines
or temples for the veneration of nagas did indeed exist in Mathura (HARTEL
1993: 425).

As in most other cases of relatively short inscriptional material, no specific
details are given about the function and cult of this naga Dadhikarna — or, as

40" HARTEL 1993: 426b gives Bhiimo.

41 Lupers 1961: 148f., §102 & 173f,, §137.

42 The formula ‘for the welfare and happiness of all sentient beings’ (sa(iv)/[vaJsatahida[s]
(ukha)) is also found in the inscription of the ndga Bhuma: LUpers 1961: 149, §102; see also
DAMSTEEGT 1989: 299b.

4 Lupers 1961: 59; see also DAMSTEEGT 1989: 299b.

4 danam Devilasya Dadhikarnna-devakulikasya sam 70 7 gr 4 divase 20 [9].

# Lupers 1961: 148.

¢ Loupers 1961: 174.
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it were, of other ndagas — and the conclusions that can be drawn based on the
archaceological evidence alone are quite weak.*’ Despite their having individual
names, this type of naga often stays oddly anonymous if they cannot be
contextualised further from other sources.

6. Milk-Eared and White-Eared: parallels in Chinese travelogues

Although the Chinese travelogues say nothing about ndgas in Mathura,
there is a curious parallel in Faxian’s report where, in my opinion, there is
a direct link with the naga Dadhikarna in Mathura. In the context of Sankasya
(Sengjiashi f4illjifi), the place of the Buddha’s spectacular descent from
Trayastrims$a Heaven after having preached the dharma to his deceased mother
Maya, Faxian 748 (travelled 399-412) describes in quite some detail the cult
of a local naga housed in a monastery (Gaoseng-Faxian-zhuan = {84 2288,
T.2085.860a.4—14):

There (i.e., in Sankasya) there are about a thousand monks and nuns who
take their meal together [although] some of them study the Hinayana
[and some of them] the Mahayana. At the place where they live, there
is a white-eared naga who is the danapati of the monks’ community
and who causes rich harvest and timely rainfall without damage in the
kingdom. He provides security for the sarigha. The monks are grateful
for his benevolence, and therefore they built a house for the naga in
which they established a sitting place for him. Furthermore, they have
established [the distribution] of food [for the sake of] merit: every day,
the monks choose three from their community to go to the house of the
naga and eat [inside]. After each summer retreat, the naga transforms
into a small white-eared snake, [and] the monks recognise him in [this
form]. They put the [transformed] naga in a copper pot with ghee in it
and all [monks], from the eldest [in ordination] down to the lowest, pass
[the ndga] and bow in greeting. When they have [all] greeted him, [the
naga] transforms [again] and disappears. This happens once a year.*

47 See HARTEL 1993: 426 and Conen 1998: 379.

B R R TARM PR, RS, WEMLETTETA, BREE, ML DR
oo R —OHHE, BUL B ERGE, A BN SR, W DA RS SO, R
et BARILE, WOAIERES, WEAE, AR SATE. M HH RS
=N, HREET G BREEAZ, REBE— My, WHEHEA. B,
dEEE, DIREES, LR TEATZ, RERE, EEeE, SeE—l. HEE
i, NRBEE, %ML, B, MAKH, (428, See Desc 2016: 76.
A similar but shorter description is also found in Faxian’s biography in Huijiao’s /5 Gaoseng-
zhuan /=48 (T.2059.338a.11-16) and in Sengyou’s ff#i Chu-sanzang-jiji Hi =jrc5
(T.2145.112a.13-18), but also in Daoshi’s J& it Fayuan-zhulin i: 505k (T.2122.475b.3-8).
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None of the sources about the Buddha’s descent from the Trayastrims$a
heaven reflects any direct connection between this event and a ndga. The only
indirect link is the fact that some sources (Faxian, Xuanzang) report that the
Buddha took a bath immediately after having descended.*’ That Faxian does
not mention a ndga in this connection seems to imply that the cult of the local
naga developed independently of the famous event in the biography of the
Buddha.*

Chinese sources contain some additional textual evidence for a naga cult
in Sankasya; although in these sources the ndga remains anonymous, we can
assume a continuity from Faxian’s time. In the biography of Narendrayasas
(490-589), a monk born in Udyana’®!, it is recorded that he visited a stipa
dedicated to the ndga of Sankasya — the ‘heavenly ladder’ (tianti FFf)
clearly refers to the descent of the Buddha from the Trayastrim$a — on his
way from the Northwest (Nagarahara), the place of the skull bone and tooth
relics of the Buddha, to Rajagrha (Bamboo Grove monastery) in Magadha
(T.2060.432a.29-b.6):

At the age of twenty-one [Narendrayasas] received full ordination
(upasampadd), and [when he] listened to the elder [monks who were]
full of admiration for the trace of the Buddha’s shadow, some said that
in a certain kingdom there was the alms bowl [of the Buddha], in certain
kingdoms there were the robes, the skull bone, the tooth, and that there
were multiple miraculous phenomena, [and] as a consequence [he]
made up his mind and made a vow to see and to venerate [all these
traces of the Buddha]. Because [he] had just received the precepts [he]
had to know the specifics of the vinaya, [but] after five summer [retreats
he] departed on [his] journey to [these] places, and as a result [visited]
the traces of the stone platform of the heavenly ladder [and the] site of
the bejewelled stipa of the naga-shrine, [and thus] travelled widely
through [different] kingdoms and personally worshipped [sites] where
the traces were already gone. [He] stayed alone for ten years in what
used to be the Bamboo Grove monastery (Venuvana-vihara).*

49 See DEEG 2005: 278f. where references to the famous fragrant water of Sankasya can be found
as well.

30 No nagas are found in the visual depictions of the descent and the Buddha’s sermon — see
ScHLINGLOFF 2011: 476-487 and ZiN 2018: 54f. — except in one peripheral scene at Ajanta in
which, according to ScHLINGLOFF 2011: 485, centre right, ‘A Garuda comes flying through the
gateway to Heaven, promising two Nagas invulnerfaculty [mistake for invulnerability, MD]
for the duration of the sermon.” Unfortunately, Schlingloff does not give any sources for this
reading, but the scene at least represents the presence of nagas at the sermon of the Buddha.

1 Modern Swat (Pakistan).

B AR, e L EEGE, BE: EBA, EEAK. THE S, M
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In his report on Sankasya in the Datang-Xiyu-ji X JFEFHidEL, Xuanzang
Z 4k (travelled 629—645) does not record the cult of the ndga but only refers
to a naga in a lake who protects the sacred place (T.2087.893b.26f.):

Southeast of the great stipa is a naga in a lake [who] constantly protects
the sacred traces. Miraculously guarded in that way, it is difficult even
to cause small damage [to it]. In many years it may fall into ruins by
itself, but no man is able to destroy it.

A lake or pond (Sengjiashi-guo-dachishui i~ B K 7K) near the
famous bejewelled heavenly staircase was already mentioned in the Chinese
Samyuktagama (T.125.707a.111.)*, but without mention of a ndga. All this
is enough to show that Faxian’s description of ndga veneration is not the
pure invention of a pious mind but is based on a longue durée tradition. It
also fits the historical framework which Saxena worked out for the history
of ndga worship in Mathura (Saxena 2021: 240): while these cults were still
dominant in the Gupta era at the time of Faxian’s visit, they may not have been
as ‘recognisable’ as in the earlier period, and this is why the later visitors to
Sankasya (Narendrayasas and Xuanzang) only mention an anonymous ndga
in a pond.

I have discussed Faxian’s record elsewhere®, but I have not previously
pointed out the seemingly evident parallel with the Mathura naga Dadhikarna.
As far as I know, no one else has yet made the connection.’® The reference to
a yearly festival in honour of a ndga — or rather a festival to appease him and
to have him grant good harvest — is known from other sources®” and places.*®

The most striking parallel between Dadhikarna in Mathura and Faxian’s
naga in Sankasya is the name: as far as I can see, the element ‘ear’ (Skt. karna,

BE—, ZFHIRRL, BIIERE. DRIz, R, BEWMTLE, SEREETr, PrRAR
B, R Ty, FHGEE, WHITEN, (ERER. TR
See DEEG 2005: 273, note 1348. Kuwavama 1988: 13f. could not identify this place, as he did
not recognise the link with Sankasya.
SOHRSIRI R N, fHAEEEE . WO R, MO, A GEE, ABig
3% See DEEG 2005: 272, note 1346.
3> DEEG 2005: 281-283, DEEG 2009: 95f., and DEEG 2016: 751,
6 Even VoGEL 1926: 283, making a reference to Faxian’s story, overlooked the parallel. DECAROLT
2004: 40 and 76f. briefly discusses the passage — wrongly calling the naga ‘converted’ (p. 40).
CoHeN 1998: 377-380 uses Faxian’s story to argue that the naga cave 16 at Ajanta was used
for a similar ritual.
The Milasarvastivada-vinaya refers to naga festivals several times: see DEEG 2009: 97. In the
story of the two ndgas in Rajagrha (see below), a play about the life of the Buddha should be
performed on the occasion of the naga festival: see PANGLUNG 1981: 143.
According to the Svayambhupurana, a cloth on which the banned ndgas are painted is brought
out of the shrine when there is the danger of a drought: DeeG 2016: 196.
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Chin. er H) is not attested in any ndga name except those of Dadhikarna
and Faxian’s Baier(-long) F1F-(#E),” and Suktikarna in the aforementioned
list of nagas in the Harivams$a.®® Dadhi ‘(sour) milk’ is metaphorically used
for ‘white’, as, for instance, in the name of a jackal in the Parficatantra,
Dadhipuccha, ‘Milk-Tailed’, or the name of the plant Dadhipuspi, ‘Milk-(or
White-)Flowered’®'. Although it is difficult to decide what the Indic name for
Baier was — the most obvious reconstruction would be *Svetakarna (attested in
the Harivamsa and the Puranas) or *Suklakarna (attested in the examples in the
Kasika to Panini 6.2.112) — the semantic identity of the two names Dadhikarna
and Baier-long makes it more than likely that the same ndaga is referred to.> We
would then have evidence of a naga cult being practised in or around Buddhist
monasteries at more places than the ndga’s region of origin, although it is
difficult to decide whether this was Sankasya or Mathura.

In both cases, Dadhikarna in Mathura and ‘White-Ear’ in Sankasya, the
naga is venerated in a Buddhist monastic context and is housed in a shrine or
temple (*devakula: devakulika, longshe ¥&45, nagagrha?, or Narendrayasas’s
longmiao HERH). As has been emphasised by various scholars from Vogel to
DeCaroli, it is striking that the whole process of ndga veneration is in the
hands of the monastic community. Such a symbiosis not only has a parallel
in the retraceable remains of the Dadhikarna shrine in Mathura but also in the
set-up and inscriptional evidence of cave 16 at Ajanta (Ajanta), where there is
a ndga figure in the vicinity of the entrance (Fig.2) and the inscription refers
to a naga shrine.®* Robert DeCaroli has gone a step further and argued that the
artistic programme at Ajanta was a means to control superhuman local beings
like nagas.*

5% While it is clear that Dadhikarna is to be taken as the proper name of the ndga in Mathura, this
cannot be fully decided in the case of the ndga in Sankasya: baier can be taken as an attribute
(‘white-eared”) or as a personal name (‘White-Ear’). For my purposes, an attributive meaning
of baier would make an identification or equation of both ndgas even more plausible.
‘Clam-Eared’; one may wonder whether Faxian had misunderstood a Suktikarna as sukrakarna
(or Suklakarna), ‘white-eared’, or whether Suktikarna is a corrupted suktakarna: see the
example given in PW 7, 242, s.v. Sukla.

61 See PW 3, 504, s.vv.

2" One (speculative) possibility is that Faxian was explained that the ndga had ‘white ears’ (*eso
nagah Svetakarno sti) and took this for the name (see above).

See MirasHl 1963: 109—111. The respective, very mutilated verses are 23 and 25:
23.  [sajalambuda]vrndalambitagre bhujagendradhyusite mahidharendre ... 25. ..
prakrambumahanidhanam nagendravesmadibhir ... (‘23. On the best of mountains, on whic
hang multitudes of water-laden clouds (and) which is inhabited by the lords of serpents ... 25.
... which is provided with a large reservoir of abundant water situated and is also ornamented
with a shrine of the lord of the Nagas and the like.” Translation Mirasu1 1963: 111).

%4 DECaroL1 2011,
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In cave 16 at Ajanta it seems clear that although no name is given, the
inscription and the image refer to an individual nagaraja who occupied
the location before the Buddhist sangha. Although this may also have been
the idea in other cases, there seems to be another concept at play here: as
in the narrative of the ndga Gopala in Nagarahara — and perhaps originally
in that of Sankasya as well — the naga should, after his conversion, be ‘bani-
shed’ to his site (a water body?) to guarantee his continuing benevolent power
over his element, the water, and to control his potential harmful behaviour.
This becomes even more plausible if we consider the role that nagas seem
to have played in ensuring the provision of water in general,® but also more
particularly in the monastic context. As Robert DeCaroli has pointed out, in
Pitalkhora and other monastic centres nagas were closely related with water
and its supply in the context of the monastery (DECaroLI 2004: 77-79). This
is endorsed by an instruction attributed to the Buddha in the Ksudrakavastu
(Zashi #E9%; not extant in Sanskrit) of the Miulasarvastivada-vinaya, giv-
en in the context of the construction of the Jetavana-vihara in Sravasti, the
exemplary Buddhist monastery, where only the water storage building is to
be decorated with paintings of nagas, while all the other buildings are to be
embellished with paintings of yaksas or other motifs:

... in the water storage hall®® [one should] paint nagas carrying water
containers and wearing delicate necklaces; ...¢’

7. The story about two nagas and naga-festivals

As pointed out above, part of the Buddhist way of dealing with individual
nagas was that they had not only to be tamed but also to be kept at the place
to guarantee the continuous efficacy of their water-providing and water-
regulating power.

The Miilasarvastivada-vinaya contains a long story about two ndgas who
leave a certain region, and water provision and the harvest are in danger there
until the nagas are called back successfully (T.1442.842¢.27-844a.14):

The Buddha resided in the Bamboo Grove Garden (Venuvana) in the
city of Rajagrha. At that time there were two ndga kings in that city,

% On the link between early Buddhist monasteries and the hydrological infrastructure of the

regions, which also included nagas, see SHAW 2004.

anshui-tang % 7K %.: Skt. *udakasthana-sala? This term is a hapax legomenon in the Chinese
canon and does, to my knowledge, not correspond to any known Skt. word. I did not, however,
check the Tibetan version of the Ksudrakavastu which may help to provide a better basis for
the reconstruction of the Sanskrit.

7 T.1451.283b.6f. ... ZKE R EH, FKIE, HWWIE, ..
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one called Qili®®, and another called Baju®. Because of the miraculous
power of the two ndgas, there were five hundred hot springs in
Rajagrha, and the ponds always had a constant flow [of water], seasonal
rain fell on time and the five [kinds of] crops ripened [on time]. Now
after the World-Honoured One had subdued the two naga kings Nanda
and Upananda, those two naga kings, every month on the eighth day,
fifteenth day, twenty-third day, and on the final day of the month, rose
from the ocean to the miraculous high mountain peak, and came to
the place where the Buddha dwelt, because [they] wanted to make
offerings and hear the dharma. When the two naga kings Qili and Baju
saw Nanda and Upananda coming to the place where the Buddha dwelt
and extending [their] offerings, [they] said to each other: ‘Every month
on the four fasting days these two naga kings come to this city from
other places afar, service the World-Honoured One, and at the same
time listen to the wonderful dharma. Why do we [who live] in this city
not extend [our] veneration? We should now go and make offerings to
the World-Honoured One.’

When the two naga kings [Qili and Baju] came to the place where the
Buddha was [they] greeted [him by touching his] two feet [with their
forehead and] sat at one side. Thereupon the Buddha expounded the
essence of the dharma to these two nagas and let [them] take refuge
in the Three Jewels and receive the five precepts (siksapada), and after
that [their] bodies and [their] assets all increased. And now that [they]
had increased, [they] discussed with each other: “We now should reside
in the ocean, should stay and live in an extensive place according [to
our size].’
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Qili #XF| / EMC *gji-li": Skt. Giri, explained or rendered semantically later as ‘Mountain’
(shan 111); in the Tibetan version the name is Ri bo, Skt. Giri(ka): see PANGLUNG 1981: 20.
Baju 8% / EMC *bat-gua’ (variant for ju % is lou: *low’); in the Tibetan version the name
is Grog mkhar, Skt. Valmika, ‘ant hill’ (PANGLUNG 1981: 20), maybe because ant hills are a
favourite place of residency of snakes. VoGeL 1926: 118 paraphrases the same story given
in ScHIEFNER 1848: 272 and accepts the latter’s reconstruction of the name as Vidyujjvala,
obviously without noticing that this is based on an emendation of Grog mkhar to Glog ’bar:
ScHIEFNER 1848: 322, note 45. The Tibetan translation does not help to identify the underlying
Skt. name of Chin. Baju. It is very likely that this transliterates Skt. valgu, ‘nice, pretty, beautiful,
handsome’ (see PW, s.v.). The two names of the nagas are later translated as ‘Mountain’ and
‘Excellent’ (Sheng fi%); in another story about these two nagas the Tibetan version gives the
translation Rab mdzes which here very probably is not Skt. Sundara, as PANGLUNG 1981: 143
reconstructs, but again Skt. Valgu. Support also comes from the transliteration of the river
name Phalgumati (Aciravati, Revati, modern Rapti) which Yijing transliterates as Bajumodi
B EARIK / *bat-gua’-mat-tej’ (T.1453.491¢.25, 1458.539a.29); for the mix-up of valgu and
phalgu see PW, s.v. valgu, PETECH 1950: 24, and the Pali form Vaggumuda.
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After [this] discussion [they] went to the Buddha, and after having paid
respect to him they sat at the side and spoke to the Buddha: ‘Oh [you
of] great virtue! After we received the refuges and precepts from the
World-Honoured One our bodies and [our] assets all have increased.
May the merciful World-Honoured One in [his] compassion allow [us]:
we now want to go to the ocean and dwell [there] in accordance with
[our enormous] size.’

When the Buddha was [thus] asked [he] told the two nagas: ‘The great
king Bimbisara is the ruler of the kingdom; [if] you want to leave [you]
should let [him] know.’

Thereupon the two nagas took leave of the Buddha and said to each
other: ‘From what the Buddha said it looks as if [we] are not permitted
[to leave].” Then [they] stayed where [they] were before.

The two ndga kings, when they came to see the Buddha at night, would
have their original appearance [as ndgas], but [when they came] during
the day [they] would assume the form of guild masters. When later the
nagas were with the World-Honoured One to hear the Buddha expound
the dharma, the great king Bimbisara then also came to the Bamboo
Grove Garden, and when [he] came to the entrance [he] gave order to
[his] entourage: ‘You [should] go the Buddha and see who is there.’

The entourage followed the instruction and went, and when [they] came
to the Buddha [and] had greeted the Buddha [by touching his] feet
[with their foreheads, they] saw the two guild masters where the World-
Honoured One was; thereupon [they] returned to the king and said: ‘Oh
great king! There are two guild masters with the Buddha.’

The king thought: ‘“These two guild masters are my subjects — [will
they] dare not to rise when [they] see me arriving?’

Then king Bimbisara wanted to go to the Buddha, [and when] these two
nagas saw the great king arriving [they] said to the World-Honoured
One: ‘Oh [you of] great virtue! [Should] we now for the time being first
venerate the dharma? [Or] are [we] to venerate the king?’

The World-Honoured One told [them]: ‘All Buddhas, World-Honoured
Ones and arhats venerate the dharma.” Thereupon, on this occasion,
[he] pronounced three gathas: ‘Since the Buddhas of the past and of
the future, the World-Honoured Ones of the present, [who] can do
away with all sorrow, all venerate the dharma, expound [and] steadily
practice [it], and always and at all times pay respect to the true dharma,
those who seek benefit and expect abundant joy should venerate the
dharma, [should] always think of the teaching of the Buddhas.’
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When the two ndagas heard what the Buddha had explained about
venerating the dharma, [they] did not venerate the king, although [they]
saw him coming. When the king saw this [he] thought: ‘These two guild
masters are my subjects, [and even though they] see me coming [they]
do not venerate me.’

[He] then became angry. When [he] went to the World-Honoured One,
[he] greeted [him by touching] both his feet [with his forehead] and
sat on one side. The Buddha knew the king’s mind and that [he] was
angry, [but he] talked [to him] about other things and did not explain the
dharma to him. Thereupon, king Bimbisara asked the Buddha: ‘May
the great teacher explain the dharma to me!’

Thereupon, on this occasion, the World-Honoured One pronounced the
gathas: ‘If [one] has no clear mind, harbours hateful intentions, [one]
cannot understand the subtle dharma explained by the Buddhas; [if
one] subdues [one’s] troubled mind, has no impure intentions and can
eradicate the harm of anger, only then [will one] understand the subtle
dharma.’

After king Bimbisara had heard the gathdas [he] thought: ‘It is the work
of the two guild masters that the World-Honoured One at present does
not explain the essence of the dharma to me.’

[He] then rose from [his] seat, greeted the Buddha, went away and gave
an order to [his] entourage: ‘You ought to wait until these guild masters
at the side of the Buddha go away and then you should tell [them]: “The
great king gives order that you two have to go away quickly and must
not reside in his kingdom [anymore].””

The servants received the order and went away.

After these two ndaga kings had heard [this they] thought: ‘For
a relatively long time we were happy, [but] now [we] should not take
favours anymore and can do as [we] wish.’

Thereupon [they] raised dense clouds that poured down flooding
rain, they followed the water ditches and entered the river, followed
its course, and arrived in the ocean [where their] bodies and assets
increased even more.

After the nagas had left, the five hundred hot springs around the city of
Rajagrha all dried up, the seasonal rain did not fall at the proper time,
the five [kinds of] crop did not grow, and the people became anxious
and worried. When king Bimbisara saw this matter, [he] thought: ‘There
are two naga kings in the city of Rajagrha, one called “Mountain”, and
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the other called “Excellent”, who have always lived in this city. With
their miraculous power [they] cause the five hundred hot springs in
Rajagrha and the ponds always to have a constant and uninterrupted
flow [of water, they] cause seasonal rain to fall on time and make the
five [kinds of] crops ripen on time, [so that there is] no shortage. Now
suddenly the hot springs and the ponds all have dried up, and for a long
time there was no rain, and the five [kinds of] crops have not grown.
Could it be that the two naga kings have died? Or have [they] escaped
to another region or kingdom, or been seized by a naga charmer? [Or
have they] been eaten by the gold-winged king of the birds (Garuda)?
But the Buddha, the World-Honoured One, is omniscient and there is
nothing [he] does not observe. I now should go and ask [him] about the
reason [for all this].’

Thereupon, king Bimbisara went to the Bamboo Grove, greeted the
Buddha [by touching his] feet [with his forehead], sat at one side and
said to the Buddha: ‘Oh [you of] great virtue! There are two ndga kings
who live in this city. [Their] power is said to be the reason of prosperity
or decline. Do [you] not know where [they] reside now?’

At that time, the World-Honoured One told king Bimbisara: ‘The great
king should know [that] these two nagas have not died or lost [their]
lives, and also have not been eaten by the gold-winged [one], but it was
the great king himself [who] expelled [them].’

The king said: ‘I do not remember that [I] have met them. How could
[1] then have expelled [them]?’

The World-Honoured One told [him]: ‘I [would like to] remind the great
king of the circumstances of the expulsion. Does the king not remember
when once [you] came to me and saw two guild masters sitting next to
me? What did the great king say publicly at that time?’

Bimbisara said to the Buddha: ‘Oh World-Honoured One! I did not say
[anything] publicly, [but only] sent messengers to tell the two guild
masters: “[You] are not to stay in my kingdom!””’

The Buddha said: ‘These two guild masters in fact were the two naga
kings [who] had transformed into human shape and come to listen to the
essence of the dharma.’

The king said: “Where have these two naga kings now gone?’

The Buddha said: ‘[They] have gone into the ocean.’

70 The context and the preceding name Shan (1], ‘Mountain’, for Giri(ka) shows that Sheng
here is a translation of the name Baju (see above).
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When the king heard [this he] looked worried and said to the Buddha:
‘Oh [you of] great virtue! Will my kingdom fall into decline?’

The Buddha said: ‘The king’s kingdom has not yet fallen into decline,
so [you] should apologise to the two naga kings.’

The king said: ‘These are in the ocean, [and] I reside in the city; since
[we] do not meet each other there is no way to try and make an apology.’

The Buddha said: ‘On each of the four fasting days [they] come to me
and extend their veneration; on these days the king may come in person,
I will show them [to you, and you] should repent and apologise.’

The king said: “When I repent and apologise, do [I have to] greet [them
by touching their] feet [with my forehead]?’

The Buddha said: ‘[You] do not need to greet [them by touching their]
feet [with your forehead]; [you] should stretch out [your] right hand and
tell the naga kings: “Forgive me! Do not be angry about [my] previous
words!” The two ndaga kings [then] will pardon [you].’

At another time, when the posadha’™ day had come, the two naga kings
came to the Buddha, greeted the Buddha [by touching his] feet [with
their foreheads and] sat on one side. On that day, the king Bimbisara
came as well, greeted the Buddha [by touching his] feet [with his
foreheads and] sat on one side. Then, although [they] had [already]
seen each other, the World-Honoured One pointed out their whereabout
[and that] these were the two naga kings. Thereupon king Bimbisara
stretched out [his] right hand and told the two ndgas: ‘Oh ndga kings!
May I be forgiven!’

The ndaga kings responded: ‘[You] are forgiven, great king!’

The king said: ‘If [you] forgive [me], [I] beg [you] to return and to
reside in my kingdom.’

The two nagas told [him]: ‘Since we went to the ocean from this place
[our] bodies and assets have [become] extremely huge, [so] if [we]
come here, there is no space to accommodate us.’

The king said: ‘If this is the case, my kingdom is lost.’

The nagas said: ‘The great king need not worry about losing [his]
kingdom; [he] may built two shrines outside the city, one called “Shrine
of the Naga Qili”, and the other called “Shrine of the Naga Baju”. We
will let relatives of ours reside in these shrines, and once every six
months [you should] organise a lavishly great assembly, [and] we will
come and look after the king’s land and make sure that there is no lack
[of provision].’

v baosatuo BRI | *paw-se:-da.
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The king said: ‘Good! [I] will do as [you say].’

Thereupon, king Bimbisara built two shrines outside the city at places
with forest and springs, and twice every year, at the days of the festival,
people from all the six great cities flocked together.”
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8. Coordinating the nagas from Mathura and Sankasya

There are references to this story in the Tibetan Vinayavibhariga, and in
the Chinese Bhiksunivinaya and Vinayasamgraha, which refer to the regular
festivals in honour of the two ndgas’. But more importantly they refer to the
involvement of the sanigha in the festivals, which has to be regulated by the
Buddha or through the respective monastic rules. In the Vinayavibhanga, the
Buddha himself issues a rule against the performance of events from his life by
members of the sarigha, and in the two other examples rules are issued against
the wearing of laypeople’s clothes by bhiksunis and bhiksus.

The narrative in the Milasarvastivada-vinaya underlines the importance of
binding the naga to the place to guarantee the continuity of the water supply
and a successful harvest. It inverts, in a way, the regular veneration of the
Buddha by the ndgas Nanda and Upananda on the four fasting days (zhairi %%
H) of the month at the beginning of the story into a veneration of the nagas
Giri(ka) and Valgu (Qili and Baju) who were dedicated their own festival
in which the sangha eventually got involved as well. As in Faxian’s record
about the veneration of the ndaga ‘White-Ear’ in Sankasya, the text refers
to the shrines (shentang #14%) in which the ndgas were housed. Since the
story of the two ndgas is only found in the Mulasarvastivada-vinaya, we may
conclude that this Vinaya came up with the legend of the two nagas (including
the references to their festival as an event to venerate and to keep them happy)
as a reaction to actual local naga cults administrated by Buddhist monasteries
as reported by Faxian. The story would reflect the Buddha’s contribution and
consent to the establishment of the first of these activities, binding the nagas
to a place, through Bimbisara. The narrative would have served post-ex-facto
to rubber-stamp a practice which was quite common in certain local monastic
environments.

Another interesting common feature of the examples from Mathura and
from Faxian’s Foguo-ji is the reference to milk: dadhi in Dadhikarna’s name
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PANGLUNG 1981: 143, who mistakenly renders the name of the second ndga as Sundara instead
of Valgu (see above). See also T.1443.988a.1-4, T.1458.593a.5%.
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and the milk (/ao I¥) into which the naga-snake is placed. Alexander Cunningham
(CunningHAM 1871: 2731 reported that still in his days the locals of Sankisa
(Sankasya) venerated a ndga called Karewar™ in a tank by donating milk to
him for delivering rain. If Cunningham’s observation is correct, Sankasya
would reflect a high degree of continuity in naga veneration. The change from
a ndga (Chin. long) into a snake (Chin. she 1¥) is quite plausible and pragmatic:
concrete and public veneration of the naga — if this was not just done in the
form of an icon — could only be directed to a real snake, as contemporary snake
veneration in India still shows. There was obviously a clear awareness that in
a ritual context naga and snake can be identical and just different embodiments
of the same creature, a fact that may also be reflected in the inscription at cave
16 in Ajanta, which refers to the original inhabitant of the spot as bhujagendra,
‘Lord of the Snakes’, and nagendra, ‘Lord of the Nagas’”.

The use of milk for the veneration of nagas is well known from modern
Indian ndga rituals, being used in daily worship as well as in the naga-pasicami
ritual,’® thus showing an astonishing continuity with Faxian’s description of
the ritual veneration of the naga at Sankasya. The Varahapurana ends the 24th
chapter on the nagas with the following sloka (33):

If one remains austere at that day (i.e., the pasicami tithi), gives up all
that is sour in food and bathes the Nagas” in milk, they become friendly
towards one.”

The symbolic value of milk in the context of snake veneration is multiple:
it represents purification, it is supposed to attract and appease the snakes,” and
in our specific case it has a clear link with the physical appearance of the naga,
obviously wearing white spots on both sides of the head. A less prominent
continuity and parallel with Faxian’s record in modern ndaga veneration is the
use of metal plates or vessels in the rituals around snakes or ndagas.*

7 Is this going back to Ksiresvara, ‘Lord of Milk>?

7> 1 do not agree with Mirasr’s 1963: 111 translation of bhujagendra in the compound as plural.
It makes more sense that the same ndaga, the one originally occupying the site, is addressed.

76 See e.g., VOGEL 1926: 275-277; Jones 2010: 102f., 105f.; VAN pEN Hoek and SHRESTHA 1992:

58.

I am not convinced that [vER’s 1985: 88 addition ‘(images of)’ is needed here: obviously — and

certainly in the case of Faxian’s example — real snakes could be venerated as ndagas.

etasyam samyato yas tv ambalan tu parivarjayet, ksirena snapayen nagams tasya yasyanti

mitratam; edition SASTRT 1893: 60, translation IvEr 1985: 88, slightly modified. See also

Bhavisyapurana 1.32., UpApHYAY 2012: 190-196.

7 For the affinity of ndgas with milk see ZoLLER 2019: 100, 103.

80" For examples of vessels used in the case of Tantric rain magic preserved in Chinese Tantric
texts: see DEEG 2009: 104-109; in all these cases the vessel is not made of metal and the
element of milk is missing.

71

78



72 Max DEEG

9. Conclusion

If my tentative identification of Dadhikarna with Faxian’s ndga Baier is
correct, we would gain two insights from this identification. 1. Without going
as far as to suggest that one of these two nagas represents the original location
of the veneration, I would at least conclude that we can trace the change from
an individual ndga being venerated at one place to a trans-local cult. 2. We can
further assume that the ndga in Mathura and the one in Ajanta (and probably
elsewhere) were venerated in a similar way to the one in Sankasya. It is in light
of these possible parallels that the frequent depictions of nagas in Mathura and
Ajanta may assume an individuality of their own.

Abbreviations

Chin. = Chinese

EMC = Early Middle Chinese
Skt. = Sanskrit
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Fig.1. ndga, Mathura (Chargaon), dated 20th year of Huviska. Photo by
Robert DeCaroli, Courtesy of Robert DeCaroli.
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Fig.2. ndaga, Ajanta (cave 16). Photo by John C. Huntington, Courtesy of The
John C. and Susan L. Huntington Photographic Archive of Buddhist
and Asian Art.
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Fig.3. Descent of the Buddha from Trayastrim$a Heaven (Sanchi, Stupa 1,
Northern Gate). Photo by Gudrun Melzer, Courtesy of Gudrun Melzer.
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1. Introduction

The stance of the North Korean' state towards Christianity has attracted
much attention from scholars (HiMMELFARB 1992; Keum 2002; Kim 2018; Ryu
2019), but the relationship between the North Korean state and Buddhism
has barely been studied.”? However, it deserves special attention as Buddhism,

1
2

The official name of North Korea is the Democratic People’s Republic of Korea (DPRK).

A number of scientific monographs on the subject of this research have been published in
South Korea, including two books written by Shin Beob Ta entitled Bughan bulgyo yeongu
(SuiN 2000) and Bughan bulgyo baekseo (SuiN 2020). This author, together with Cheong
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although constrained, still has a presence in the DPRK. Buddhism clearly
has much deeper roots than Christianity in North Korea, which makes it nigh
impossible for the North Korean authorities to eradicate it.

Buddhism was deeply undermined by the Korean War (1950-53), and the
subsequent anti-religious policy of the North Korean state. In spite of these
facts, Buddhism still holds a specific place in North Korea. This study aims
to fill the scholarly gap by providing some brief characteristics of Buddhism
in North Korea and assessing its relevance in North Korean cultural and
propaganda policy.

This research paper not only consists of a review of the available
contemporary literature, it adds value by utilising North Korean sources and
several field work trips to North Korea by both authors. The authors shed
light on North Korean religious policy towards Buddhism as a complex and
dynamic issue, in which the North Korean is still seeking a place for Buddhism
in its general social framework.

The paper is divided into four substantive chapters. The first briefly
introduces the reader to the place of Buddhism on the Korean Peninsula. The
second is related to the religious policy of the North Korean state. The third
deals with the role of Buddhism in the culture of North Korea. The final part is
a typology of the Buddhist legacy in the northern part of the Korean Peninsula.

2. An introduction to Buddhism on the Korean Peninsula

Buddhism was introduced to the Korean Peninsula in 372 ap. The Korean
Peninsula was at the time divided into three kingdoms: Gokoryo in the north,
Baekje in the southwest, and Silla in the southeast part.* Buddhism gained
particular importance during the Koryo dynasty (918-1392), in cultural,
social and political life. However, the rise of Neo-Confucianism in the 14th
century, and a series of anti-Buddhist edicts during the Joseon Kingdom
(1392-1897), led to the decline of Buddhism in Korea. The first clearly anti-
Buddhist policies were inaugurated by King Taejong at the beginning of the

Thae Gyeog, also wrote Bughan-ui jjol gwa bulgyo (CHEONG 1999). Buddhism was briefly
covered by Ha Jong Pil (Ha 2003) in a monograph about North Korean religions (entitled
Bughan-ui jonggyo munhwa). To the authors’ modest knowledge, there are no other recent
publications worldwide that focus exclusively on Buddhism in North Korea. We would like
to thank the Reviewers for drawing our attention to some of the above books and for their
valuable comments and fruitful remarks.

The Korean words used in this article are Latinised according to the Revised Romanisation of
the Korean language dated from July 2000. Furthermore, Koreans variously spell two-syllable
given names separated by a hyphen (South Korean version) or a space (North Korean version).
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15th century. Meanwhile, Buddhism lost much of his wealth, the clergy was
subjugated and monks lost their political influence at the expense of Confucian
scholars. Nevertheless, Buddhism continued to be important for the next two-
hundred years and King Sejo (1417—-1468) even tried to restore some Buddhist
privileges. However, from the 16th century, Buddhism found itself on the
margins of social life. It survived in distant mountain communities and in the
hearts of the common people, and particularly among women.

Religious dynamics on the peninsular were changed fundamentally by the
arrival of Christian missionaries at the end of 19th century. Up until 1895,
monks had been prohibited by law from entering most Korean cities and
had little societal legitimacy. But some of the monks who did re-enter the
cities started propagation (pogyo) of Buddhist teachings, aiming to ‘reunite’
believers. Such efforts created a foundation of socially engaged monks and lay
people devoted to urbanising and popularising Buddhism. The monks copied
the tactics of Christian missionaries, organising public teachings, setting up
organisations and institutions and publishing translations of Buddhist classics.
As a result, Buddhism stopped being considered an anti-social and isolated
religion from mountain areas.*

The Japanese colonial period (1910—45) also turned out to be beneficial
for Buddhism’s growth as it was considered useful by the new colonial
power. During the colonial period, Korean Buddhism underwent a set of
reforms inspired by the Japanese, who wanted to model it in accordance to the
‘correct’ Japanese Buddhism of the S6t6 and Nichiren schools. This coincided
with attempts to revive Korean Buddhist practice within the tradition itself.
Probably the most characteristic result of the Japanisation of Korean Buddhism
was the break with celibacy by most monks. Like other religions, Buddhism
did not escape politicisation, especially in the colonial-funded Buddhist press,
and during the last, most oppressive period of colonisation, 1937—-1945.
Despite the financial and state support that had been gained, Korean Buddhists
manifested a spectrum of attitudes towards the coloniser, from support to
hostility. Some monks did not accept Japan resolutions and returned to the
mountains, continuing Buddhist activities far from the centres of colonial life
(SorensEN and Harris 1999: 128-137). Nevertheless, during the colonial
period Buddhism began to thrive. According to Japanese colonial authorities’
statistics, there were 63,571 Korean Buddhists in 1916 (Baker 2016: 8). By
late 1940s that number had increased to 375,438 believers in North Korea
alone (SENEcAL 2013: 13). Furthermore, some Buddhist movements, like Won
Buddhism, were created during that dynamic period (Pye 2002).

4 More information related to pogyo: NaTHAN 2010.
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Before the division of the Korean Peninsula, the Northern part was more
religious than the South (Baker 2013: 33). Christianity was the most active
among the organised religions. Pyongyang was even called the ‘Jerusalem of
the East’. The Sungsil College in Pyongyang was the best seminary in the
whole of Korea (Tubor 2017: 192). Just before the liberation, Korea was an
extremely religiously vibrant country where the world views of Shamanism,
Taoism, Confucianism, Buddhism and Christianity intertwined and competed.
The effect of these meetings of ideas was especially vivid in Korea’s new
religious movements, many of which emerged at the turn of the 19th and 20th
centuries, especially Cheondogyo (the term may be translated as the Religion
of the Heavenly Way) (Young 2013: 63). This religion, which unified elements
of Buddhism, Christianity and Confucianism, was especially active in both
religious and political spheres during the Japanese colonial period between
1910 and 1945, and even as the Chondoist Chongu Party, which became
a political party in the DPRK connected to WPK (the Workers’ Party of
Korea). However, after the end of the Korean War, this religion faced severe
persecution, and became ‘a shadow of its former self” (Youn: 2013: 64).

3. Buddhism and religious policies in North Korea

In religion—state typologies, North Korea is often described as a ‘Anti-
religious State’, characterised by an officially hostile attitude toward religions
and state policies which oppose any important public role for religion (Kuru
2007: 584). Despite the content of the North Korean Constitution of 1948,
which stated that the ‘Citizens of the DPRK have freedom of religious belief
and of conducting religious services’ (Lankov 2014: 6), the Period of the
Soviet occupation and formative years of the new political system in the
Northern Part of the Korean Peninsula was disastrous for traditional religious
life. The Korean communists followed Leninist doctrine, which saw religion
as an ‘opium of the people’ (inmin-ui apyeon), which should be eradicated
from society. The fiercest target was Christianity, which was considered an
imperialist force, although other religions were not excluded from persecution.

Among the best-known victims of the repression are Francis Hong Yong
Ho, a Catholic bishop of Pyongyang, imprisoned in 1949 and missing since
then, as well as the Protestant Reverend Moon, arrested and tortured for the
first time on 11 August 1946, and arrested for a second time in February
1948, and finally sentenced to forced labour in Hungnam camp. Buddhist
temples, Confucian schools and shrines related to folk beliefs also suffered
greatly (SoreNSEN and Harris 1999: 138). As a consequence of the 1946 Land
Reform, many temples were confiscated by the North Korean state. Buddhism
was attacked in communist propaganda as ‘premodern’ and ‘superstitious’.
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Monks were not provided with enough food, and many had no choice but to
abandon monastic life (SENEcaL 2013: 13-15).

However, Buddhism was still present in the minds of many North Koreans,
though mostly older generations. Ho Guk Bon, the North Korean ambassador
to Poland (1954-1958), noted that:

Our villages strictly profess Buddhism. However, only elderly people
are sincerely religious. The Catholic population prevails among the
urban population, while the war destroyed all Catholic temples. The
Japanese occupation [...] introduced a third religion to the country,
which was used as an instrument of their politics. The war against
Japan was also a war against their religion. Our youth, however, is
already completely progressive, and Buddha statues are found only in
distant and less accessible mountains. (Quoted after Burzyxski 1957: 3,
translated by the authors).

Following the liberation, there were many Buddhist reformers and
activists interested in spreading their teachings and participating in social life.
According to official North Korean statistics, there were 518 temples in North
Korea and 732 monks before the Korean War (SENEcAL 2013: 13). In 1945,
three Buddhist organisations were created: the North Joseon General Buddhist
Federation (bugjoseon bulgyodo jeongyeonmaeng), the North Joseon Alliance
of Buddhist Associations (bugjoseon bulgyo yeonhabhoe) and the North
Joseon Buddhist General Federation (bugjoseon bulgyo jeongyeonmaeng).
Only the third one survived after the establishment of the North Korean state
in September 1948 and began to be subordinated to the United Democratic
Patriotic Front, the major North Korean political structure (ARCHIVE OF THE
RomManiaN MINISTRY OF FOREIGN AFFAIRS 1954: 10).

Anti-religious policies became more ruthless with the outbreak of the
Korean War. Meanwhile communist forces damaged many Buddhist temples
in the Southern part of the Korean Peninsula, and targeted Buddhist monks and
nuns as class enemies (SORENSEN and HARRIS 1999: 138).

The reason for the increased persecution toward Buddhist practitioners was
suspicion of anti-communism sympathies among Buddhists. Remote Buddhist
temples in the mountains also provided shelter for anti-government forces
and were considered a potential threat to the power of the WPK (SENEcAL
2013: 16). Therefore, Buddhists started to come under heavy state control with
the implementation in 1957 of the North Korean social stratification system
called songbun. North Korean citizens were divided into three distinct loyalty



{4 NicorLas LEvi, RomaN HusaRrski

groups based on their background (‘stable’, ‘neutral’, and ‘enemy’) forces,
which were divided into fifty-one categories. Buddhists were classified in
category 37 (between Protestants and Catholics), as people who could not
be trusted (Corrins 2012: 79-82). The remaining monks were either forced
to enroll in the army, or were killed in prison camps. A major anti-religious
campaign was also launched in 1958, in order to eradicate North Korean
believers (Keum 2003: 206).

Kim II Sung, although brought up a Christian, serving as an organist in
his family’s church, when he became leader of North Korea adopted a hostile
attitude toward religion. In 1964, Kim Il Sung announced that: ‘In the course
of the Fatherland Liberation War (Korean War), religion disappeared from
our country’ (WHITE PAPER ON HumaN RiGHTS IN NorTH KOREA 2008: 233).
However, in the late 1960s, the political framework of North Korean changed,
with increased interest in preserving national heritage, as a form of national
pride. Abandoned and destroyed temples started to be reconstructed.

In 1972, two important elements contributed to give a new impetus
to religious organisations in North Korea. Firstly, the new North Korean
Constitution of 1972 elaborated a longer definition of freedom of religious
belief than the previous Constitution of 1948.

Citizens have freedom of religious belief. This right is granted through
the approval of the construction of religious buildings and the holding
of religious ceremonies. Religion must not be used as a pretext for
drawing in foreign forces or for harming the State or social order
(CoNSTITUTION OF THE DEMOCRATIC PEOPLE’S REPUBLIC OF KOREA:
chapter five, article sixty-eight).

In 1972, remaining Buddhist organisations were merged under the Korea
Buddhist Federation (Joseon bulgyodo ryeonmaeng, abbr. Chobulyeon).
However, the Chobulyeon was subordinated to the North Korean Juche
Ideology (an ideology promoting and defending the self-reliance policy of
North Korea), but also to North Korean political organisations.

The apparent opening of the North Korean state toward religions was visible
during several events. In 1986, the Chobulyeon joined the World Fellowship of
Buddhists. It was also during that period that some ‘catholic’3 and two protestant
churches were built, and many Buddhist temples were restored in Pyongyang
(THAE 2020b: 127). In 1989, Tripitaka Koreana (Palman Daejanggyeong) was

5 The North Korean church has no connection with Roman Catholic Church, and its mass looks

more like a prayer meeting e.g. participants do not receive Eucharist.
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translated into modern North Korean. The same year North Korean Buddhist
monks also participated in the 13th World Festival of Youth and Students in
Pyongyang. North Korea wanted to present itself as an open and global place
for multicultural visitors (THAE 2020a). Representatives from 177 countries
took part in the festival, the biggest international event North Korea has ever
held. Meanwhile, the relative openness of the North Korean state toward
religions may also be seen through the presence of North Korean state religious
organisations at international religious conferences (Forp 2008: 106). The
subordination of religion to the state was openly stated by some North Korean
sources. The Great Encyclopedia of Joseon (Joseondaebaeggwasa) published
in 1995 states that the basic mission of religious people is to promote the
national interest (Yu 2008: 126).

Within the framework of the 1998 South Korean policy of reconciliation
(the Sunshine Policy), the Chobulyeon took part in dialogue with South
Korean Buddhist organisations and was responsible for Buddhist temples in
the Mount Kumgang, a region especially popular for Koreans of both sides of
the Korean Peninsula. Except for promoting tourism, the Chobulyeon focuses
also on receiving humanitarian aid and funds from a well-known Buddhist
organisation called Good Friends, led by the Venerable Pomnyun, a South
Korean Buddhist monk, who has been working inside North Korea for over
25 years. From a different perspective, it has been estimated that between 1995
and 20006, the South Korean Catholic community sent USD 38 mln in aid to
North Korea (Hassic and Ou 2009: 190).

This improvement in relations between Buddhists from the Northern and
Southern part of the Peninsula can also be underlined by the presence of several
hundred Buddhist religious representatives from Seoul and Pyongyang, at
a ceremony to celebrate the reopening of the Shingye temple in November
2016. This event was considered highly symbolic, as this temple has
a historical value. It is a Buddhist temple, founded in 519 Ap during the Silla
Dynasty, located on territory now in North Korea that was destroyed during
the Korean War. The institution is one of the most revered places of worship
of Korean Buddhism.

The Chobulyeon was also involved in some architectural projects
with South Korean Buddhist organisations. The South Korean Ministry of
Unification and a South Korean Buddhist Order named Cheontae financed the
rebuilding of the Youngtong temple, located close to the city of Kaesong in
North Korea. In the same period in North Korea, the pre-revolutionary past
was offcially recognised through certain sites that had long been stigmatised
as reactionary, such as Christian churches and Buddhist temples, including
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the Kwangbop Temple that was ‘renovated’ in 1990, the Kumgang Temple in
1998, and the Chilgol Church in 1992. Such changes in North Korean policy
were an effect of pressure from foreign religious groups, particularly South
Korean, which were also bringing investments to the North (Jomweau 2014:
8). On the other side, article 68 of the 1992 Constitution underlined not only
the freedom of religious belief but also the right to construct buildings for
religious use and ceremonies (Forp 2008: 106). Interestingly also, the first
South Korean civilian invited to North Korean during the Moon Jae In era
(Moon Jae In has been the president of South Korea since May 2017), was a
Buddhist monk named Pomnyun, known especially for his humanitarian work
towards reconciliation of the two Koreas (Sur 2018).

From a different perspective, monks from the Southern side have expressed
difficulties when talking to monks from North Korea:

The religious rituals are not organized. We [= Buddhist monks from
South Korea] taught them how to beat the wooden gong. The language
difference in Buddhism was another difficulty; they don’t understand
our terms and we don’t understand their terms (CHor 2015).

This opinion was confirmed by the former North Korean Juche chief
ideologist Hwang Jang-yop, who said that ‘the monks living in the Buddhist
temples are of course fake monks’ (MARTIN 2004: 351).

4. The presence of Buddhism in North Korean culture

The marginalisation of Buddhism in North Korea can be demonstrated
by the almost total absence of Buddhism in its literature and cinema. There
are, however, some minor samples of Buddhism in the North Korean leisure
industry. In 1966, the uncredited movie, The 60-year-old youth (60
cheongchun) has one scene where an old man is practicing meditation. He
explains to another farmer that he has suffered enough and wants simply to
enjoy life. He also thinks that it is his breathing technique that will give him
longevity. When the real hero of the movie, a senior Seonbong, notices this he
scolds the two men for playing instead of working hard. In the movie he will
prove his dedication by taking part in a marathon and winning it. The message
of the film is clear, even the old cannot stop their struggle. Also, there is no
reference to Buddhism per se in the movie and the meditation scene might
be understood in a broader sense, as a representation of practices present in
Eastern traditions (so not only Buddhism, but also Taoism, and Korea’s new
religious movements).
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Fig. 1. Meditation as a waste of time in the movie The 60-year-old youth,
Mokran TV (accessed 1 July 2021).

Even in historical and fantasy movies, Buddhism appears only as an
ornament. Usually, a temple functions as an attractive shooting location, as in
the success movie Hong Kil Dong (1986, Kim Kil In) or Order 027 (1986, Jung
Ki Mo, Kim Eung Suk). North Korean productions have also used — though
to a lesser extent — Buddhist temples. For instance, the Pohyong Temple in
Myohyang Mountains served as an oriental location in the movie Ten Zan
directed by Ferdinando Baldi and released in 1988 (ScHONHERR 2012: 182—
184). Buddhism has also figurative role in internal affairs. Buddhist historical
temples are considered as propaganda museums rather than as active places
of worship. Visitors to temples learn there about the cruelty of Americans,
and the greatness of Kim Il Sung. Many temples suffered during American
bombing raids, and at least nine Buddhist temples of great historical value and
located around Pyongyang, were destroyed during the Korean War (ARCHIVE
OF THE RomMaANIAN MINISTRY OF FOREIGN AFFAIRS 1954: 30). It is, however, not
always clear the extent to which the temples were destroyed during the war or
during the anti-religious campaigns that came after. The tragedy of the Korean
War is used to antagonise the enemy and to propagate the official liberation
story. Buddhist temples lost their original meaning. Rather as religious places,
they are considered as a form of ‘cultural heritage’ (munhwajae), or a sign
of the greatness of Korean culture. Some defectors have seen them only as

® Interview of Nicolas Levi with a monk at the Pohyon Temple. The interview was realised on

20 August 2007.
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‘sightseeing spots’ (WHITE PAPER oN HumaN RiguTs v NorTH KorEA 2008:
240). Furthermore, monks cannot teach Buddhism lectures to visitors, nor
meditation, and there are no activities of worshiping Buddha (THaE 2020b:
126). They cannot proselytise, and unless a person belongs to a monk family,
or lives near the temple, it is almost impossible to become a Buddhist (SENECAL
2013: 13). Also in North Korea, there are practically no statues of Buddha in
public space.’

Fig. 2. Buddhist temple as a film location in Order 027, Korean Central
Television (accessed 1 July 2021).

In order to become a Buddhist monk, a candidate not only has to finish
a programme of Buddhist studies of the Religion Department of the Kim Il
Sung University, but also to be a member of the WPK (THaE 2020b: 126).
Monks usually do not live inside temple facilities and their function is more
similar to museum guides than religious teachers. According to SENECAL
(2013: 21), they are characterised by ‘administrative work’ and have families
and lead a very secular life. Unless there is an official visit, they usually do not
wear official clothes. The characteristic red robes they wear have been received
as a gift from South Korean Buddhists, and they are reminiscent of the style of
Northern monks from the colonial period (SEntcarL 2013: 20-30). According
to the North Korean senior defector Thae Yong Ho (THAE 2020b: 125-127),
they perform prayers (bulgong) only during those visits. In some cases, this

7 The exceptions are Buddhist stone sculptures carved in the mountains, like the Myogilsang

Buddhist statue, which is the largest Buddhist stone image in North Korea.
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attitude might be changing. A person involved in the Youngtong rebuilding
project mentioned that:

In the past, the monks in Youngtong temple had long hair, unlike monks
from South, and they were not staying at the temple. However, these
days, there are monks with tonsured heads wearing garb, and now there
are two—three monks residing at the temple (cited according to Cror
2015).

Regarding Buddhism festivities, the Buddha’s birthday (Bucheonim osin
nal) is a public holiday only in South Korea. In North Korea this event is
unknown by the population (THAE 2020b: 125). Nevertheless, Chobulyeon
organises ceremonies to mark the occasion, for instance at the Pohyon Temple
in May 1988. Since then, the country has held three major Buddhist events
each year. Only a limited number of practitioners selected by the regime
can participate. They aim to show the world that freedom of religion is
guaranteed, and are also designed to facilitate exchanges with foreign Buddhist
communities.

There is also an open question of the extent to which Buddhist ideas have
plated arole in constructing Kim Il-sung’s and Kim Jong II’s cults of personality.
The religious elements in North Korean ideology have already been subject of
multiple studies. Some scholars argue that through appropriation of religious
symbols the North Korean system has become a religion itself (BELKE 1998;
Baker 2013; SHiN 2018; Husarski 2020). Official propaganda sometimes uses
the Buddhist language to describe leaders e.g. openly describing Kim Il Sung
as a god — the ‘Sun of Love’ — ‘superior to Christ in love, superior to Buddha
in benevolence, superior to Confucius in virtue and superior to Mohamed in
justice’ (BEcker 2005: 77). A similarity between Buddhism and the Juche
ideology was noted by Benjamin Joineau. According to French researcher, the
location and shape of Juche Tower is reminiscent of the Buddhist semantics of
enlightenment (Joineau 2014: 81). Moreover, Kim Jong Il was often presented
as a benevolent leader chosen by some mysterious external force for his role,
and that seems to be similar to the justification for power in classical Buddhist
political thought (Levi 2015: 128).

5. A typology of the Buddhist legacy in North Korea

Buddhism’s legacies are considered in the list of national treasures of
North Korea. A national treasure is a cultural property that has been evaluated
as a cultural relic by the Cabinet of North Korea according to its historical
significance and formative artistic value and registered by the Central
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Cultural Relics Conservation Guidance Agency of North Korea. The list of
national treasures is based on 193 monuments and includes 62 assets related
to Buddhism. Other assets are mainly related to the history of the Korean
Peninsula and to a lesser extent explicitly to Confucianism.

Among these 62 Buddhists assets, thirty-three elements are named as being
temples. Regarding the remaining 29 religious assets, we may classify them
in several categories: pagodas (eleven), hermitages (two), and other elements
(sixteen), such as sculptures, guest houses, halls, sculptures, etc. Below, we
provide some brief descriptions of the most important Buddhist legacies in
North Korea:

On this list, number seven is the Tabo Pagoda of the Pohyon Buddhist
temple, the most important Buddhist legacy in North Korea. The Pohyon
Temple is located in the Myohyang Mountains in North Pyongan Province. It
was designated as the number 40 National Treasure of North Korea.

Founded under the Koryo dynasty in 1024, it became one of the largest
centres of Buddhism in North Korea and is an important place of pilgrimage.
It is named in honour of the deity Samantabhadra, a Bodhisattva in Mahayana
Buddhism associated with practice and meditation. Like many other temples in
the country, it was heavily damaged by American bombing during the Korean
War. The Tabo Pagoda of the Pohyon Buddhist temple, which is also known as
the ‘Pagoda of many treasures’, is two-stories in height.

The number thirteen of this list is the Pobun Hermitage of the Yongmyong
Buddhist temple, located in the district of Taesong in Pyongyang. The
Yongmyong Buddhist Temple was located at the foot of Moranbong hill in
Pyongyang. Prior to its destruction during the Korean War, it was the largest
and most important centre of Buddhist worship in the capital of North
Korea. In the 1920s, the temple was renovated with funds from the Japanese
government. The temple was made headquarters for the Rinzai sect of Japanese
Zen Buddhism. The Rinzai monks were tasked with converting citizens away
from traditional Korean Buddhism as part of a government programme to
replace the old Korean culture with that of modern Japan. The historic temple
was destroyed by the bombings of Pyongyang during the Korean War. The
temple ran the Pobun Hermitage, located on Mont Ryongak in the district
of Mangyongdae in Pyongyang. In 2012, the Korean Central News Agency
reported the ‘reconfirmation’ of Lair of King Tongmyong’s Unicorn, 200 meters
from the Yongmyong Temple. The discovery is credited to ‘Archaeologists of
the History Institute of the DPRK Academy of Social Sciences’, and the report
states that the ‘Unicorn Lair’ is carved on a rock at the site. The report of the
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discovery also states that this ‘proves that Pyongyang was the capital city of
Ancient Korea’ (Lair of King Tongmyong’s Unicorn reconfirmed in DPRK:
2012).

The number 24 is the seven-storied hexagonal pagoda of the Hongbok
Buddhist temple, located in the Moranbong Park in Pyongyang since 1933,
but initially in the Pyongchon district of the city. The temple dates from the
11th century.

The number 95 is the Buddhist Singye Temple, founded in 519 ap during
the Silla Dynasty in Mount Kumgang. As with many other Buddhist legacies,
the temple was destroyed during the Korean War, and rebuilt through donations
from South Korea collected by the Jogye Order. The Singye temple is one of
the most famous places of worship of Korean Buddhism (Kim Hwa-younG:
2000).

Number 164 is the Kwangbop Buddhist temple, founded in the time of the
kingdom of Goguryeo during the reign of Kwanggaetho (391-413) and located
in the district of Taesong in Pyongyang. It was the largest of a dozen temples
built on Mount Taesong. Rebuilt in 1727, destroyed during the Korean War in
July 1952 by American bombardments, it was restored in 1990. The ensemble
currently comprises an octagonal stone pagoda with five levels surrounded
by the Taeung, Tongsung and Sosung pavilions as well as the Haethal
and Chonwang gates. Its pagoda is listed in 185th position on the list of
National Treasures of North Korea.

Globally speaking, ancient temples like Pohyon, Kwangbop, Singye,
Youngtong or Anguk were restarted and are protected as North Korean
National Treasures. These places are attractive and receive many local and
international tourists. In spite of belonging to the oldest extant temples of
the Korean Peninsula, visitors learn about the American aggression and the
hypothetical splendour of Kim Il Sung, who effectively reconstructed the
country.® Paradoxically, the politicisation of Buddhist temples almost deprives
them completely of anything related to traditional Buddhism.

Buddhism Legacies are also presented on a regular basis in the English-
speaking North Korean press. However, this legacy is also used as a propaganda
tool as North Korean journalists underline thoe damages to Buddhism temples
that were caused by American bombing during the Korean War. The legacy is
also preserved by the policy of the WPK:

8 Nicolas Levi visited the Pohyon (North Pyongan Province) and Anguk Temples (South

Pyongan Province) in August 2007.
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Though it was seriously damaged by the indiscriminate bombing by the
US imperialists during the Fatherland Liberation War (June 1950 — July
1953), the temple was restored to its original state after the war and has
been preserved as a valuable cultural heritage thanks to the policy of the
WPK and the state on preserving cultural relics (Hong 2014: 42-43).

Anguk temple is preserved in its original state thanks to the country’s
policy of preserving the national cultural heritage (Kim 2020: 40).

In spite of the support of the Japanese Occupant in the preservation of
the Buddhist legacy in the Northern Part of North Korea, North Korean
propaganda journals suggest that the Japanese were responsible for damages
related to Buddhist legacies:

Many of the cultural relics, however, were washed away by the flood in
1915 or destroyed by the Japanese policy of the destruction of Korean
culture pursued during their military occupation of Korea (K 2012:
14).

Many Korean artefacts, such as a gold crown, personal ornaments,
bronze mirrors and Buddhist images, were on display in Ueno Museum
in Tokyo as the ‘Japanese treasures’ (CHOE 2013: 12).

Meanwhile, the role of Buddhists towards the Japanese occupant (through
the Imjin War) is also underlined in the North Korean press:

On display in the area are nine stupas, including that of Saint Sosan,
a Buddhist priest and patriotic commander during the Imjin Patriotic
War against the Japanese aggressors (1592—-1598), and relics and
remains and armaments demonstrative of high levels of science
and technology attained in the periods of Koryo and the last feudal state
of Korea (1392-1910) (Kim 2012: 12).

6. Conclusions

Our brief analysis demonstrates that the function of Buddhism is only
ornamental and is not related to religious practices or ideas. The regime does
not deny the existence of Buddhism, but places it clearly as a relic of the past.
The only reason why Buddhism exists is its utility for the WPK. It helps to
promote tourism, soften the image of the regime, and obtain fundings, mostly
through South Korean Buddhist channels.

From a general perspective, as of 2016, there are approximately 300
monks and 67 Buddhist temples in North Korea, which is drastically less than
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the 26,791 temples in South Korea (Baker 2016:14). The Korea Buddhist
Federation claims to have around 10,000 lay members, but the number is very
speculative, and not verifiable due to the lack of official statistics.” From a non-
North-Korean source, almost 70% of Buddhists in North Korea are women
(Haver 2010: 125). If true, it would fit with the Korean historical pattern that
Buddhism during times of oppression is cultivated primarily by women.

Some South Korean scholars claim that Buddhism is ‘the most active
and the most powerful’ of the North Korean religions (SENEcaL 2013: 10).
Our research shows that Buddhism, as well as other religious associations,
is primarily a tool of the state, and the overall treatment of Buddhism is
inseparable from the treatment of other religions. This paper demonstrates that
the reappearance of Buddhism in North Korea from the 1970s had a political
context, and did not change the overall situation of the persecution of Buddhist
practitioners. The North Korean system does not tolerate alternative systems
of meaning, and tends to either oppose or subjugate them.
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1. Introduction

The Karmabhedavastu,?> the fourteenth of the seventeen chapters of
Gunaprabha’s Vinayasitra (henceforth, VS),? deals with a special type
of dispute within the Buddhist community, the one related to ecclesiastical
acts (karman). The text is a collection of related rules gathered from the
Vinayavastu, the Prccha, and the Manavika of the Mulasarvastivada Vinaya.*

I dedicate this work to Prof. Dr. Leonard van der Kuijp on the occasion of his seventieth
birthday. May the genuineness of his enthusiasm and erudition, to which I am a witness,
continue to break the karmic binds of ignorance!

The Vinayasitra was edited twice. The first edition was contributed by SANKRTYAYANA 1981,
a polymath of Buddhist Studies and the trailblazer of the modern studies on the Sanskrit
manuscripts preserved in Tibet. His edition was revisited and improved by the Studying
Group of the Institute for Comprehensive Studies of Buddhism at Taishd University headed by
Dr. Yoshiyasu Yonezawa (K2 F ), the edition is available online: https://www.tais.ac.jp/wp/
wp-content/uploads/2015/07/vinayasutra_trlt.pdf. On the basis of the previous contributions,
the current edition aims to take the study of the Vinayasiitra a step forward by taking into
consideration the previously unknown materials and the new observations on Gunaprabha, the
Milasarvastivada Vinaya, and the Vinayasiitra. For the editorial policy of the Vinayasiitra and
a survey of all the textual witnesses known so far, see Luo 2011.

For the authorship of the Vinayasiitra, see Luo 2019: 198—199.

4 For the Prccha, see CLARKE 2015: 77; for the Manavika, see CLARKE 2015: 79-80.
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According to dGe ’dun grub pa’s (1391-1474) Legs par gsungs pa’i dam
pa’i chos 'dul ba mtha’ dag gi snying po’i don legs par bshad pa rin po che’i
‘phreng ba (henceforth, Rin *phreng), the Karmabhedavastu, together with the
Cakrabhedavastu® and Adhikaranavastu,® shows how to remedy disputes in the
Buddhist community; the Cakrabhedavastu deals with disputes concerning the
dharmacakra, and the Adhikaranavastu treats issues other than those presented
in the two other chapters.” An analytical synopsis of the Karmabhedavastu
is extracted from the Rin *phreng:?

Appeasing the dispute concerning ecclesiastical act (las dang ‘brel ba’i
rtsod pa zhi bar bya ba) [VS.14]

1. [Sitras] from the [Vinayalvastu (gzhi’i skabs nas byung ba) [VS.14.1-22]

1.1. Avoiding the cause of disharmony (mi mthun pa’i rgyu spang ba)
[VS.14.1-5]

1.2. The main issue together with the performance [of ecclesiastical act]
(dngos po byed pa dang bcas pa) [VS.14.6-7]

1.3. The manner how one who follows the right teaching should act (chos
'di pas ji ltar bya ba) [VS.14.8-15]

1.4. The pacifying ritual with supplementary acts (zhi byed zhar byung
dang bcas pa) [VS.14.16-22]

2. [Sitras] from the Prcchd and the Manavika (zhu ba dang bram ze’i bu mo’i
skabs nas 'byung ba) [VS.14.23-39]

2.1. The main issue of disharmony together with the performance [of
ecclesiastical act] (mi mthun pa dngos byed pa dang bcas pa)
[VS.14.23-26]

2.2. Precepts for the indifferent ones (gzu bo rnams kyi bslab bya)
[VS.14.27-33]

2.3. Supplementary rules concerning the ownership of the rainy season
retreat acquisition (zhar la dbyar rnyed gang dbang mi dbang bstan
pa) [VS.14.34-39]

The synopsis of the VS supplied by dGe ’dun grub pa in the Rin ’phreng
and that by mTsho sna ba Shes rab bzang po (13th century cE) in the "Dul

Luo 2021.

Luo forthcoming a.

Rin *phreng (586-11).

Relevant remarks which are routinely given before the pratikas are scattered in the running
commentary; a detailed report of the sources would be tedious and for the moment is not
attempted.

® 9 o W
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ba mdo rtsa’i rnam bshad nyi ma’i 'od zed legs bshad lung gi rgya mtsho,
the other major para-canonical VS commentary originally composed in
Tibetan, are further developments in the history of the commentarial literature
of the VS.

The auto-commentary of the VS, the Vinayasitravrttyabhidhanasva-
vyakhyana (henceforth, VSS), while focusing on selective topics, skipped
the preliminary duty of glossing the wordings and terms in the sitra. This
undesirable gap was later filled by Dharmamitra’s Vinayasiitratika (henceforth,
VST). The explanatory model adopted in the VST is economic as well as
effective, first contextualising the siitra in question then anatomising each and
every word therein. The model is consistently applied and the VST becomes
the best VS commentary for any attempt to understand and interpret the VS.
As critically remarked by Bu ston Rin chen grub (1290-1364), the quality of
the Tibetan translation of the VST is ‘extremely good (shing tu bzang)’ and
that of the VSS is ‘extremely bad (shing tu ngan).”® The sharp contrast, to
some extent at least, could be accounted for by the different orientations of
the two commentators. The final step to a comprehensive understanding of the
VS, however, was made only after the sa bcads were supplied by the Tibetan
exegetes. Without a birds’ eye view of the semantic units, the chapters, and the
VS as a whole, an annotated translation like we have attempted to present in
the following might be serviceable, but can hardly be systematic.

There are many divergences among the canonical commentaries concerning
both the reading as well as the explanation of the siitras. Some are trivial and
ignorable. There are, however, significant ones which either point to different
recensions of the sitras or different interpretations of the same sitras. In the
cases shown below, the divergences may be so extraordinary that the best way
to account for them may simply be to assume different sectarian affiliations
of the different views. This is particularly true in the cases where serious
disagreement is detected between the VSS and the VST on the one hand, and
the VSV on the other hand.

A self-evident example for different recensions of the VS is sutra 14.11:

Other says: ‘They should, by speech hearable and through others, [offer
them bad bedding and seats].’

*di steng pa lo tstsha ba ga rod tshul khrims *byung gnas kyis phyis bsgyur ba ste | ’gyur shin
tu ngan no || slob dpon chos kyi bshes gnyen gyis mdzad pa’i rgya cher ’grel pa shloka nyi khri
chig stong | bam po bdun cu pa ’di dang rtsa ba gnyis jinamitra dang klu’i rgyal mtshan gnyis
bsgyur bas gyur shin tu bzang ngo || (mDzes rgyan, 57a3—4). See Luo 2009a: 328. For sTeng
pa lo tstsha ba, see YoNEzawa 2016.
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This is an alternative of what is prescribed in the previous sitra:

[Those who follow this teaching] should by gesture offer bad bedding
and seats [to them].

When those who stick to the wrong teaching arrive, those following the
right teaching should, according to 14.10, offer them necessities of poor quality;
they could hand out the offering personally but they are not allowed to speak to
the unvirtuous visitors. The optional way given in 14.11 is more humiliating:
the host-giver is allowed to speak, not, however, to the erring receivers, but
to a conduit. Besides, the rightful giver should ensure that his words reach
the target audience, the chastisable visitors. The difference between these two
sitras concerning how to react to a visit of guilty monks is rather substantial,
though they share the same goal, because, in general, the vinaya rules of
different schools distinguish themselves from one another mainly with regard
to how or how not to behave in a certain way but not why or why not to do so.

Besides, siatra 14.11, it seems, has an informative variant reading. The
reading concerned is aparam, which is attested in both Sanskrit manuscripts,
the major textual witnesses for the critical edition. The canonical commentaries,
however, suggest, besides aparam (n. sg. nom.), aparah (m. sg. nom.).

Both the VSS and the VST specify the referent of kha cig, the equivalent
of aparam in the VS, VSS, VST, and Prajhakara’s Vinayasatravyakhyana
(henceforth, VSVy), as a certain text (gzhung kha cig).'® The VSVy, despite
sharing the same equivalent with the above three texts, supplies ‘a certain
dcarya teaches.’'" The VSV has the equivalent gzhan for apara and identifies it
with a Vinayadhara.'? The referent gzhung, which may in all likelihood reflect
Sastra (n.), supports aparam, the referents dcarya and vinayadhara, both
masculine nouns, point to aparah.

Besides, the VSV also contrasts in an interesting way the above two
explanations:

Others say: ‘[Those who follow the right teaching] should — by speech
audible [to the visitors who follow the wrong teaching] — through others
(anyatra) [offer them bad bedding and seats].” The previous [sitra] (Itag
ma) is taught in a vinaya text that like before (/tag ma Itar) [those who
follow the right teaching] should by gesture offer a bhiksu who follows

10" VSS 89-1334-15, VST 91-819-3.
1" slob dpon kha cig *chad par ston pa’o (VSVy 92-618-2).
12 >di ni *dul ba *dzin pa’i tshig (VSV 92-1504-8).
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the wrong teaching bedding and seats; the present sitra [however] is
the words of a Vinayadhara: While offering bedding and seats, [those
who follow the right teaching] should offer with speech audible to the
erring bhiksu."

The VSV attributes what is given in 14.10 to an unnamed vinaya text and
14.11 to an anonymous vinaya specialist. The two optional ways to deal with
the same issue are transmitted in different ways, in written text and in oral
tradition, respectively. It is remarkable that Gunaprabha kept both and it is
inferable that both might still be in use while Gunaprabha’s compiling of the
VS was ongoing. Very likely, they represent the different voices of the groups
who were probably competing for the fundamentality of their own within
Buddhist society.' This could also be an example of another VS version which
predated and was known to Gunaprabha.'

There are other cases where the VSV sets itself apart from other canonical
commentaries either in terms of the reading or the interpretation of the miila
text. The pratika of 14.4 as cited in the VSV, for instance, lacks an equivalent
of tena, and the running commentary in the VSV, it seems, takes evam as only
concerned what is described in 14.3.1 The pratika of 14.4 in the VST has
des for tena and makes it clear that evam refers back to what is presented in
both 14.3 and 14.2."7 The peculiarities of VSV 14.4 suggests, rather strongly,
a source of information different from that of the VST.

Significant disagreements between the VSV and the VST are also found in
the case of 14.5. First, grahyatd ca, which is taken as the last part of 14.5 in the
VS, the VSS, the VST, and the VSVy, is deemed as an independent siitra in the
VSV.1® Second, while the subject is given as cell-distributor in the VSS' and
the VST,? it is specified by the VSV as the community.?!

13 tshig gis gzhan thos par ro zhes gzhan dag go || ltag ma ltar log pa la bltas pa’i dge slong stan

mi smra bar lag brdas sbyin no zhes ’dul ba’i gzhung las ’chad de Itag ma yin | ’di ni ’dul ba
’dzin pa’i tshig ste stan sbyin pa mi dge ba’i dge slong thos par byas te sbyin zhes bshad || (VSV
92-1504-11).

Obviously, this is an issue closely related to the division between the Sarvastivadins and the
Milasarvastivadins. For a recent discussion, see Sasaki 2018. Luo forthcoming b is a further
observation on this issue.

For other examples, see Luo 2011: 175-176.

16 VSV 92-1502-20.

17 VST 91-816-18.

18 VSV 92-1503-5.

19" gnas khang bsko ba (VSS 89-1333-6).

20 onas khang bsgo ba (VST 90-817-6).

2 dge *dun (VSV 92-1503-5).
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There are other relatively minor disagreements between the VSV and
other canonical commentaries.”> They have been recorded in annotations to
the English translation below. It suffices now to say that the VSV represents
a different tradition of the VS, despite its being attributed to Gunaprabha. The
attribution was questioned by Bu ston, reasonably, we would say, in light of the
above observation on the individual cases.

The VSVy, which is attributed to Prajfiakara, very often sides with the VSV
when a disagreement, either linguistic®® or interpretational,® occurs among
the canonical commentaries. Yet, it has its own peculiarity. In several cases,
single readings are found in the VSVy. The most impressive one occurs in 14.9,
where the pratika in the VSVy alone supports the reading of the two Sanskrit
manuscripts, both of which in this case stand against the reading shared by
the VS, the VSS, the VST, and the VSV. We list below other cases found in
this chapter. The wording atinamane of VS 14.2 is not attested in the pratika
quoted in the VSVy. The word /itha is missing in 14.10 as quoted in the VSVy.
This is a rather significant issue, because without the adjective bad//izha, the
humiliation for the guilty bhiksus, from the point view of what is prescribed in
other commentaries, shall become much less proportional to the infringement
they committed, though this might precisely be the point the reading of the
VSVy is intended to make. In the case of 14.35, the pratika in the VSVy does
not have samghe.

The two Sanskrit manuscripts used for the critical edition basically
represent two different transmission lines of Gunaprabha’s VS.? Exceptional
cases, which are worth mentioning, however, are found in this chapter. VS
14.17 in both manuscripts reads:

sthalasthair atra santi ced bhiksuninam acodyatvam.

On the basis of the Tibetan materials, where bstan par bya ba nyid (VS,
VSS, VST), lung sbyin (VSVy), and bshad (VSV) rather suggest codyatvam,
while gzu bo dag yod na (VS, VSS, VST), skam la gnas pa yod na (VSVy),
and bar ma yod na (VSV) unequivocally point to sthalasthah... santi, we have
emended the text:

2 By ‘canonical commentaries’ we refer to the VSS, the VST, the VSVy, and the VSV.

23 For instance, the disagreement concerning the translation of vyagratvam, which is attested in
both 14.7 and 14.28.

For instance, the disagreement concerning the interpretation of idamdharmabhih in 14.8. For
the VSS and the VST, this refers to the seven groups of the side following right teaching;
the VSVy and the VSV, however, refer only to five groups (dge slong sde Inga). It seems,
according to VSVy and VSV, the lay followers should still pay respects to the monks who
follow the wrong teaching.

% Luo2011: 177-178.

24
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sthalastha atra santi ced bhiksuninam codyatvam.

However secondary may the reading in the manuscripts be, it also yields
good sense:

If they, [i.e., those who follow the right teaching,] are with indifferent
members (sthalasthaih), [they] should not teach (acodyatvam) nuns.

The implication then is that the indifferent members should teach the
nuns. In fact, it is inevitable to emend acodyatvam to codyatvam if we emend
sthalasthair to sthalasthah. Thus, both the emended text which reflects the
reading transmitted in the Tibetan texts and the reading preserved in the two
Sanskrit manuscripts are self-coherent. This again shows the complexity of the
transmission of the VS. There is yet another example, 14.24:

When the [schism regarding ecclesiastical acts arises], the ecclesiastical
acts take effect respectively (pratisvam).

The ecclesiastical acts performed by each side take effect independently.
Instead of pratisvam, manuscript A transmits a partially illegible reading
?ajiiam?, which by itself is puzzling. A clue to its solution is found in the VSV:

While the community is divided into two groups, despite not mutually
asking for consent, it is allowable to perform ecclesiastical acts
concerning the community.*

Without asking for consent means without knowing what is performed by
the other side. The damaged reading ?ajriam? could in fact be a corruption of
ajiiatam and the text in manuscript A may mean:

When the [schism regarding ecclesiastical acts arises] the ecclesiastical
acts [performed by each side] take effect [even] without [being] known
[by the other side] (*ajriatam), [i.e., without informing the other side].

There is another unresolved problem. The pratika in VSVy reads: 'di dag
s0 so0’i las su mi rung ba, which may suggest yet another reading of 14.24.

Linguistically speaking, the pratikas of the VS as quoted in the canonical
commentaries, i.e., items 1 to 5 in the Texts, fall into two groups.”” Group 1,
which consists of the VSS and the VST, both of which transmit the reading of
the Tibetan translation of the miila text of the VS, is more intelligible than the

26 dge *dun dge mi dge sde gnyis su chad pa geig la geig dad pa ma dris kyang dge *dun gyi las
su rung ngo || (VSV 92-1506-6).
27" Luo 2009b: 301-306.
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texts in the other group and the equivalents therein are more in line with the
vocabulary in the Mahavyutpatti. Group 2, the VSVy and the VSV, tends to be
literal and is less intelligible. The situation in the VSV is so extreme that in
some cases, like for instance VS 14.21, the translation becomes syntactically
odd, though it faithfully copies the word order in the original text, which is
sometimes semantically meaningful.

Now, a few words concerning the conventions for the texts and the
annotated English translation. The Tibetan translations presented in the Texts
are based upon the dPe bsdur ma edition of the bsTan ’gyur. The source of the
translations is supplied in a fixed pattern: [volume-page-line]. For instance,
[88-1054-10] means the text quoted starts in line 10 on page 1054 of volume
88 of the dPe bsdur ma bsTan gyur.

For the annotated translation, the sitras are first rewritten in a way that the
syntax may be more easily recognised and appreciated than in their original
word order. The rewriting follows the syntactic structure Dharmamitra
fleshed out in the VST. The glosses on the terms are basically gleaned from
the VST. The divergences among the commentators, which, as shown above,
reflect sectarian disagreements concerning specific issues, are discussed in the
annotations.

2. Texts

2.1. From the Vinayavastu

VS 14.1 nananatvaya samghasya prabhavisnum?® akamam codayed unmotayed
va codayantam® || [A104r2][B58r3]

1. dge ’dun tha dad pa nyid du nus pa la mi ’dod par gleng ba dang gleng bar
byed pa na log par mi bya’o || [88-1054-10]

2. dge ’dun tha dad pa nyid du nus pa la mi *dod par gleng ba dang | gleng bar
byed pa na log par mi bya’o || [89-1332-8]

3. dge ’dun tha dad pa nyid du nus pa la mi ’dod par gleng ba dang gleng bar
byed pa na log par mi bya’o || [91-816-3]

4. dge ’dun ’byed pa’i mthu yod pa la ma dad bzhin du mi gleng gleng na’ang
khyad du mi gsod || [92-616-11]

5. dge ’dun ’byed pa tha dad par byed nus pa la mi dod bzhin du mi gleng |
[92-1502-7] glengs pa la mthar mi bya || [92-1502-11]

prabhavisnum em.: prabhavisnum AB
codayantam A: codayatvam B
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VS 14.2 na yatra prativirodhas tena sardham atinamane samasita || [A104r2]

[B58r4]

1. ’da’ bar bya ba gang na mi mthun pa yod pa de dang lhan cig tu ’khod par
mi bya’o || [88-1054-11]

2. ’da’ bar bya ba gang na mi mthun pa yod pa de dang lhan cig tu ’khod par
mi bya’o || [89-1332-9]

3. ’da’ bar bya ba gang na mi mthun pa yod pa de dang lhan cig tu ’khod par
mi bya’o || [91-816-8]

4. gang du yang khon yod pa dang lhan cig mi bsdad || [92-616-14]

5. gang du mi ’phrod pa de dang lhan cig tu mnan par mi gnas || [92-1502-14]

VS 14.3 dvitrasanantaritam anyatra || [A104r3][B58r4]

1.

gzhan du ni go gnyis sam gsum gyi bar du becad do || [88-1054-12]

2. gzhan du na go gnyis sam gsum gyi bar du becad de’o || [89-1332-12]
3. gzhan du ni go gnyis sam gsum gyi bar du bead de’o || [91-816-14]
4.

5. gzhan du na stan gnyis gsum spangs te’o || [92-1502-17]

gud du’ang gnyis sam gsum gyis go btsal te’o || [92-616-16]

VS 14.4 evam itaras tena || [A104r3][B58r4]

1.

des cig shos dang yang de bzhin no || [88-1054-13]

2. des cig shos dang yang de bzhin no || [89-1332-17]
3. des cig shos dang yang de bzhin no || [91-816-18]
4.

5. gzhan gyis kyang de bzhin no || [92-1502-20]

gcig gis kyang de bzhin du de dang | [92-616-18]

VS 14.5 antaritasyanayor viharasya deyatvam grahyata ca || [A104r3][B58r4]

1.

de gnyis kyi gtsug lag khang bar du chod ba sbyin par bya ba nyid dang
mnod par bya ba nyid do || [88-1054-13]

de gnyis kyi gtsug lag khang bar du chod pa sbyin par bya ba nyid dang
mnod pa bya ba nyid do || [89-1333-2]

. de gnyis kyi gtsug lag khang bar du chod pa sbyin par bya ba nyid dang

mnod par bya ba nyid do || [91-817-2]
’di gnyis kyi gnas so sor sbyin zhing mnod pa yang | [92-616-20]
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5-13%  des gtsug lag khang bkol te sbyin || [92-1503-2]
5-2  blangs pa yang ngo || [92-1503-5]

VS 14.6 dharme vinaye® caitadvattam adharme ced abhinive$o jhatva
samghasamagri*’ na vidyate || [A104r3][B58r4]

1.

chos dang ’dul ba la gal te de dang Idan par shes nas chos ma yin pa la
mngon par zhen pa la dge dun mthun pa med do || [88-1054-15]

chos dang ’dul ba la gal te de dang Idan par shes nas chos ma yin pa la
mngon par zhen pa la dge *’dun mthun pa med do || [89-1333-11]

chos dang ’dul ba la gal te de dang ldan par shes nas chos ma yin pa la
mngon par zhen pa la dge *dun mthun pa med do || [91-817-12]

chos dang ’dul bas der gyur la chos ma yin pa la ji nas kyang zhen par shes
na dge ’dun mthun pa la yal lo || [92-617-3]

chos dang ’dul ba ’di dag las te chos ma yin pa la chags par shes nas dge
’dun ’du ba med do || [92-1503-7]

VS 14.7 tasman na tadanyanam sambhiiya krtau karmano ridhir® na
parasparena vyagratvam®* || [A104r4][B58r4]

l.

de’i phyir de las gzhan pa dag dang tshogs te | las byas na yang mi chags
la phan tshun mi mthun pa nyid du yang mi ’gyur ro || [88-1054-16]

de’i phyir de las gzhan pa dag dang tshogs te las byas na yang mi ’chags la
phan tshun mi mthun pa nyid du yang mi ’gyur ro || [89-1333-20]

de’i phyir de las gzhan pa dag dang tshogs te las byas na yang mi "chags pa
la phan tshun mi mthun pa nyid du yang mi gyur ro || [91-817-20]

de bas na de las gzhan pa dang ’dus te las byas kyang mi skye zhing gcig la
gcig bskal par yang mi ’gyur ba’o || [92-617-8]

de bas na de dang gzhan du ste las spyad pa mi skye phan tshun du mi brel
to || [92-1503-14]

30

31
32
33
34

In this case, the VSV separates the pratika. The way the VSV divides the siitra sometimes
differs from other canonical commentaries. This is a phenomenon worthwhile for further
investigation.

dharme vinaye B: dharmmavinaye A

°samagr1 A: °samagrin B

rudhir A: rudhin B

°na vyagratvam A (°na vyagratvam): °navyagratvam* B
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VS 14.8 Kkaliparayanatva esam® tadvipaksasya’® hy* avandyatvam
idamdharmabbhih || [A104r4][B58r5]

1.

de dag de’i mi mthun pa’i phyogs dang ’thab par gyur pa nyid na chos ’di
pa dag gis phyag mi bya ba nyid yin no || [88-1054-18]

de dag de’i mi mthun pa’i phyogs dang ’thab par gyur pa nyid na chos ’di
pa dag gis phyag mi bya ba nyid yin no || [89-1334-5]

de dag de’i mi mthun pa’i phyogs dang ’thab par ’gyur ba nyid ni chos *di
pa dag pa’i phyag mi bya ba nyid yin no || [91-818-6]

de dag de’i gnyen por ’thab ces pa dang chos ’di pa rnams kyi phyag mi
bya || [92-617-11]

’thab mo la gnas pa de dang de’i rkyen por ’di’i chos pas phyag mi bya ||
[92-1503-18]

VS 14.9 pratyutthanasanopanimantranasamlapanalapanasammodanavyava-
lokanalokananam?® apy akaranam || [A104r5][B58r5]

1.

mngon du Idang ba dang stan la bod pa dang gtam ’dre ba dang phebs par
smra ba dang kun dga’ bar ’gyur ba dang rnam par Ita ba dang cung zad Ita
ba dag kyang mi bya’o || [88-1054-19]

mngon du ldang ba dang stan la bod pa dang | gtam ’dre ba dang | phebs par
smra ba dang | kun dga’ bar *gyur ba dang rnam par Ita ba dang cung zad Ita
ba dag kyang mi bya’o || [§9-1334-11]

mngon du ldang ba dang Itan la bod pa dang gtam ’dre ba dang | phebs par
smra ba dang | kun dga’ bar *gyur ba dang | rnam par blta ba dang | cung zad
blta ba dag kyang mi bya’o || [91-818-13]

ldang ba stan la gnyer® | gtam* | bre mo gtam kun dga’ ba rnam par Ita ba
rnams kyang phyag mi bya || [92-617-14]

mi ldang | stan la spyan mi drong | gtam dang | gtam kun dang | mgu bar
byed pa dang | rtog pa dang | Ita ba dang ’di dag mi bya || [92-1503-21]

35
36
37
38
39
40

esam A: esa B

tadvipaksasya B: dvipaksye A

hy a® A: ca®°B

°vyavalokanalokananam em.: ®°vyavalokananam AB
gnyer em.: gnyar (dPe)

gtam em.: tam (dPe)
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VS 14.10 lahasayanasananupradanam hastasamvyavaharakena || [A104rS]
[B58r5]

. lag pa’i tha snyad kyis gnas mal ngan pa rjes su sbyin no || [8§8-1055-2]

. lag pa’i tha snyad kyis gnas mal ngan pa rjes su sbyin no || [89-1334-13]

. lag brdas mal stan sbyin | [92-617-19]

1
2
3. lag* pa’i tha snyad kyis gnas mal ngan pa rjes su sbyin no || [91-818-21]
4
5. mal stan ngan pa byin te lag brda bya || [92-1504-3]

VS 14.11 vacanenanyatra sasriitam ity aparam || [A104r6][B58r5]

1. kha cig las ni tshig gis thos pa dang bcas par gzhan la’o zhes so ||
[88-1055-3]

kha cig las ni tshig gis thos pa dang bcas par gzhan la’o || [89-1334-14]
kha cig las ni tshig gis thos pa dang bcas par gzhan la’o || [91-819-2]
des thos par gzhogs sbad kyis zhes kha cig ces pa || [92-617-21]

wok v

tshig gis gzhan thos par ro zhes gzhan dag go | [92-1504-6]

VS 14.12 pratyante viharasya || [A104r6][B58r5]

1. gtsug lag khang mjug® tu’o || [88-1055-4]

2. gtsug lag khang mjug tu’o || [89-1334-18]

3. gtsug lag khang mjug tu’o || [91-819-6]

4. gnas ni mtha’ khob tu’o || [92-618-4]

5. gtsug lag khang mtha’ ’khob las so || [92-1504-10]

VS 14.13 vrddha vayam api vadatsu ylilyam api Sramanah sakyaputriyah sma
ity atmanam pratijanidhve | yesam cedam vrttam iyam vartta, karuniko vah
$asta yenaitad anujiatam etad api vo na prapadyata iti prativadeyur anyatra ||
[A104r6][B58r5]

1. kho bo cag rgan no zer na khyed cag kyang bdag cag shakya’i sras kyi dge
sbyong dag yin no snyam du bdag nyid khas ’che’am | khyed cag gang
dag gi spyod tshul ’di Ita bu dang gtam ’di Ita bu la *di yang mi ’thob pa
yin na khyed kyi ston pa thugs rje dang ldan pas des na ’di rjes su gnang
ngo’ zhes gzhan la lan gdab par bya’o || [88-1055-4]

4 Jag em.: log (dPe)
42 mjug em.: *jug (dPe)
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kho bo cag rgan no zhes zer na khyed cag kyang bdag cag shakya’i sras kyi
dge slong dag yin no snyam du bdag nyid khas ’che’am | khyed cag gang
dag gi spyod tshul ’di Ita bu dang gtam ’di Ita bu ’di yang mi thob pa yin
na | khyed kyi ston pa thugs rje dang ldan pa des na ’di rjes su gnang
ngo zhes gzhan la lan gdab par bya’o || [89-1334-19]

. kho bo cag rgan no zhes zer na khyed kyang bdag cag shakya’i sras kyi dge

slong dag yin no snyam du bdag nyid khas ’che *am khyed cag gang dag gi
spyod tshul ’di Ita bu dang gtam ’di Ita bu ’di la yang mi ’thob pa yin na |
khyod kyi ston pa thugs rje dang Idan pas des na ’di rjes su gnang ngo zhes
gzhan la lan gdab par bya’o || [91-819-8]

. nga yang rgan rabs shig na zhes zer na ’di skad gyi gtam drung grags pa

khyed kyang bdag shakya’i sras kyi dge sbyong snyam mam khyed kyi
ston pa thugs rje can gyis gnang du zad kyi ’di dag tsam gyi tshod kyi mi
’thob bo zhes gzhogs gtam gyis la lan glan || [92-618-5]

. bdag kyang rgan po’o zhes smras na khyod kyang dge sbyong shakya’i bu

na’o zhes bdag la *cha’ ’am | ci Itar khyod kyis ’di Ita bur gyur pa’i ’di Ita
bu’i gtam ste khyod kyi ston pa snying rje can gyis *di gnang gi ’di yang mi
dbang ngo zhes gzhan la smra’o || [92-1504-12]

VS 14.14 na bhiksuny asanamoksam hapayet || [A104v1][B58r6]

1.

dge slong mas stan las Idang ba dbri bar mi bya’o || [88-1055-9]

2. dge slong ma la stan las ldang ba dbri bar mi bya’o || [89-1335-7]
3. dge slong mas stan las Idang ba la dbri bar mi bya’o || [91-820-9]
4.

5. dge slong mas stan dor ba mi dbri || [92-1504-21]

dge slong mas ni stan las *phags pa mi btang || [92-618-10]

VS 14.15 daditopasakah pindapatam || [A104v1][B58r6]

1.

dge bsnyen gyis bsod snyoms dbul bar bya’o || [88-1055-9]

2. dge bsnyen gyis bsod snyoms dbul par bya’o || [89-1335-9]
3. dge bsnyen gyis bsod snyoms dbul bar bya’o || [91-820-13]
4.

5. dge bsnyen gyis* bsod snyoms sbyin || [92-1505-1]

dge bsnyen gyis kyang bsod snyoms byin || [92-618-12]

43 dge bsnyen gnyis em.: dge slong gis (dPe)
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VS 14.16 navasaritanam esam samagryasya vina samagrilabhenotthanam ||
[A104v2][B5816]

1.

bzod pa byas pa de dag la mthun pa thob pa med par mthun pa mi ’byung
ngo || [88-1055-10]

bzod par byas pa de dag la mthun pa thob pa med par mthun pa mi ’byung
ngo || [89-1335-9]

. bzod pa byas pa de dag la mthun pa thob pa med par mthun par mi "byung

ngo || [91-820-15]

’di dag tshangs su zin kyang ’dum pa ma rnyed kyi bar du ’dum mi skye ||
[92-618-13]

. bshags pa byas pa de’ang ’dus pa’i rnyed pa med par *du ba’i mi ldang ||

[92-1505-3]

VS 14.17 na vina posadhena prakrtisthatapraptih || [A104v2][B58r6]

ook B =

gso sbyong med par rang bzhin du gnas pa nyid mi ’thob bo || [88-1055-11]
gso sbyong med par rang bzhin du gnas pa nyid mi thob bo || [89-1335-13]
gso sbyong med par rang bzhin du gnas pa nyid mi "thob bo || [91-822-5]
gso sbyin ma byas par rang bzhin du gnas pa mi ’thob || [92-618-16]

gso sbyong ma yin par rang bzhin du gnas pa mi 'thob || [92-1505-7]

VS 14.18 datvainam kuryuh || [A104v2][B58r6]

A

de byin nas bya’o || [88-1055-12]
de byin nas bya’o || [89-1336-3]

de byin nas bya’o || [91-822-12]

’di ni sbyin zhing bya || [92-618-18]
byin na de bya || [92-1505-10]

VS 14.19 karmanaitat* || [A104v2][B5816]

1. de ni las kyis so || [88-1055-12]
2. de ni las kyis so || [89-1336-4]

3.
4
5

de ni las kyis so || [91-822-13]

. ’di las kyis so || [92-618-20]
. de las kyis so || [92-1505-12]

44

karmanaitat* B: karanaitat® A
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VS 14.20 parvam ca || [A104v3][B58r6]

1.

snga ma yang ngo || [88-1055-12]

2. snga ma yang ngo || [89-1336-6]
3.
4
5

snga ma yang ngo || [91-823-17]

. snga ma yang || [92-618-21]
. snga ma yang ngo || [92-1505-14]

VS 14.21 kalpate samagiimangalartham apadi ca posadhah | [A104v3]
[B58v1]

1.

mthun pa dang bkra shis dang gnod pa byung ba’i don du gso sbyong byar
rung ngo || [88-1055-13]

mthun pa dang bkra shis dang gnod pa byung ba’i don du gso sbyong byar
rung ngo || [89-1336-10]

. mthun pa dang bkra shis dang gnod par "byung ba’i don du gso sbyong byar

rung ngo || [91-824-17]

’dum pa dang bkra shis pa dang ye ’drog gi phyir gso sbyin rung ||
[92-619-2]

. brtags pa ni ’du ba dang | bkra shis pa’i phyir dang gnod pa’i gso sbyong

ngo || [92-1505-16]

VS 14.22 tasyaiva catra kalasya nimittatvam || [A104v3][B58v1]

1.

’di la dus de kho na’i rgyu nyid du’o || [88-1055-14]

2. ’dila dus ni de kho na’i rgyu nyid du’o || [89-1337-2]
3. ’dila dus de kho na’i rgyu nyid du’o || [91-826-16]

4.

5. der de’i mtshan ma nyid dus so || [92-1505-18]

’di’i dus ni *di nyid kyi gzhi las so || [92-619-6]

karmabhedavastu || || [A104v3][B58v1]

1.

las bye ba’i gzhi’o || || [88-1055-14]

2. las byed pa’i gzhi’o || || [89-1337-10]

3. las byed pa’i gzhi’o || || [91-827-4]

4.

5. las tha dad pa’i dngos po’o || || [92-1505-21]

las byed pa’i dngos po’o || || [92-619-8]
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2.2. From the Prccha and Manavika

VS 14.23 karmanah krtav adharmavadibhir®® antahsimni prthak tadbhedo
bhedacittena || [A104v3][B58v1]

1.

chos ma yin pa smra ba dag gis dbye ba’i sems kyis mtshams kyi nang du
las tha dad par byas na de bye ba yin no || [88-1055-15]

chos ma yin pa smra ba dag gis dbye ba’i sems kyis mtshams kyi nang du
las tha dad pa byas na bye ba yin no || [8§9-1337-11]

chos ma yin pa smra ba dag gis dbye ba’i sems kyis mtshams kyi nang du
las tha dad par byas na de dbye ba yin no || [91-827-7]

chos ma yin par smras pas mtshams kyi nang du dbye ba’i bsam pas las gud
du byas na bye ba’o || [92-619-10]

chos ma yin pa smra ba dang mtshams kyi nang du so sor ni tha dad pa ste
dbye ba’i sems kyis las byas na’o || [92-1506-1]

VS 14.24 rudhir asmin pratisvam karmanah || [A104v4][B58v1]

1. ’dilaso so’irang gi las *chags so || [88-1055-16]
2. ’dila so so rang gi las ni chags so || [8§9-1338-1]
3.
4
5

’di la so so’i rang gi las ni chags so || [91-827-17]

. ’di dag so so’i las su mi rung ba || [92-619-13]
. der bdag gir las kyis na skye’o || [92-1506-5]

VS 14.25 nasvapaksyam®*® prati || [A104v4][B58v1]

1.

rang gi phyogs dang mthun pa ma yin pa la ni mi ’chag so || [88-1055-17]

2. rang gi phyogs dang mthun pa ma yin pa la ni mi ’chags so || [§9-1338-4]
3. rang gi phyogs dang mthun pa ma yin pa la ni mi "chags so || [91-827-19]
4.

5. bdag gi phyogs su ma yin par na ma yin no || [92-1506-8]

nyid kyi phyogs ma yin na mi rung || [92-619-14]

VS 14.26 dharmavadikrtata*’ samghasya krtatvam || [A104v4][B58v1]

1.

dge ’dun gyi ni chos smra bas byas pa nyid na byas pa nyid yin no ||
[88-1055-17]

45

adharmavadibhir B: adharmmadibhir A
46 o

paksyam A: °paksam B

47 dharmavadi® B: dharmmadi® A
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dge ’dun gyi ni chos smra bar byas pa nyid na byas pa nyid yin no ||
[89-1338-8]

. dge ’dun gyi ni chos smra bas byas pa nyid ni byas pa nyid yin no ||

[91-828-5]
chos smra bas byas pa ni dge *dun gyis byas pa’o || [92-619-16]

5. dge ’dun gyi chos su smra bas byas na byas pa’o || [92-1506-11]

VS 14.27 sthalastha*® atra santi** ced bhiksuninam codyatvam® || [A104v4]
[B58v1]

1.

’di la gal te gzu bo dag yod na dge slong ma rnams la bstan par bya ba nyid
yin no || [88-1055-18]

’di la gal te gzu bo dag yod na dge slong ma rnams la bstan par bya ba nyid
yin no || [89-1338-15]

’di la gal te gzu bo dag yod na dge slong ma rnams la bstan par bya ba nyid
yin no || [91-828-12]

skam la gnas pa yod na des dge slong mas lung sbyin || [92-619-18]
de ste de na bar ma yod na dge slong ma la bshad || [92-1506-16]

VS 14.28 vyagratvam esam dharmapaksaih || [A104v5][B58v1]

1.

de dag gi ni chos kyi phyogs dang mthun pa dag gis mi mthun pa nyid do ||
[88-1055-19]

de dag gis ni chos kyi phyogs dang mthun pa dag gis mi mthun pa nyid do ||
[89-1339-2]

. de dag gi ni chos kyi phyogs dang mthun pa dag gis mi mthun pa nyid do ||

[91-828-21]
’di dag chos kyi phyogs pas bskal bar *gyur || [92-619-20]

5. chos kyi ’di skyabs btang na brel pa’o || [92-1506-20]

VS 14.29 dhvamso 'nuvidhau tattvasya || [A104v5][B58v1]

1.
2.
. rjes su zhugs na de nyid nyams so || [91-829-10]

rjes su zhugs na de nyid nyams so || [88-1055-20]
rjes su zhugs na de nyid nyams so || [89-1339-10]

sthalastha em.: sthalasthair AB
santi A: sanni B
codyatvam em.: acodyatvam AB
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4. yo nade nyid ’jig | [92-620-3]
5. ’jug pas na de bzhin du zhig pa’o || [92-1507-4]

VS 14.30 nainam kuryat || [A104v5][B58v2]
1. de mibya’o || [88-1056-1]

2. de nimibya’o || [89-1339-20]

3. de mibya’o || [91-830-1]

4. ’di mi bya || [92-620-4]

5. de mibya || [92-1507-6]

VS 14.31 codyatvam® paksaparapaksavyavasthitasya bhiksunisamghasya ||
[A104v5][B58v2]

1. dge slong ma’i dge *dun phyogs dang gzhan gyi phyogs su rnam par gnas
pa la gdams par bya ba nyid yin no || [88-1056-1]

2. dge slong ma’i dge dun phyogs dang gzhan gyi phyogs su rnam par gnas
pa la gdams par bya ba nyid yin no || [8§9-1340-5]

3. dge slong ma’i dge *dun phyogs dang gzhan gyi phyogs su rnam par gnas
pa la gdams par bya ba nyid yin no || [91-830-7]

4. dge slong ma’i dge ’dun dang phyogs dang phyogs gzhan du bltas kyang
lung sbyin | [92-620-5]

5. dge slong ma’i dge ’dun phyogs dang gzhan gyi phyogs su gnas®’ na
gzhag | [92-1507-8]

VS 14.32 naivam® bhinnasya || [A104v5][B58v2]

bye ba la ni de Ita ma yin no || [88-1056-2]
bye ba la ni de Ita ma yin no || [89-1340-10]
bye ba la ni de Ita ma yin no || [91-830-17]
bye na ni ’di ma yin || [92-620-7]

de Itar byed nas ma yin || [92-1507-14]

A

codyatvam em.: acodyatvam AB
gnas em.: gzhan (dPe)
naivam em.: nainam A, nainah B
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VS 14.33 samagrye* yacamananam niyojyatvam || [A104v6][B58v2]
1. gsol ba na mthun pa nyid la nges par sbyar bar bya ba nyid yin no ||
[88-1056-3]

2. gsol ba na mthun par bye ba nyid la nges par sbyar bar bya ba nyid yin
no || [89-1340-15]

3. gsol ba na mthun pa nyid la nges par sbyar bar bya ba nyid yin no ||
[91-830-20]

4. gsol na ’dum du gzhug | [92-620-9]
5. gsol na ’du bar bsgo || [92-1507-17]

VS 14.34 dharmavadini gamitvam varsikasya || [A104v6][B58v2]

1. dbyar gyi rnyed pa ni chos smra ba dbang ba nyid do || [88-1056-3]
2. dbyar gyi rnyed pa ni chos smra ba dbang ba nyid do || [89-1340-18]
3. dbyar gyi rnyed pa ni chos smra ba dbang ba nyid do || [91-831-2]

4. dbyar gyi chos smra bar *gro || [92-620-10]

5. dbyar gyi chos smra ba’i sgyur ro || [92-1507-20]

VS 14.35 ubhayasannipate cavibhajya pratipatitasya samghe vaibhajyasya ||
[A104v6][B58v2]

1. gnyis ka ’dus pa la bye brag tu ma byas par bgo bsha’ bya ba dge ’dun la
phul ba yang ngo || [88-1056-4]

2. gnyis ka ’dus pa la bye brag tu ma byas par bgo bsha’ bya ba dge ’dun la
phul ba yang ngo || [89-1340-21]

3. gnyi ga ’dus pa la bye brag tu ma byas par bgo bsha’ bya ba dge ’dun la
phul ba yang ngo || [91-831-5]
4. ’dus pa gnyis las ma bgos par sbom du byin cig pa’o || [92-620-12]

5. gnyis ka ’dus pa’i dge ’dun la bgo bar rigs pa ma phye bar byin na yang
ngo || [92-1508-2]

VS 14.36 samghaparimanata cet tatra tesam || [A104v6][B58v2]

1. de la gal te dge *dun gyi tshad nyid yin na de dag go | [88-1056-5]
2. de la gal te dge *dun kyi tshad nyid yin na de dag go | [89-1341-7]
3. de la gal te dge dun gyi tshad nyid yin na de dag go | [91-831-12]

4 samagrye em.: samagrye A, samagrya B
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4. de dag kyang dge ’dun du tshang bar ’gyur na’o || [92-620-14]
5. de ste dge *dun gyi tshad du ni de dag la’o || [92-1508-5]

VS 14.37 Gnata*® ced itaresam® ca tattvata®’ yadiyasyotsamghe® pratipada-
nam || [A105r1][B58v2]

1. gal te nyung ba nyid yin la cig shos ni de nyid yin na gang gis pang bar phul
ba’o || [88-1056-6]

2. gal te nyung ba nyid yin la cig shos kyis ni de nyid yin na gang gis phang
bar phul ba’i "o || [89-1341-10]

3. gal te nyung ba nyid yin la cig shos ni de nyid yin na gang gis phang bar
phul ba’o || [91-831-16]

4. gal te gzhan ma tshang la de dag na gang gi thu bar *ongs pa’o ||
[92-620-17]

5. de ste nyung la de dag dor na gang gi thu bar byin pa’o || [92-1508-8]

VS 14.38 dvayos$ ced ubhayatra || [A105r1][B58v3]
gal te gnyi ga’i na gnyi ga’o || [88-1056-7]

gal te gnyis ka’i na gnyis ka’i "o || [89-1341-19]
gal te gnyi ga’i na gnyi ga’o || [91-831-21]
gnyis kar na gnyi ga’o || [92-620-21]

A

de ste gnyis kar na gnyis kas so || [92-1508-12]

VS 14.39 pudgalaso ’tramsitvam na samghasah || [A105r1][B58v3]

de la gang zag las cha nyid yin gyi dge *dun las ma yin no || [88-1056-7]
de la gang zag las cha nyid yin gyi dge *dun las ma yin no || [89-1342-3]
de la gang zag las cha nyid yin gyi dge dun las ma yin no || [91-832-3]
dge ’dun du ma yin gyi gang zag gi skal bas so || [92-621-1]

A

gang zag gi char te dge *dun gyi ma yin no || [92-1508-15]
karmabhedavastugate prcchamanavike || || [A105r1][B58v3]
1. las bya ba’i gzhi zhu ba dang bram ze’i bu mo’i skabs so || [88-1056-8]

55
56
57
58

Ginata em.: ?janata? A, janata B
itaresam A: tiraisam B

tattvata em.: tattata AB
°otsamghe ° B: otsamgha® A
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2. las bye ba’i gzhi zhu ba dang bram ze’i bu mo’i skabs so || [89-1342-5]

3. las bye ba’i gzhi zhu ba dang | bram ze’i bu mo’i skabs so || [91-832-7]

4. las kyi phye ba’i dngos por gtogs pa zhus pa dang man pa’i ka’o ||
[92-621-4]

5. las byas pa’i dngos po ste | dris ba dang man bkar chud pa’o || ||
[92-1508-18]

*karmabhedavastu || ||

1. las bye ba’i gzhi rdzogs so || || [88-1056-9]

2. las bye ba’i gzhi rdzogs so || || [89-1342-6]

3. las bye ba’i gzhi rdzogs so || || [91-832-9]

4. missing

5. missing

3. Annotated Translation

3.1 From the Vinayavastu

na samghasya nandatvaya prabhavisnum akamam codayet, codayantam
unmotayed va.

VS 14.1 One should not reprove (codayet) a person who (gang zag gang
gis)* is capable of creating disharmony in the community [yet] does not wish
[to do that] (ak@mam); nor should one rebuke (unmotayet) him [even if he]
retorts.*

yatratinamane prativirodhah, tena sardham na samdsita.

VS 14.2 One should not stay with a hostile member (prativirodhah)®" who is at
a certain (yatra)® isolated place (atinamane).

59

60

61

62

‘A person who can divide the community.’ gang zag gang gis dge 'dun tha dad pa nyid du dbye
bar nus pa (VST 91-816-5).

‘Even if that [person] retorts, one should not react.” des tshur glengs pa na yang log thabs mi
bya pa ste (VST 91-816-6). The VSVy presents a slightly different scenario: ‘One should not
rebuke the person even if he reproves other members in the community.” de nyid gzhan la gleng
na yang khyad du ma gsod cig pa’o (VSVy 92-616-13).

Different interpretations are found in the commentaries: ‘an enemy’: dgra bo (VST 91-816-
11); “a hostile bhiksu’: dge slong 'khon yod pa zhig (VSV 92-1502-15); ‘a hostile one’: khon
yod pa (VSVy 92-616-15).

‘One should not stay, i.e., sit or stand with an hostile member, i.e., an enemy, who is at a certain
isolated place; this is laid down to avoid a possible fight’: 'da’bar bya ba’i gnas gang na mi
mthun pa zhes bya bar dgra bo yod pa der de dang lhan cig tu 'khod pa zhes bya ba 'dug pa
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anyatra [tena sardham] dvitrasanantaritam [samasita].

VS 14.3 At other places,** [if one has to stay with him,* one should stay with
him] with two or three seats set in between (dvitrasanantaritam).*

evam itaras tena.

VS 14.4 With him (tena)®” the other (itarah)®® [should behave] in the same
way.*

63

64

65

66

67

68
69

dang 'greng bar mi bya ba ste ‘thab krol gyi skabs bcad pa’i phyir 'di bca’ba mdzad do || (VST
91-816-11) This is how the VSS and the VST interpreted this siitra.

Alternatively, and it seems to be more natural on the basis of the extant reading to read: yatra
prativirodhah, tena sardham atinamane na samasita: ‘One should not stay at an isolated
place (atinamane) with a hostile member (prativirodhah) who stays where (yatra) [there is
disharmony.]” This is the interpretation of the VSV: ‘Where there is a hostile person, one
should not stay with him in an isolated place. Even in the same place with a hostile bhiksu, one
should neither sit with him nor travel together with him, nor live in cells of the same place, nor
should one go to the place where he normally stays.’: gang du mi ‘phrod pa de dang lhan cig
tu mnan par mi gnas || dge slong "khon yod pa zhig dang gnas gcig na’ang lhan cig mi ’khod |
lam du’ang mi ‘grogs | gnas gnas sa gcig na’ang mi gnas | kho gnas gnas pa’i sa der yang mi
“gro || (VSV 92-1502-14).

The pratika in the VSVy lacks atinamane: gang du yang khon yod pa dang lhan cig mi bsdad
(VSVy 92-616-14). Also noteworthy is the following gloss on VS 14.4 in the VST: mi mthun
pa’iyul gang la 'da’ bar bya ba gang na mi mthun pa yod pa de dang lhan cig tu "khod par mi
bya ba, which rather points to the VSV’s interpretation of the current sitra.

To sum up, in this single case, we have detected both variant readings of the miila text and
various interpretations of the same reading of the sitra. The divergences reflect the complexity
of the transmission history of the VS.

‘A place where one passes time and refreshes oneself is called “time-passing (atinamana)”,
i.e., an isolated place.” gnas gang du ’da’ bar byed cing ngal bso bar byed pa’i gnas de ni ’da
bar bya ba zhes bya ste | dben pa zhes bya ba’i tha tshig go (VST 91-816-9).

‘At a place other than atinamana as defined before.” 'da’bar bya ba’i gnas dben pa sngar bstan
pa de las gzhan pa’i gnas (VST 91-816-14).

‘If it is unavoidable to stay with a hostile person.” gang zag mi mthun pa yod pa de dang lhan
cig tu mi "khod du mi rung na (VST 91-816-16).

“This is to avoid physical attack and bodily contact.” 'di ni lus kyis pha rol gnod pa dang reg pa
spang ba’i phyir ro (VST 91-816-17).

With the object of the one who is hostile (mi mthun pa’i yul), i.e., the subject of sitras 14.2-3,
see VST.

‘The one who is hostile (prativirodha, mi mthun pa)’; see VST.

‘In the case of one who is hostile (prativirodha), he should do the same as has been given [in
the previous two sitras] to the object of the hostility.” bstan pa gang yin pa de mi mthun par
des kyang mi mthun pa’i yul cig shos dang de bzhin du bya ba’o || (VST 91-817-1). The one
who is hostile should neither stay with the target of his hostility at an isolated place nor should
he, in case unavoidable, stay without two or three seats set between them.

B
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anayor antaritasya viharasya deyatvam, [anayor] grahyatd ca.

VS 14.5 Separated cell[s] (viharasya)” [are] to be assigned to”' the two
[mutually hostile individuals] and [they] should accept [such cells].”

dharme vinaye caitadvattam jiiatva, adharme "bhinivesas cet,
samghasamagri na vidyate.

VS 14.6 While knowing [the two opposite sides] have that, [i.e., dispute]
regarding dharma and vinaya (dharme vinaye caitadvattam), if one has
attachment to the incorrect practice, the harmony of the community exists no
more.

tasmat tadanyanam sambhitya karmanah krtau na ridhih, na
parasparena vyagratvam.

VS 14.7 Due to the [division of the community], when the [side following
the correct teaching] and the other [side following the wrong teaching]
assemble together, an ecclesiastical act, even performed (krtau), does not take
effect; [when separately performed, however, there is] no disharmony (na
parasparena vyagratvam).”

70 For Dharmamitra, vihara means ‘a living place, no matter veiled or unveiled.” gnas pa’i

gzhi g.yogs pa’am ma g.yogs pa gang vang rung ba (VST 91-817-5). This seems to be a
reconciliation of the contradictory information given in the auto-commentary, which takes
vihara in the sense of ‘a veiled cell’ ('dir gnas kyi gzhi g.yogs pa ni gtsug lag khang ngo, VSS
89-1333-10) in one place and interprets it as ‘a cell either roofed/veiled or unroofed/unveiled’
(cig shos de gnyis kyi gtsug lag khang zhes bya ba gnas pa’i gzhi g.yogs pa’am ma g.yogs pa
bsgrub par bya ba’i don du, VSS 89-1333-4) just a few lines before. The VSV takes vihara as
‘a small room (khang bu)’ (VSV 92-1503-4).

Gunaprabha and Dharmamitra specify the subject as the cell-distributor (gnas khang bsko ba,
VSS, gnas khang bsgo ba, VST). It is obligatory for a cell-distributor to pay due attention to
this issue, and a negligence on his side is deemed as a minor offense (nyes byas, duskrta),
if such an offense is committed by a general assembly in the community, all the members
involved are to be blamed; see VSS (89-1333-7) and VST (91-817-7). The VSV takes the
community as the distributor of cells.

The VSV presents ‘grahyata ca’ as a separate sitra. This again separates the VSV from the
other three canonical commentaries on the VS.

‘Even performed separately without assembling, there will not be disharmony in between and
the ecclesiastical acts of the two separate sides shall take effect [separately].” ma tshogs par so
sor byed na yang phan tshun mi mthun pa nyid du mi "gyur te | phyogs so so’i las 'chags par
‘gyur ba’o || (VST 91-818-4).

The VSS and the VST take vyagratva in the sense of disharmony (mi mthun pa nyid). For the
VSVy (bskal ba) and the VSV (brel), it means involvement; both are guaranteed by the Sanskrit;
and the literal divergence does not affect the intended meaning. Either way, the ecclesiastical
acts independently performed by the two opposing sides will take effect independently.
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esam tadvipaksasya hi kaliparayanatva idamdharmabhir [esam]
avandyatvam.

VS 14.8 When they (esam) and [their] opponents (tadvipaksasya)™ are engaged
in dispute, those who follow this teaching”™ should not pay respects to them
(esam).”

[esam] pratyutthandasanopanimantranasamlapanalapanasammodana-
vyavalokandalokananam apy [idamdharmabhir] akaranam.

VS 14.9 Also, [those who follow this teaching (idamdharmabhih)’’] should
not do [the following] [for them (esam)]: to rise from a seat to welcome [them]
(pratyutthana), to invite [them] to a seat (@sanopanimantrana), to chatter with
[them] (samlapana),” to speak intimately with [them] (alapana),” to delight
[them] (sammodana),* to see [them] carefully (vyavalokana)®' and to look at
[them] briefly (alokana).®

7 The pronoun fat- refers to those who stick to the wrong teaching (chos ma yin pa la mngon par

zhen pa, VSS 89-1334-6); -vipaksa refers to those who belong to the side following the right
teaching (chos dang mthun pa’i phyogs su gtogs pa, VSS 89-1334-7).

Manuscript A reads dvipaksye, which, in view of the Tibetan translations, might be a corruption
of tadvipaksasya. But it also makes sense: ‘“When a dispute of two [opposite] sides occurs
(kaliparayanatve dvipaksye), those following the [right] teaching should not salute them [who
follow the wrong teaching] (esam).’

This refers to the seven groups, i.e., from the bhiksus down to the upasikas: dge slong dang
dge slong ma dang dge tshul dang | dge tshul ma dang | dge slob ma dang | dge bsnyen dang
dge bsnyen ma dag gis phyag mi bya ba nyid yin pa’o || (VST 91-818-10). Concerning the
referent of idamdharmabhih, the VSV differs from the other commentaries. It specifies that
idamdharma refers to the first five members of the community (dge slong sde Inga) who follow
the right teaching.

To those who follow the wrong teaching.

Supplied from the previous sitra. ‘All as given [here] are to relinquish the attachment to those
who follow the wrong teaching.’ ji skad smos pa de dag thams cad kyang chos ma yin pa la
mngon par zhen pa spang ba’i phyir ro || (VST 91-818-15).

“To chatter” means to do verbal communication with response and so forth.” gtam 'dre ba zhes
bya ba ni | tshig gi lan la sogs pa kun du smra ba sbyin pa’o || (VST 91-818-16).

“To speak intimately” means to speak dear words.” phebs par smra ba zhes bya ba ni | yid
geugs pa’i gtam bya ba’o || (VST 91-818-17).

““To delight [them]” means to ask questions and so forth.” kun dga’ bar 'gyur ba zhes bya
ba ni | gtam dri ba la sogs pa’i tha snyad bya ba "o || (VST 91-818-18).

“To read [them] carefully” means to observe continuously.” rnam par bita ba zhes bya ba ni |
mig gis rgyun dang ldan par blta ba’o || (VST 91-818-19).

The emendation (alokanalcung zad Ita ba, Negi: 1115) is based upon the Tibetan translations
and the pratikas in the VST and the VSV. ““To look at [them] briefly” means to observe with
interruptions.” cung zad blta ba zhes bya ba ni rgyun dang ldan pa ma yin par blta ba’o ||
(VST 91-818-20). The VSVy lacks this item. Again, the VSV specifies that the five groups who
follow the right teaching should not do those actions listed in this sitra for those who follow
the wrong teaching.
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[esam] [idamdharmabhir] hastasamvyavaharakena
luhasayandasananupradanam.

VS 14.10 [Those who follow this teaching (idamdharmabhir)®*] should
by gesture (hastasamvyavaharakena) offer bad bedding and seats
(lzhasayandsananupradanam)® [to them (esam)®].

vacanena sasritam anyatrety aparam.

VS 14.11 [According to] other [texts,*®] [those who follow this teaching
(idamdharmabhir)®’] should — by speech®® hearable [to the visitors who follow
the wrong teaching] (sasriitam) — through others (anyatra)® [offer them bad
bedding and seats].”

viharasya pratyante.

VS 14.12 [To offer (pradanam)®'] the cell on the border (pratyante).”

‘vayam api vrddhah’ vadatsu, ‘yiiyam api “Sakyaputriyah sramanah
smah” ity atmanam pratijanidhve, yesam idam vrttam iyam vartta ca,
etad api vo na prapadyate, vah sasta karuniko yenaitad anujiiatam’ iti
prativadeyur anyatra.

83 Supplied from VS 14.8.

84 Refers to a collection of necessities. The word /iha is glossed in MW (p. 905) with a question
mark: ‘mfn. bad (?), L.; N. of aman, Buddh.” Our text confirms MW s suggestion. Furthermore,
the pratika in the VSVy lacks litha.

Supplied from VS 14.8. This shows how to deal with the case ‘when those who have attachment
to the wrong teachings arrive.’ chos ma yin pa la mngon par zhen pa de dag nye bar "ongs na’o ||
(VST 91-819-1).

The VST, following the VSS, explains: ‘according to other texts ...” gzhung kha cig las ni
(VST 91-819-3). Both the VSVy and the VSV, however, attributed this to a certain personage:
‘a certain dcarya teaches’ slob dpon kha cig 'chad par ston pa’o (VSVy 92-618-2); ‘this is the
words of a Vinayadhara’ 'di ni ’dul ba ’dzin pa’i tshig (VSV 92-1504-8).

87 Supplied from VS 14.8.

88 By saying “They could only have this much.
(VST 91-819-5).

‘Through another individual.” gang zag gzhan la brten te (VST 91-819-4). The equivalent for
anyatra in the VSVy is unique: gzhogs spad kyis.

%0 Supplied from VS 14.8 and 14.10.

o1 «“To offer” is to be added.” shyin no zhes bya bar sbyar te (VST 91-819-7). The word
anupradanam is attested in VS 14.10.

According to the VSV (92-1504-10), when a bhiksu following the wrong teaching arrives at
night, he should be treated like a banished one, i.e., he is to be provided with a bad cell at the
boundary.
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VS 14.13 When [the visitor following the wrong teaching]® says: ‘We are
also seniors!” [the host following the right teaching] should through another
individual (anyatra)®* reply: ‘Even you consider yourselves: “We are
mendicants, offsprings of Sakyamuni.”® For you who have this behaviour
(idam vrttam)®® and this speech (iyam vartta),’” you do not even [deserve]
obtaining this (etad api vo na prapadyate)!®® Your teacher is compassionate
that this (etat) is allowed by him.’

bhiksuny asanamoksam na hapayet.
VS 14.14 [Even for those bhiksus in dispute,”] a nun should not give up
standing from [her] seat.!®

upasakah pindapatam dadita.
VS 14.15 A lay-brother should offer alms [to the bhiksus in dispute with those
following the right teaching].!®!

avasaritanam esam samagrilabhena vina na samagryasyotthanam.

‘Those who follow the wrong view and are offered bad bedding, seats, and a cell at the border.”
chos ma yin pa la mngon par zhen pa de dag gnas mal ngan pa dag tha mar byin pa | (VST
91-819-12).

“““Should through other individual reply” means that [the host] should not directly answer those

following the wrong teaching but through another individual respond with these words.” gzhan

la lan gdab par bya’o zhes bya ba ni | de dag la dngos su lan mi gdab par gang zag gzhan la

brten te lan ’di skad gdab par bya ba’o || (VSS 89-1335-2).

“The indication is “You are not.”” khyed cag de ma yin no zhes bya ba’i zur yin no || (VST 91-

819-18).

“This behavior” refers to what you have done and so forth, also the corruption of the mending-

purification (gso sbyong / posadha) and the release of the summer retreat (dgag dbye /

pravarana) etc.” spyod tshul 'di lta bu zhes bya ba ni khyed cag gis spyad pa’i spyod pa la sogs
pa dang gso sbyong dang dgag dbye nyams pa gang yin pa de dag brjod par bya’o || (VST

91-819-19).

“This speech” refers to the false justification for the wrong behaviors and so forth.” gram ’di

Ita bu la zhes bya ba ni spyod tshul de la nyes dmigs gang byung ba ste ston par gud du gshegs

pa la sogs pa gang yin pa de dag brjod par bya’o || (VST 91-819-20).

‘The meaning is: You do not even deserve the offering of the bad bedding at the border’ gnas

mal ngan pa mjug tu byin pa 'di yang khyed la mi "os pa yin no zhes bya ba’i tha tshig go ||

(VST 91-820-2).

9 “Those bhiksus in dispute’ dge slong ‘thab krol byed pa de dag (VST 91-820-10).

100 “\When a bhiksu following the wrong view comes, a bhiksuni, while not saluting him, should
rise from [her] seat.” log pa i dge slong zhig "ongs na dge slong mas phyag mi bya bar stan las
Idang (VSV 92-1504-21).

101 “Those who are engaged in dispute’ ( thab krol can de dag; VST 91-820-14).
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VS 14.16 Though they (esam)'®? ask for forbearance,'® without obtaining
common [assent],'* the harmony [of the community] does not arise.'
posadhena vina na prakrtisthatapraptih.
VS 14.17 Without mending-purification,'®® [they would] not [re]gain the
original status (prakrtisthatapraptih).'®’
enam datva kuryuh.

VS 14.18 After having given the [mending-purification] (enam), the community
should perform it.!%

etat karmana [kuryuh].

VS 14.19 [The community should do (kuryuh)'®] this (etar)"® through an
ecclesiastical act.'"!

102 “Those who stick to the incorrect teaching’ (chos ma yin pa la mngon par zhen pa de dag, VST
91-820-16).

103 For the formulaic speech on such an occasion, see VST (91-820-20).

104 For the formulaic speech of one who performs such an ecclesiastical act, see VST (91-821-16).

105 While those who stick to the incorrect teaching ask forbearance from the community, and the
community, through an ecclesiastical act consisting of a three-time request and one inquiry has
granted forbearance, if they further by themselves ask forbearance from the community and
have not obtained the granting of common consent through an ecclesiastical act consisting of
a three-time request and one inquiry, they are not in harmony with the community.” chos ma yin
pa la mngon par zhen pa de dag gis dge 'dun la bzod pa gsol te | dge 'dun gyis gsol ba dang
bzhi’i las kyis bzod pa byas su byin kyang de dag rang gis dge dun la bzod pa gsol te | dge
"dun gyis gsol ba dang bzhi’i las kyis mthun pa sbyin pa thob pa med par dge "dun dang mthun
pa mi ‘byung ngo || (VST 91-820-16).

106 After gaining common assent, a conducive mending-purification (mthun pa’i gso sbyong)
should be performed to restore the status of the repentant bhiksu in the community; see VST
(91-822-6).

107 Without the original status, the bhiksu could not partake of the dharma and supplies for
members in the community; see VST (91-822-9).

108 “The conducive mending-purification is not to be performed in this way; it is to be performed
only after having been granted.” mthun pa’i gso sbyong de de bzhin du mi bya bar byin nas gzod
bya ba’o || (VST 91-822-12).

199 Drawn from the previous sitra.

10 The wording ‘efat’ refers to the granting of the conducive mending-purification (mthun pa’i
gso sbyong sbyin pa). ‘The members in the community, after the offenders’ requesting, should
grant the conducive mending-purification through an ecclesiastical act consisting of a three-
time request and one inquiry (gsol ba dang bzhi’i las).” de ni las kyis so zhes bya ba ni | mthun
pa’i gso shyong sbyin pa de ni de dag gis gsol nas dge 'dun gyis gsol ba dang bzhi’i las kyis
sbyin pa’o (VST 91-822-13).

1 For the formulaic announcement (sngags) used by the offenders and the members in the
community on such an occasion, see VST (91-822-15).
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purvam ca [karmand kuryuh].
VS 14.20 [The community should through an ecclesiastical act do] the previous
one (purvam)''? as well.
samagrimangalartham apadi ca posadhah kalpate.
VS 14.21 [The performance of] mending-purification for the purpose of
harmony' and auspiciousness;''* also when in a calamity''* is proper.
atra ca tasya kalasyaiva nimittatvam.
VS 14.22 And in the [case of performing the above three mending-purifications]
the due cause [is] precisely the time [when these issues occur].!'
karmabhedavastu || ||

The section of schism regarding ecclesiastical acts [collected from the
Vinayavastu is accomplished].

3.2. From the Prccha and the Manavika

adharmavadibhir bhedacittenantahsimni prthak karmanah krtau
tadbhedah.

VS 14.23 When an ecclesiastical act is separately performed by those who
propounds the wrong teaching'” with an intention of division within the

12 T e., the ecclesiastical act of granting common consent (mthun pa sbyin pa, *samagryadana)
first mentioned in VS 14.16: ‘They shall request ‘the granting of common assent’ which
was mentioned before, and the community should through an ecclesiastical act consisting of
a three-time request and one inquiry grant as well.” mthun pa sbyin pa zhes sngar bstan pa
de yang de dag gis gsol nas dge 'dun gyis gsol ba dang bzhi’i las kyis sbyin pa’o || (VST 91-
823-18).

113 For the restoration of harmony of the members involved in the division of the community’
(bye ba rnams kyi mthun pa sgrub pa’i phyir, VST 91-824-19).

114 There are two types of inauspiciousness, the one concerning dharma and vinaya, and the other
one concerning kinds of external negative happenings; see VST (91-824-21). See also VST
(91-825-7) for the ten issues that cause the division of the community.

15 “When an epidemic caturthako jvarah (rims nyin bzhi pa) and so forth occur’ (rims nyin bzhi
pa la sogs pa’i gnod pa byung ba na; VST 91-825-5).

116 <Such issues as concerning harmony and so forth’ (mthun pa la sogs pa de dag; VST 91-826-
18). For these issues, the mending-purification can be performed on lunar days other than the
14th and the 15th.

17 “When those who follow the right teaching, while separating from those who follow the wrong
teaching, perform an ecclesiastical act, there will not be a schism.” chos smra ba dag gis
mtshams kyi nang du chos ma yin pa smra ba dag las tha dad par byas pa de ni | las de bye bar
mi ‘gyur te (VST 91-827-12).
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boundary [of those who follow the right teaching],"® the schism regarding that
[i.e., ecclesiastical act] [arises].
asmin pratisvam karmano ridhih.
VS 14.24 When there is [a schism regarding ecclesiastical acts (karma-
bheda)],'” the ecclesiastical acts take effect separately (pratisvam).'°
[asminn] asvapaksyam prati [karmano] na [riidhih].

VS 14.25 [When there is a schism regarding ecclesiastical acts],'?' [the
ecclesiastical acts separately performed by each side]'?? concerning [an
individual]'?® who does not belong to its own side do not [take effect.]'**

samghasya dharmavadikrtata krtatvam.

VS 1426 As for the ecclesiastical acts concerning the community
(samghasya), that which is performed by those who follow the right teaching
(dharmavadikrtata) [is considered as] being done (krtatvam).'®

atra sthalasthah santi ced bhiksuninam codyatvam.

VS 14.27 On this occasion (atra),””® if there are indifferent members
(sthalasthah),'” [they]'?® should instruct (codyatvam)'? nuns.

118 “Inside the boundary of those who follow the correct teaching’ (chos smra ba rnams kyi

mtshams kyi nang du; VSS 89-1337-14).

‘In the case of a division of the community which is featured with the schism concerning an

ecclesiastical act’ (las bye ba’i bdag nyid kyi dge 'dun gyi bye ba 'di la; VST 91-827-18).

120 “The ecclesiastical acts separately performed by each of the [two] sides take effect separately’
(phyogs so so'i las tha dad par byas pa ni tha dad par "chags so; VST 91-827-18).

121 Drawn from the last siitra.

122 Drawn from the last sitra.

119

123 “In the case of an individual who is not in harmony with one’s own side, the ecclesiastical act
does not take effect.” rang gi phyogs dang mthun pa ma yin pa’i gang zag la ni las mi "chags
so || (VSS 89-1338-4).

124 Drawn from the last siitra.

125 <Such ecclesiastical acts as establishing the boundary, etc., if done by those who follow the
right teaching is accomplished; if done by those who follow the wrong teaching, however, is
not accomplished.’ dge ‘dun gyi mtshams bcad pa la sogs pa’i las gang yin pa de ni chos smra
ba dag gis byas pa nyid na byas pa nyid yin gyi chos ma yin pa smra ba dag gis byas pa nyid
na ni byas pa nyid ma yin no || (VST 91-828-6).

126 “When a division of the community takes place’ (dge ‘dun bye ba 'di la, VST 91-828-13).

127 “If indifferent persons are not available, those who follow the right teaching should teach nuns.’
gal te de dag med na chos smra ba dag nyid kyis so (VST 91-828-15). Both manuscripts read
sthalasthair.

128 According to the Prechd, as is quoted in the VSS and the VST (which in this case repeats the
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esam dharmapaksair vyagratvam.

VS 14.28 The [indifferent ones] work with (vyagratvam)®*® those who follow
the right teaching.

anuvidhau tattvasya dhvamsah.

VS 14.29 The qualification [of being indifferent] is lost when [the indifferent
ones] side with [either side] (anuvidhau).

enam na kuryat.

VS 14.30 One should not do this (enam)."

paksaparapaksavyavasthitasya bhiksunisamghasya codyatvam.

VS 14.31 [The community of bhiksus'?] should teach (codyatvam)'®® the

129
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former), the indifferent members should go outside the boundary and teach the nuns; see VST
(91-828-16).

The reading codyatvam is an emendation; both manuscripts read acodyatvam.

‘The indifferent bhiksus differ from those following the right teaching, i.e., they work with
them with regard to ecclesiastical acts. If they perform an ecclesiastical act with them, it takes
effect; it is not essential to work with those following the wrong teaching, because, even if one
performs an ecclesiastical act with them, it will not take effect.” gzu bo i dge slong dag gis las
la chos smra ba dag dang mi mthun pa nyid sbad bar bya zhing de dag dang lhan cig las byas
na yang ‘chags so || chos ma yin par smra ba dag dang mi mthun pa nyid du sbad bar bya mi
dgos te | de dag dang lhan cig las byas na yang mi "chags so (VST 91-829-6).

‘One should not make lost the qualification of being indifferent.” gzu bo nyid nyams pa de mi
bya’o (VST 91-830-1). The VSVy ('di mi bya zhes pa ni 'di lta bas na skam la gnas pa de
phyogs gcig tu lta bar ma byed cig pa’o ||) and the VSV (de mi bya || bar ma’i dge slong de
dge mi dge rnam gnyis bsdu bar dgos pa’i phyir sangs rgyas kyis bstod pa yin te | dge slong
de gang la’ang mi jug |) distinguish themselves from other two canonical commentaries in
identifying the referent of enam with anuvidhi, the VSS and the VST take enam as referring
back to dhvamsa.

‘While the community of bhiksunis which has neither a division concerning ecclesiastical acts
nor that of cakra depends on two sides of the community of bhiksus which has either a division
concerning ecclesiastical acts or that of cakra, without siding with either side of the community
of bhiksus, [the community of bhiksus] should, to save the bhiksunis from a division, instruct
and teach them.” dge slong ma’i dge 'dun las dang ’khor lo ma bye ba dge slong gi dge 'dun las
dang 'khor lo bye ba'i phyogs dang gzhan gyi phyogs kyi 'gab la brten cing rnam par gnas pa
dag la ni dge slong gi dge 'dun gyi phyogs bzung ba med par ci nas kyang de dag bye bar mi
“ayur bar bya ba’i phyir gdams shing rjes su bstan par bya ba nyid yin no || (VST 91-830-9).

In this case, the VSV distinguishes itself from other canonical commentaries with a single
reading gzhag for codyatvam: ‘While the community of bhiksunis stays in two parties, this
should be maintained.” dge slong ma’i dge ’dun phyogs dang gzhan gyi phyogs su gnas na
gzhag | (VSV 92-1507-8). It is noteworthy that codyatvam is our emendation based upon
the reading in the majority of the Tibetan textual witnesses. Both Sanskrit manuscripts read
acodyatvam, ‘not to be impelled/disturbed’ which points to gzhag, the single reading preserved
in the VSV.
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community of bhiksunis which depends on the two opposite sides [of the
community of bhiksus].
bhinnasya [bhiksunisamghasya] naivam.
VS 14.32 For a split [in the community of bhiksunis'**], not in this way
(evam).'®
yacamananam samagrye niyojyatvam.
VS 14.33 [The community of bhiksus] should restore [the split community of
bhiksunis] requesting [instruction (gdams ngag)] to harmony.
varsikasya dharmavadini gamitvam.
VS 14.34 [When a schism happens (dge ‘dun bye ba na),"] the acquisition of
the rainy season retreat belongs to those following the right teaching.
ubhayasannipate vaibhajyasyavibhajya samghe pratipatitasya ca.

VS 14.35 When two [opposite sides] are assembling together, [a donation]
which can be divided (vaibhdjyasya) but has not yet been divided (avibhajya)
and offered to the community also [belongs to those following the right
teaching.]

tatra samghaparimanata cet tesam.

VS 14.36 As regard to that (tatra),"’ if [the number of those who follow the
right teaching reaches] the size of a community,'*® [the acquisition] belongs to
them.

134 Drawn from the previous siitra.

135 The emendation from enam to evam is supported by the Tibetan translations and the
commentaries. ‘When a community of bhiksunis has, due to the schism concerning either
ecclesiastical act or dharmacakra, divided into two sides, the instruction as prescribed in the
previous sitra shall not be done.” dge slong ma’i sge 'dun las dang ’khor lo bye ba phyogs
dang gzhan gyi phyogs su rnam par gnas pa la ni snga ma ltar gdams par mi bya ba nyid yin
pa’o (VST 91-830-18).

Alternatively, an emendation from enam to enad or etad can be considered. Both can refer back
to codyatvam in the previous sitra. The pratika in the VSVy reads bye na ni 'di ma yin. Both
enad and etad can be an equivalent of 'di.

136 “When a schism happens, the acquisition gained from the rainy season retreat belongs to the
side following the right teaching, not to the side following the wrong teaching.’ dge 'dun bye
ba na dbyar gnas pa'i rgyu las byung ba’i rnyed pa ni chos smra ba dag dbang ba nyid yin gyi |
chos ma yin pa smra ba dag mi dbang ngo || (VST 91-831-3).

137 <As regard to that, i.e., the ownership of the acquisition’ (rnyed pa dbang ba de la, VST
91-831-13).

138 “More than four’ (bzhi yan chad, VST 91-831-14).
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unata ced itaresam ca tattvata, yadiyasyotsamghe pratipadanam.

VS 14.37 If [those who follow the right teaching are] short of [the size of a
community] and the others [who follow the wrong teaching reach] the size,
[the donation belongs to] the one on whose lap'* [the donor] offers it.

dvayos ced ubhayatra.

VS 14.38 [When a donor offers donations] to two [sides respectively, they
belong] to two [sides respectively.]

atra pudgalaso ‘msitvam na samghasah.

VS 14.39 In the case [that a donation belongs to both sides,] it is to be shared
individually, not community-wise.'*

karmabhedavastugate prcchamanavike || ||

The section of schism regarding ecclesiastical acts collected from the Prccha
and the Manavika [is accomplished].

karmabhedavastu || ||

The chapter of schism regarding ecclesiastical acts [is accomplished].
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Abbreviations and sigla

A = A complete 120-folio palm-leaf manuscript of the Vinayasiitra from the Potala.
Written in Nepalese hook-topped script and dated 1270 ck.

B =A complete 66-folio palm-leaf manuscript of the Vinayasiitra from Zha lu Monastery.
Written in Tibetan dBu med script and copied perhaps around the beginning of the
12th century.

dPe = dPe bsdur ma (bsTan ‘gyur (dPe bsdur ma), Krung go’i bod rig pa zhib ’jug Ite
gnas kyi bka’ bstan dpe sdur khang gis dpe bsdur zhus, Pe jin, Krung go’i bod kyi
shes rig dpe skrun khang, 2002)

em. = emended

m. = masculine

mDzes rgyan = 'Dul ba spyi’i rnam par gzhag pa ’dul ba rin po che’i mdzes rgyan, Bu
ston thams cad mkhyen pa’i bka’ bum zha pa, IHa sa, 1917.

MW = Monier-Williams, Monier 1899. A Sanskrit-English Dictionary. Oxford: The
Clarendon Press.

n. = neuter
Negi = Negi, J. S. ed. 1993-2005. Tibetan-Sanskrit Dictionary, Vols 1-16. Varanasi:
Central Institute of Higher Studies.

nom. = nominative

B

Rin *phreng = dGe ’dun grub pa’s Legs par gsungs pa’i dam pa’i chos 'dul ba mtha
dag gi snying po’i don legs par bshad pa rin po che’i ‘phreng ba [Pe jin, Mi rigs
dpe skrun khang, 1999, 586-590]

sg. = singular

VS = Gunaprabha’s Vinayasitra / 'Dul ba mdo (dPe volume 88, pp. 1054—1056)

VSS = Gunaprabha’s Vinayasiitravrttyabhidhanasvavyakhyana / "Dul ba mdo i "grel pa
mngon par brjod pa rang gi rnam par bshad pa (dPe volume 89, pp. 1332—-1342)

VST =Dharmamitra’s Vinayasitratika /! 'Dul ba’i mdo’i rgya cher ’grel pa (dPe volume
91, pp. 816-832)

VSV = Gunaprabha’s Vinayasitravrtti / "Dul ba’i mdo’i “grel pa (dPe volume 92,
pp. 1502-1508)
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VSVy = Prajhakara’s Vinayasitravyakhyana / 'Dul ba’i mdo’i rnam par bshad pa (dPe
volume 92, pp. 616-621)

14.@ = Critical edition of the Sanskrit text of Karmabhedavastu
1 The Tibetan translation of Karmabhedavastu in VS

2 The pratikas of Karmabhedavastu in VSS

3 The pratikas of Karmabhedavastu in VST

4 The pratikas of Karmabhedavastu in VSVy

5 The pratikas of Karmabhedavastu in VSV
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Appendix 1: VST 14

VST 14.1

da ni las byed pa’i gzhi smra bar *dod nas dge *dun tha dad pa nyid du nus pa la
mi ’dod par gleng ba dang gleng bar byed pa na log par mi bya’o zhes bya ba
smras te | gang zag gang gis dge *dun tha dad pa nyid du dbye bar nus pa de la de
mi ’dod bzhin du phar gleng bar mi bya la | des tshur glengs pa na yang log thabs mi
bya pa ste | de ni des dge *dun ’byed par ’gyur ba spang ba’i phyir ro || [91-816-3]

VST 14.2

1 °’da’ bar bya ba gang na mi mthun pa yod pa de dang lhan cig tu ’khod par mi
bya’o zhes bya ba ni | gnas gang du ’da’ bar byed cing ngal bso bar byed pa’i gnas
de ni ’da’ bar bya ba zhes bya ste | dben pa zhes bya ba’i tha tshig go | *da’ bar bya
ba’i gnas gang na mi mthun pa zhes bya bar dgra bo yod pa der de dang lhan cig
tu ’khod pa zhes bya ba ’dug pa dang ’greng bar mi bya ba ste ’thab krol gyi skabs
bcad pa’i phyir ’di bca’ ba mdzad do || [91-816-8]

VST 14.3

gzhan du ni go gnyis sam gsum gyi bar du becad de’o zhes bya bani | da’ bar bya
ba’i gnas dben pa sngar bstan pa de las gzhan pa’i gnas gang na gang zag mi mthun
pa yod pa de dang lhan cig tu mi ’khod du mi rung na go gnyis sam gsum gyi bar
du bead de ’khod par bya’o || ’di ni lus kyis pha rol gnod pa dang reg pa spang ba’i
phyir ro || [91-816-14]

VST 14.4

des cig shos dang yang de bzhin no zhes bya ba ni | mi mthun pa’i yul gang la ’da’
bar bya ba gang na mi mthun pa yod pa de dang lhan cig tu ’khod par mi bya ba
dang | gzhan du ni go gnyis sam gsum gyis bcad de "khod par bya’o zhes bstan pa
gang yin pa de mi mthun par des kyang mi mthun pa’i yul cig shos dang de bzhin
dubyaba’o || [91-816-18]

VST 14.5

de gnyis kyi gtsug lag khang bar du chod pa sbyin par bya ba nyid dang mnod
par bya ba nyid do zhes bya ba ni | gang zag mi mthun pa de gnyis kyi gtsug lag

41 Dye to the restriction of word number, only the VST, the most consulted commentary,

is appended. In the forthcoming monograph, other canonical commentaries are planned to
be presented.
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khang zhes bya ba gnas pa’i gzhi g.yogs pa’am ma g.yogs pa gang yang rung ba |
bar du gzhan gyi gnas khang gis chod pa gnas khang bsgo bas kyang sbyin par bya
ba nyid yin la | rang gis kyang mnod par bya ba nyid yin no || bsko bas de las gzhan
du bskos na yang nyes byas su "gyur la | nod pas de mnos na yang nyes byas su
’gyur 1o || dge *dun thams cad kyis grogs byas sam las su stsal te | der gnas khang
sbyin par byed na yang thams cad la nyes byas su "gyur ro || *di ni mi mthun pa de
gnyis mi "phrad par bya ba’i phyir ro || [91-817-2]

VST 14.6

chos dang ’dul ba la gal te de dang ldan par shes nas chos ma yin pa la mngon
par zhen pa la dge *’dun mthun pa med do zhes bya ba ni | dngos po dang brel
ba’i rnam pa’i ’dul ba la gal te de dang ldan pa nyid du shes na zhes bya ba chos
dang ’dul ba la gal te mi mthun pa de dang ldan par shes nas chos ma yin pa la
mngon par zhen pa la zhes bya ba de Itar chos dang ’dul ba’i rnam pa la mi mthun
pa nyid dang ldan par shes nas de’i "og tu chos ma yin pa la mngon par zhen pa la
de la dge *dun mthun pa med do || gang gi phyir chos dang *dul ba’i phyir dge *dun
mthun pa yin gyi don gzhan gyi phyir ma yin pa de’i phyir mi mthun pa la ni dge
’dun mthun pa ’bye bar mi ’gyur ro || [91-817-12]

VST 14.7
de’i phyir de las gzhan pa dag dang tshogs te las byas na yang mi ’chags pa
la phan tshun mi mthun pa nyid du yang mi *gyur ro zhes bya ba ni | gang gi
phyir ji skad bstan pa de la dge ’dun mthun pa med pa de’i phyir chos ma yin pa la
mngon par zhen pa de dag dang | de las gzhan pa’i chos kyi phyogs dang mthun pa
dag tshogs te las brgya rtsa gcig po dag byas na yang mi ’chags la | ma tshogs par
so sor byed na yang phan tshun mi mthun pa nyid du mi ’gyur te | phyogs so so’i las
’chags par "gyur ba’o || [91-817-20]

VST 14.8
de dag de’i mi mthun pa’i phyogs dang *thab par *gyur ba nyid ni chos *di pa
dag pa’i phyag mi bya ba nyid yin no zhes bya ba ni | chos ma yin pa la mngon par
zhen pa de dag de’i mi mthun pa’i phyogs chos dang mthun pa’i phyogs su gtogs
pa dang lhan cig ’thab par ’gyur ba nyid na de dag la chos ’di la dge slong dang dge
slong ma dang dge tshul dang | dge tshul ma dang | dge slob ma dang | dge bsnyen
dang dge bsnyen ma dag gis phyag mi bya ba nyid yin pa’o || [91-818-6]

VST 14.9

mngon du ldang ba dang Itan la bod pa dang gtam ’dre ba dang | phebs par
smra ba dang | kun dga’ bar *gyur ba dang | rnam par blta ba dang | cung zad
blta ba dag kyang mi bya’o zhes bya ba ni | ji skad smos pa de dag thams cad
kyang chos ma yin pa la mngon par zhen pa spang ba’i phyir ro || gtam ’dre ba zhes
bya ba ni | tshig gi lan la sogs pa kun du smra ba sbyin pa’o || phebs par smra ba
zhes bya ba ni | yid gcugs pa’i gtam bya ba’o || kun dga’ bar *gyur ba zhes bya ba
ni | gtam dri ba la sogs pa’i tha snyad bya ba ’o || rnam par blta ba zhes bya ba ni |
mig gis rgyun dang ldan par blta ba’o || cung zad blta ba zhes bya ba ni rgyun dang
ldan pa ma yin par blta ba’o || [91-818-12]
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VST 14.10

lag'¥? pa’i tha snyad kyis gnas mal ngan pa rjes su sbyin no zhes bya ba ni | chos

ma yin pa la mngon par zhen pa de dag nye bar ongs na’o || [91-818-21]
VST 14.11

kha cig las ni tshig gis thos pa dang bcas par gzhan la’o zhes bya ba ni | gzhung
kha cig las ni chos ma yin pa la mngon par zhen pa de dag *ongs na tshig gis ci nas
kyang de dag gis thos pa dang bcas par gang zag gzhan la brten te de dag ’di tsam
’thob bo zhes bya ba’i tshig gis gnas mal ngan pa rjes su sbyin par bya’o zhes byung
ngo || [91-819-2]

VST 14.12

gtsug lag khang mjug tu’o zhes bya ba ni | sbyin no zhes bya bar sbyar te | mjug
tu zhes bya bar ni tha mar ro || [91-819-6]

VST 14.13

kho bo cag rgan no zhes zer na khyed kyang bdag cag shakya’i sras kyi dge
slong dag yin no snyam du bdag nyid khas ’che ’am khyed cag gang dag gi
spyod tshul ’di Ita bu dang gtam ’di Ita bu ’di la yang mi ’thob pa yin no |
khyod Kkyi ston pa thugs rje dang ldan pas des na ’di rjes su gnang ngo zhes
gzhan la lan gdab par bya’o zhes bya ba ni | chos ma yin pa la mngon par zhen pa
de dag gnas mal ngan pa dag tha mar byin pa na | gal te ’di skad ces kho bo cag rgan
rabs yin na c¢i’i phyir gnas mal ’di Ita bu ngan pa mjug tu sbyin zhes zer na de dag
la dngos su lan mi gdab par gang zag gzhan la brten te lan ’di skad gtab par bya’o
zhes bya bar sbyar ro || khyed cag kyang bdag cag shakya’i sras kyi dge sbyong dag
yin no snyam du bdag nyid khas ’che ’am zhes bya ba ni | khyed cag de ma yin no
zhes bya ba’i zur yin no || spyod tshul *di Ita bu zhes bya ba ni khyed cag gis spyad
pa’i spyod pa la sogs pa dang gso sbyong dang dgag dbye nyams pa gang yin pa de
dag brjod par bya’o || gtam ’di Ita bu la zhes bya ba ni spyod tshul de la nyes dmigs
gang byung ba ste ston par gud du gshegs pa la sogs pa gang yin pa de dag brjod par
bya’o || ’di yang mi thob pa yin no zhes bya ba ni | gnas mal ngan pa mjug tu byin
pa ’di yang khyed la mi ’os pa yin no zhes bya ba’i tha tshig go | khyed kyi ston pa
thugs rje dang ldan pa zhes bya ba ni | de dag kyang da dung de bzhin gshegs pa’i
nyan thos yin pas ston pa’i che ba nyid brjod par bya’o || des na zhes bya ba ni |
ston pa thugs rje dang ldan pa’i rgyu des na’o || di rjes su gnang ngo zhes bya ba
ni | gnas mal ngan pa mjug tu sbyin pa zhes bya ba ’di rjes su gnang ngo zhes so ||
gzhan la lan gdab par bya’o zhes bya ba ni | de dag la dngos su lan mi gdab par gang
zag gzhan la brten te lan de skad lan gdab par bya ba’o || [91-819-8]

VST 14.14

dge slong mas stan las ldang ba la dbri bar mi bya’o zhes bya ba ni | dge slong
’thab krol byed pa de dag la dge slong mas ni stan las Idang ba gzhan gyi lugs las
dbri bar mi bya ba’o || *di skad bstan te | dge slong mas ni "thab krol byed pa dag
mthong na de ltar yang stan las ldang bar bya’o || [91-820-9]

142 Jag em.: log (dPe)
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VST 14.15

dge bsnyen gyis bsod snyoms dbul bar bya’o zhes bya ba ni ’thab krol can de dag
la’o || [91-820-13]

VST 14.16

1

bzod pa byas pa de dag la mthun pa thob pa med par mthun par mi ’byung ngo
zhes bya ba ni | chos ma yin pa la mngon par zhen pa de dag gis dge *dun la bzod
pa gsol te | dge *dun gyis gsol ba dang bzhi’i las kyis bzod pa byas su byin kyang
de dag rang gis dge ’dun la bzod pa gsol te | dge *dun gyis gsol ba dang bzhi’i las
kyis mthun pa sbyin pa thob pa med par dge ’dun dang mthun pa mi ’byung ngo ||
[91-820-15]

de dag gis dge ’dun la bzod pa gsol ba’i sngags ni | dge *dun btsun pa rnams gsan
du gsol || bdag dge slong kau shambi pa’i dge slong nang bar snga zhig tu mdo sde
dang *dul ba dang ma mo’i lung rnam par rtog rtog na *di snyam bgyid de gang las
bdag cag la *thabs dang mtshang ’dru ba dang | rtsod pa dang ’gyed pa ’byung ba’i
gzhi ni *di Ita ste | Itung ba byung ngam ma byung ba dang gnas nas phyud dam ma
phyud ba lags na | bdag cag la ltung ba byung gi Itung ba ma byung ba ma lags gnas
nas phyud ba lags kyi | gnas nas ma byung ba ma lags te | gang gnas nas phyud ba
ni chos dang mthun pa’i las ma ’khrugs gzhag par mi ’os pas bgyis so snyam bgyid
nas bdag grong khyer yangs pa can gyi dge slong dang sdums bgyi zhing mthun par
bgyi’o snyam du ste | bdag kau sha mbi pa’i dge slong skra ’greng bar gyur skra
"phyar bar gyur cing dge ’dun la spu snyol bar bgyid | *byung bar sgyod mtshungs
pa nye bar ston la mtshams kyi nang du mchis te bzod pa gsol zhing bzhi gang las
gnas nas dbyung ba’i phrin las mdzad pa’i gzhi de las slar 1dog par bgyid na thugs
brtse ba can dge ’dun btsun pa rnams kyis thugs brtse ba’i slad du bdag gnas nas
dbyung ba’i phrin las mdzad lags pa la bzod pa mdzad du gsol | lan gsum du bzlas
zhes gsungs pa yin no || [91-820-20]

dge ’dun gyis gsol ba dang bzhi’i las kyis bzod pa bya ba’i sngags ni | dge *dun
btsun pa rnams gsan du gsol | kau shambi pa’i dge slong gnas nas dbyung ba’i phrin
las mdzad lags pa ’di skra *greng bar gyur | skra "phyar bar gyur cing | dge *dun las
spu snyol bar bgyid na *byung bsgyed | mtshungs par nye bar ston la mtshams kyi
nang du mchis te | bzod pa gsol zhing gzhi gang las gnas nas dbyung ba’i phrin las
mdzad pa’i gzhi de las slar Idog par bgyid na | gal te dge ’dun gyis dus la bab cing
bzod na | dge *dun gyis gnang bar mdzod cig dang | dge *dun gyis kau shamb1 pa’i
dge slong gnas nas dbyung ba’i phrin las mdzad lags pa la bzod pa mdzad do || *di
ni gsol ba’o zhes bya ba la sogs pa gsungs pa yin no || mthun pa gsol ba dang mthun
pa sbyin pa’i sngags ni "og nas ’byung ngo || [91-821-16]

VST 14.17

gso sbyong med par rang bzhin du gnas pa nyid mi ’thob bo zhes bya ba ni |
mthun pa gsol te mthun pa thob tu zin kyang ji srid du dge *dun las mthun pa’i gso
sbyong gsol zhing mthun pa’i gso sbyong ma thob kyi bar du rang bzhin du gnas
pa nyid mi ’thob ste | chos dang zang zing gi longs spyod gnyis kyi ’os nyid ma
yin no zhes bya ba’i tha tshig go | mthun pa’i gso sbyong zhes bya ba ni | don dang
mthun par brjod pa yin te | mthun par sgrub pa’i phyir gso sbyong bya ba zhes bya
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ba’i tha tshig go || [91-822-5]

VST 14.18

de byin nas bya’o zhes bya ba ni | mthun pa’i gso sbyong de de bzhin du mi bya
bar byin nas gzod bya ba’o || [91-822-12]

VST 14.19

1

de ni las kyis so zhes bya ba ni | mthun pa’i gso sbyong sbyin pa de ni de dag gis
gsol nas dge ’dun gyis gsol ba dang bzhi’i las kyis sbyin pa’o || [91-822-13]

de dag gis gsol ba’i sngags ni | dge *dun btsun pa rnams gsan du gsol || bdag kau
shambi pa’i dge slong la dge *dun gyis gnas nas dbyung ba’i phrin las mdzad lags
pas bdag dge ’dun gyi gan du mchis te | bzod pa gsol na dge *dun gyis bdag la bzod
pa’i phrin las mdzad lags te | bdag bzod pa’i phrin las mdzad lags ba "khor dang
bcas pa dge *dun gyi gan du mchis nas mthun ba gsol na | dge *dun gyis bdag khor
dang bcas pa la mthun pa stsal lags pas bdag kau shamb1 pa’i dge slong ’khor dang
bcas pa mthun pa stsal pa mthun pa’i gso sbyong du gsol na thugs brtse ba can dge
’dun btsun pa rnams kyis thugs brtse ba’i slad du bdag kau shambi pa’i dge slong
"khor dang bcas pa mthun pa stsal pa las mthun pa’i gso sbyong stsal du gsol || lan
gsum du bzlas zhes gsungs pa yin no || [91-822-15]

dge *dun gyis gsol ba dang bzhi’i las kyis mthun pa’i gsol sbyong sbyin pa’i sngags
ni | dge *dun btsun pa rnams gsan du gsol || kau shambi pa’i dge slong ’di la dge
’dun gyis gnas nas dbyung ba’i phrin las mdzad lags pas ’di dge ’dun gyi gan du
mchis te | bzod pa gsol na dge *dun gyis ’di la bzod pa’i phrin las mdzad lags te |
bzod pa’i phrin las mdzad lags ba "khor dang beas pa ’di dge *dun gyi gan du mchis
nas mthun pa gsol te | dge *dun gyis kau shambi pa’i dge slong ’khor dang bcas pa
’di la mthun pa stsal lags pas | kau shambi pa’i dge slong *khor dang beas pa mthun
pa stsal ba ’di mthun pa’i gso sbyong gsol na gal te | dge *dun gyi dus la bab cing
bzod na dge *dun gyis gnang bar mdzod cig dang | dge *dun gyis kau shambi pa’i
dge slong "khor dang bcas pa mthun pa stsal pa la mthun pa’i gso sbyong gsol to ||
’di ni gsol ba’o zhes bya ba la sogs pa gsungs pa yin no || [91-823-5]

VST 14.20

1

snga ma yang ngo zhes bya ba ni | mthun pa sbyin pa zhes sngar bstan pa de
yang de dag gis gsol nas dge *dun gyis gsol ba dang bzhi’i las kyis sbyin pa’o ||
[91-823-17]

de dag gis gsol ba’i sngags ni | dge ’dun btsun pa rnams gsan du gsol || bdag kau
shambhi pa’i dge slong la dge *dun gyis gnas nas dbyung ba’i phrin las mdzad lags
pas bdag dge *dun gyi gan du mchis te bzod pa gsol na | dge *dun gyis bdag la bzod
pa mdzad lags te | bdag kau shambi pa’i dge slong bzod pa’i phrin las mdzod lags
pa ’khor dang bcas pa mthun pa gsol na | thugs brtse ba’i slad du bdag kau shambi
pa’i dge slong bzod pa’i phrin las mdzad lags pa ’khor dang bcas pa la mthun pa
stsal du gsol || lan gsum bzlas zhes gsungs pa yin no || [91-823-19]

dge ’dun gyis gsol ba dang bzhi’i las kyis mthun pa sbyin pa’i sngags ni | dge *dun
btsun pa rnams gsan du gsol || kau shambi pa’i dge slong ’di la dge *dun gyis gnas
nas dbyung ba’i phrin las mdzad lags pas ’di dge dun gyi gan du mchis te | bzod
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pa gsol nas dge *dun gyis ’di la bzod pa mdzad lags te | kau shambi pa’i dge slong
bzod pa’i phrin las mdzad lags pa "khor dang bcas pa ’di mthun pa gsol na | gal te
dge *dun gyi dus la bab cing bzod na dge *dun gyis gnang bar mdzod cig dang | dge
’dun gyis kau shambi pa’i dge slong bzod pa’i phrin las mdzad lags pa "khor dang
beas pa ’di la mthun pa stsol to || *di ni gsol ba’o zhes bya ba la sogs pa gsungs pa
yin no || bam po drug cu drug pa || [91-824-6]

VST 14.21

1

mthun pa dang bkra shis dang gnod par ’byung ba’i don du gso sbyong byar
rung ngo zhes bya ba la | mthun pa’i don du gso sbyong byar rung ba ni | bye ba
rnams kyi mthun pa sgrub pa’i phyir mthun pa’i gso sbyong byar rung ba’i skabs
’dir ji skad bstan pa nyid yin no || [91-824-17]

bkra shis kyi don du gso sbyong byar rung ba ni | chos dang ’dul ba’i skabs su
chos ma yin pa dang ’dul ba ma yin pa’i don sgro ’dogs pa bkra mi shis pa dang |
dge *dun bde ba’i skabs su dge ’dun la mi bde ba yams kyi nad dang | ser ba dang
bye ba dang chom rkun dang dmag dang rlung la sogs pa phyi rol gyi bkra mi shis
pa ’byung ba dag mthong na bkra shis par sgrub pa’i phyir gso sbyong byar rung
ba’o || [91-824-20]

gnod pa byung ba’i don du gso sbyong byar rung ba ni | rims nyin bzhi pa la sogs
pa’i gnod pa byung ba na | de dag nye bar zhi bar bya ba’i don du gso sbyong byar
rung ba’o || [91-825-4]

grung khyed yangs pa can du yang dag par sdud par byed pa ni | gso sbyong byas
pa gang yin pa de ni mi rung ba’i gzhi bcu byung ba de dag nye bar zhi bar bya ba’i
phyir te | de yang chos dang ’dul ba’i skabs su chos ma yin pa dang | ’dul ba ma yin
pa’i don sgro *dogs pa bkra mi shis pa mthong nas | bkra shis par bsgrub pa’i phyir
bkra shis kyi gso sbyong bya ba yin no || mi rung ba’i gzhi bcu gang zhe na | sdom
la || hu Iu hu Iu yi rang dang || kun spyad gnod dang lan tshwa dang || lam dang sor
gnyis dkrugs dang gding || gser gyi rung ba byas pa ni || ’di la rung min gzhi bcu
yin || [91-825-7]

de la hu lu hu lu’i rung ba zhes bya ba ni | yang pa can ba dag chos ma yin pa dang
mi mthun pas las dag byed cing | ’jug tu thal mo brdabs te | hu Iu hu lu zhes bya ba’i
sgra phyung nas las ’di grub’o zhes zer ba gang yin pa’o || [91-825-14]

yi rang ba’i rung ba zhes bya ba ni | yang pa can pa dag chos ma yin pa dang mi
mthun pas las dag byas nas dge slong lhag ma rnams rjes su yi rang ba byed du bcug
pa gang yin pa’o || [91-825-17]

kun du spyad pa’i rung ba zhes bya ba ni | de dag gis grags pa’i dbang gis sa brkos
pa dang | rkor bcug pa gang yin pa’o || [91-825-20]

gnod pa’i rung ba zhes bya ba ni | de dag na bar gyur nas chang ’thungs pa gang yin
pa’o || [91-825-21]

lan tshwa’i rung ba zhes bya ba ni | de dag gis "tsho ba’i bar du bcad bar byin gyis

brlabs ba’i lan tsha dus su rung ba dang | Than cig tu min par yang zos pa gang yin
pa’o || [91-826-2]
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10

11

12

13

14

lam gyi rung ba zhes bya ba ni de dag gis rgyang grags phyed du yang song ste |
’dus shing za ba byas pa gang yin pa’o || [91-826-4]

sor gnyis Kyi rung ba zhes bya ba ni | de dag gi spangs pa na lhag por byed du ma
bcug par sor mo gnyis Kyis reg par byas te bzod pa gang yin pa’o || [91-826-5]

dkrugs pa’i rung ba zhes bya ba ni | de dag gis zho dang "o ma dag dkrugs te dus ma
yin par yang ’thungs pa gang yin pa’o || [91-826-7]

gding ba’i rung ba zhes bya ba ni | de dag gis gding ba sar ba la gding brnying ba
bde bar gshegs pa’i mtho gang "khor bas ma glan par spyad pa gang yin pa’o || [91-
826-9]

gser gyi rung ba zhes bya ba ni | de dag gis lhung bzed khri’u gor bu can gyi steng
du bzhag ste | dge tshul gyi mgo’am phrag par bkal te | bsngags pa brjod cing bram
ze dang khyim bdag dag las dbyig dang gser la sogs pa bslangs te sbyang pa gang
yin pa ste | de ni de dag gis rang gi ngo bo yin par blta bar bya’o || [91-826-11]

VST 14.22

1

mthun pa’i gso sbyong la sogs pa de dag gang gi tshe bya zhe na | de’i phyir *di la
dus de kho na’i rgyu nyid du’o zhes bya ba smras te | gso sbyong bya ba ’di la
de dag tshes bcu bzhi’am beo Inga’i dus de kho na’i rgyu nyid du bya bar ma nges
kyi mthun pa la sogs pa de dag gi dus de kho na’i rgyu nyid du bya ba yin no ||
[91-826-16]

’dir gzhung ni nye ba "khor gso sbyong ni Inga po ’di dag yin te | bcu bzhi pa dang
bco Inga pa dang | bkra shis kyi gso sbyong dang | gnod pa byung ba’i gso sbyong
dang | mthun pa’i gso sbyong ngo || dge slong gis gso sbyong ma yin par gso sbyong
mi bya’o || byed na ’gal tshabs can du ’gyur ro || bkra shis kyi gso sbyong dang |
gnod pa byung ba’i gso sbyong dang | mthun pa’i gso sbyong ni ma gtogs so zhes
bya ba gsungs pa yin no || [91-826-19]

las byed pa’i gzhi’o zhes bya ba de ’dul ba’i gzhi’i skabs su gtogs pa bshad zin to ||
[91-827-4]

VST 14.23

1

las bye ba’i gzhi zhu ba dang | bram zer’i bu mo’i skabs bsdu ba’i phyir | ches ma
yin pa smra ba dag gis dbye ba’i sems kyis mtshams kyi nang du las tha dad
par byas na de dbye ba yin no zhes bya ba smras te | chos ma yin pa smra ba dag
gis chos smra ba ’di dag bdag cag gi nang du zhugs pas ci byas | de dag bdag cag las
tha dad par gyur cig snyam du dbye ba’i mtshams kyi nang du chos smra ba dag las
las tha dad par byas na las dbye ba yin no zhes bya ba’i tha tshig go | chos smra ba
dag gis mtshams kyi nang du chos ma yin pa smra ba dag las tha dad par byas pa de
ni | las de bye bar mi ’gyur te | de dag gis las de chos las rnam par ma g.yos pa kho
nar bye ba’i phyir ro || [91-827-6]

*dir gzhung ni su dag gis kau shambi pa’i dge *dun phye bar gyur | chos ma yin pa
smra ba dag gis mtshams kyi nang du gnas gcig tu gso sbyong ma ’dres par byas pas
s0 zhes gsungs pa yin no || [91-827-14]
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VST 14.24

*di la so so’i rang gi las ni *chags so zhes bya ba ni | las bye ba’i bdag nyid kyi dge
’dun gyi bye ba ’di la phyogs so so’i las tha dad par byas pa ni tha dad par *chags
so || [91-827-17]

VST 14.25

1

rang gi phyogs dang mthun pa ma yin pa la ni mi ’chags so zhes bya ba ni | rang
gi phyogs dang mthun pa ma yin pa’i gang zag la bsdigs pa dang smad pa dang
bskrad pa dang | phyir *gyed pa dang gnas nas dbyung ba’i las byed pa ni mi ’chags
so || [91-827-19]

’dir gzhung ni dge *dun bye bar gnas pa na | phan tshun gyi phyogs gnas nas ’byin
par bgyid na | gnas nas byung bar brjod par bgyi’am | bka’ stsal pa | gnas nas ma
phyung bar brjod par bya’o zhes gsungs pa yin no || [91-828-2]

VST 14.26

1

dge >dun gyi ni chos smra bas byas pa nyid ni byas pa nyid yin no zhes bya ba
ni | dge *dun gyi mtshams bcad pa la sogs pa’i las gang yin pa de ni chos smra ba
dag gis byas pa nyid na byas pa nyid yin gyi chos ma yin pa smra ba dag gis byas
pa nyid na ni byas pa nyid ma yin no || [91-828-5]

’dir gzhung ni dge *dun bye ba na gcig gam cig shos kyi mtshams ’grol bar bgyid
na | mtshams bkrol bar brjod par bgyi’am | gal te chos smra bas bgrol bar byed na
bkrol bar bar brjod par bya’o zhes gsungs pa yin no || [91-828-9]

VST 14.27

1

’di la gal te gzu bo dag yod na dge slong ma rnams la bstan par bya ba nyid yin
no zhes bya ba ni | dge *dun bye ba *di la gal te dge slong gzu bo dag yod na de dag
gis de slong ma rnams la bstan par bya ba nyid yin no || gal te de dag med na chos
smra ba dag nyid kyis so || [91-828-12]

’dir gzhung ni zhu ba las btsun pa re zhig kau shambi pa’i sde slong phyogs gnyis
su ’dus shing mchis par gyur na | de gnyis gang gis dge slong ma rnams la bstan par
bgyi | nye ba "khor gzu bo dag gis mtshams kyi phyir rol du song ste bstan par bya
ba’o zhes gsungs pa dang | bram ze’i bu mis zhus pa las kyang gal te gzu bo dag
med na | chos smra ba dag kho nas so zhes gsungs pa yin no || [91-828-16]

VST 14.28

de dag gi ni chos kyi phyogs dang mthun pa dag gis mi mthun pa nyid do zhes
bya ba ni | gzu bo de dag gi las ni chos kyi phyogs dang mthun pa dag gis mi
mthun pa nyid du ’gyur ba ste | de dag ni dge *dun gyi khongs su gtogs pa’i phyir
dang | dge *dun las tha mi dad pa’i phyir ro || chos ma yin pa’i phyogs dang mthun
pa dag gis ni mi mthun pa nyid du mi ’gyur ba de dag ni dge ’dun gyi khongs su
ma gtogs pa’i phyir dang dge dun las tha dad pa’i phyir ro || de bas na gzu bo’i dge
slong dag gis las la chos smra ba dag dang mi mthun pa nyid sbad bar bya zhing de
dag dang lhan cig las byas na yang ’chags so || chos ma yin par smra ba dag dang mi
mthun pa nyid du sbad bar bya mi dgos te | de dag dang lhan cig las byas na yang
mi ’chags so || [91-828-21]
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VST 14.29

1

rjes su zhugs na de nyid nyams so zhes bya ba ni | gzu bo rnams chos smra
ba’am | chos ma yin pa smra ba gang yang rung ba’i phyogs kyi rjes su zhugs na |
gzu bo nyid nyams te gzu bor mi rung ngo zhes bya ba’i tha tshig go | gzu bo zhes
bya ba ni | skam la gnas pa ste | dbus na gnas pa dang zhal ce ba nyid yin pas ’di
Itar de dag ni ’thab krol gyi ljan ljin gyi ’dam rdzab spangs pa’i skam sa’i dbus
na gnas pa yin pas gzu bo dang dbus na gnas pa dang zhal ce ba yin par rig par
bya’o || phyogs de gnyis las phyogs gang yang rung ba cig shos su yang ma lhung
la cig shos su yang ma lhung ba nyid kyis skam la gnas pa ni gzu bo zhes bya’o ||
[91-829-10]

de Itar yang ’dir gzhung ni zhu ba las | yang pa can gyi dge slong dag gis gzhi bcu
phyung ba na | dge slong gnas brtan gang dag phyogs cig shos su yang ma gtogs la
phyogs gnyis par yang ma gtogs pa de dag ci lags par brjod par bgyi | skam sa la
gnas pa gzu bo yin par brjod par bya’o zhes gsungs pa yin no || [91-829-18]

VST 14.30

1
2

de mi bya’o zhes bya ba ni | gzu bo nyid nyams pa de mi bya’o || [91-830-1]

’dir gzhung ni | dge *dun bye bar rnam par gnas pa na | gzu bo rnams kyis ji Itar
bsgrub par bgyi | phyogs cig shos su rang ’gro bar yang mi bya | mngag pa gtang
bar yang mi bya zhing | phyogs gnyis par yang rang ’gro bar yang mi bya | mdag
pa gtang bar yang mi bya bar lus kyis kyang bsdam par bya | ngag gis kyang bsdam
par bya zhing mtshams kyi phyir rol du song ste gso sbyong bya’o zhes gsungs pa
yin no || [91-830-2]

VST 14.31

1

dge slong ma’i dge *dun phyogs dang gzhan gyi phyogs su rnam par gnas pa la
gdams par bya ba nyid yin no zhes bya ba ni | dge slong ma’i dge *dun las dang
’khor lo ma bye ba dge slong gi dge ’dun las dang "khor lo bye ba’i phyogs dang
gzhan gyi phyogs kyi ’gab la brten cing rnam par gnas pa dag la ni dge slong gi dge
’dun gyi phyogs bzung ba med par ci nas kyang de dag bye bar mi ’gyur bar bya
ba’i phyir gdams shing rjes su bstan par bya ba nyid yin no || [91-830-7]

’dir gzhung ni dge slong ma’i dge ’dun phyogs dang phyogs la rnam par gnas pa la
dgung zla phyed phyed cing gdams ngag dang rjes su bstan pa stsal bar bgyi’am |
bka’ stsal ba | dge slong ma’i dge *dun bye bar mi *gyur bar bya ba’i phyir sbyin par
bya’o zhes gsungs pa yin no || [91-830-13]

VST 14.32

bye ba la ni de Ita ma yin no zhes bya ba ni | dge slong ma’i sge ’dun las dang
“khor lo bye ba phyogs dang gzhan gyi phyogs su rnam par gnas pa la ni snga ma
Itar gdams par mi bya ba nyid yin pa’o || [91-830-17]

VST 14.33

gsol ba na mthun pa nyid la nges par sbyar bar bya ba nyid yin no zhes bya ba
ni | dge slong ma bye ba phyogs dang gzhan gyi phyogs su rnam par gnas pa de dag
gdams ngag gsol ba na | sring mo dag je mthun par gyis shig ces mthun pa nyid la
nges par sbyar bar bya’o || [91-830-20]
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VST 14.34

dbyar gyi rnyed pa ni chos smra ba dbang ba nyid do zhes bya ba ni | dge *dun
bye ba na dbyar gnas pa’i rgyu las byung ba’i rnyed pa ni chos smra ba dag dbang
ba nyid yin gyi | chos ma yin pa smra ba dag mi dbang ngo || [91-831-2]

VST 14.35

1 gnyi ga ’dus pa la bye brag tu ma byas par bgo bsha’ bya ba dge *dun la phul
ba yang ngo zhes bya ba ni | chos dang chos ma yin pa smra ba’i phyogs gnyi ga
’dus pa la byed brag tu ma byas par dge *dun tsam las phul ba’i bgo bsha’ bya ba
chos gos la sogs pa dge ’dun la phul ba yang chos smra ba rnams dbang ba’o || [91-
831-5]

2 ’diskad bstan te | dbyar gnas pa pa’irgyu la brten te | dge *dun tsam la bul bar byed
pa’i rnyed pa gang yin pa de yang chos smra ba dag kho na dbang ba yin gyi | chos
ma yin pa smra ba dag ni mi dbang ngo || [91-831-9]

VST 14.36

ci thams cad la de Itar rnam par gzhag gam zhe na de’i phyir de la gal te dge *dun
gyi tshad nyid yin na de dag go zhes bya ba smras te | rnyed pa dbang ba de la gal
te chos smra ba dag bzhi yan chad yin na rnyed pa de dag dbang bar rnam par gzhag
go | [91-831-12]

VST 14.37

de dag nyung ba nyid yin na ji Itar bsgrub bar bya zhe na de’i phyir | gal te nyung
ba nyid yin la cig shos ni de nyid yin na gang gis phang par phul ba’o zhes bya
ba smras te | gal te de na chos smra ba dag ni dge ’dun gyi tshad bas nyung ba nyid
yin la | chos ma yin pa smra ba cig shos ni dge *dun gyi tshad de nyid yin na | phyogs
de gnyis kyi gang zag gis phang bar rnyed pa de phul ba’i phyogs de ryed pa de
dbang ngo || phang ba zhes smos pa ni lag pa dang rkang ba’i drung dag gi dpe yin
no || [91-831-15]

VST 14.38
gal te gnyi ga’i na gnyi ga’o zhes bya ba ni | gal te phyogs gnyi ga’i dge slong gi
phang ba la sogs par phul na phyogs gnyi ga dbang ba’o || [91-831-21]

VST 14.39
de la phyogs gnyi gas ji ltar bgo bar bya zhe na de’i phyir | de la gang zag las cha
nyid yin gyi dge dun las ma yin no zhes bya ba smras te | phyogs gnyi ga dbang
ba’i rnyed pa de la phyogs gnyi ga’i gang zag ji snyed yod pa de snyed kyi cha nyid
du bgo bar bya’i | chos dang chos ma yin pa smra ba’i dge *dun gyi phyogs gnyis
las phyed phyed du bgo ba na ma yin no || [91-832-2]
las bye ba’i gzhi zhu ba dang | bram ze’i bu mo’i skabs so zhes bya ba de de gnyis
kyi skabs nas ’byung ba bshad zin to || || [91-832-7]

las bye ba’i gzhi rdzogs so zhes bya ba de bshad zin to || [91-832-9]
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Appendix 2: Technical Terms'

14.2 prativirodha: mi mthun pa (1, 2, 3) / khon yod pa (4) / mi *phrod pa (5)
14.2 atinamana: ’da’ bar bya ba (1, 2, 3) / mnan (5)

14.3 anyatra: gzhan du (1, 2, 3, 5) / gud du (4)

14.3 asana: go (1, 2, 3, 4) / stan (5)

14.5 vihara: gtsug lag khang (1, 2, 3, 5) / gnas (4)

14.6 abhinivesa: mngon par zhen pa (1, 2, 3) / zhen pa (4) / chags pa (5)
14.6 samghasamagrT: dge dun mthun pa (1, 2, 3, 4) / dge *dun ’du ba (5)
14.7 rudhi: *chags (1, 2) / *chags pa (3) / skye (4, 5)

14.7 vyagratva: mi mthun pa nyid (1, 2, 3) / bskal pa (4) / brel (5)

14.8 kaliparayanatva: thab par gyur pa nyid (1, 2) / *thab par gyur pa nyid (3) / ’thab
ces pa (4) / *thab mo la gnas pa (5)

14.9 pratyutthana: mngon du ldang ba (1, 2, 3) / Idang (4, 5)

14.9 asanopanimantrana: stan la bod pa (1, 2, 3) / stan la gnyer / stan la spyan drong (5)
14.9 samlapana: gtam ’dre ba (1, 2, 3) / gtam (4, 5)

14.9 alapana: phebs par smra ba (1, 2, 3) / bre mo gtam (5) / gtam kun (5)

14.9 sammodana: kun dga’ bar *gyur ba (1, 2, 3) / kun dga’ ba (4) / mgu bar byed pa (5)
14.9 vyavalokana: rnam par Ita ba (1, 2, 4) / rnam par blta ba (3) / rtog pa (5)

14.9 alokana: cung zad Ita ba (1, 2) / cung zad blta ba (3) / Ita ba (5)

14.10 hastasamvyavaharaka: lag pa’i tha snyad (1, 2, 3) / lag brda (4, 5)

14.10 $ayanasana: gnas mal (1, 2, 3) / mal stan (4, 5)

14.11 anyatra: gzhan la (1, 2, 3) / gzhogs (4) / gzhan (5)

14.12 pratyanta: mjug (1, 2, 3) / mtha’ khob (4, 5)

14.14 asanamoksa: stan las ldang ba (1, 2, 3) / stan las ’phags pa (4) / stan dor ba (5)
14.17 posadha: gso sbyong (1, 2, 3, 5) / gso sbyin (4)

14.21 apad: gnod pa (1, 2, 3, 5) / ye *drog (4)

14.23 bhedacitta: dbye ba’i sems (1, 2, 3, 5) / dbye ba’i bsam pa (4)

14.25 svapaksya: rang gi phyogs (1, 2, 3) / nyid kyi phyogs (4) / bdag gi phyogs (5)
14.27 sthalastha: gzu bo (1, 2, 3) / skam la gnas pa (4) / bar ma (5)

14.29 dhvamsa: nyams (1, 2, 3) / ’jig (4) / zhig pa (5)

14.33 samagrya: mthun pa nyid (1, 2, 3) / ’"dum (4) / *du ba (5)

14.34 varsika: dbyar gyi rmyed pa (1, 2, 3) / dbyar gyi (4, 5)

143 The numbers in round brackets signify the five canonical Tibetan text witnesses; for the
corespondency, see Abbreviations and sigla.
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14.35 vaibhajya: bgo bsha’ bya ba (1, 2, 3) / bgo bar rigs pa (5)
14.37 Ginata: nyung ba nyid (1, 2, 3) / ma tshang (4) / nyung (5)
14.37 utsamgha: pang ba (1) / phang ba (2, 3) / thu ba (4, 5)
14.39 amsitva: cha nyid (1, 2, 3) / skal ba (4) / cha (5)

karmabhedavastu: las bya ba’i gzhi (1, 2, 3) / las kyi phye ba’i dngos po (4) / las byas
pa’i dngos po (5)

Appendix 3: Index of the Sanskrit text'**

antaritasyanayor viharasya deyatvam grahyata ca || 14.5

ubhayasannipate cavibhajya pratipatitasya samghe vaibhajyasya || 14.35

tinata ced itaresam ca tattvata yadiyasyotsamghe pratipadanam || 14.37

evam itaras tena || 14.4

karmanah krtav adharmavadibhir antahstmni prthak tadbhedo bhedacittena || 14.23
karmanaitat || 14.19

kaliparayanatva esam tadvipaksasya hy avandyatvam idamdharmabhih || 14.8
kalpate samagrimangalartham apadi ca posadhah || 14.21

codyatvam paksaparapaksavyavasthitasya bhiksunisamghasya || 14.31

tasman na tadanyanam sambhiiya krtau karmano riidhir na parasparena vyagratvam ||
14.7

tasyaiva catra kalasya nimittatvam || 14.22
datvainam kuryuh || 14.18

daditopasakah pindapatam || 14.15

dvayos ced ubhayatra || 14.38
dvitrasanantaritam anyatra || 14.3
dharmavadikrtata samghasya krtatvam || 14.26
dharmavadini gamitvam varsikasya || 14.34

dharme vinaye caitadvattam adharme ced abhinives$o jiatva samghasamagii na
vidyate || 14.6

dhvamso 'nuvidhau tattvasya || 14.29

na nanatvaya samghasya prabhavisnum akamam codayed unmotayed va codayantam ||
14.1

na bhiksuny asanamoksam hapayet || 14.14
na yatra prativirodhas tena sardham atinamane samasita || 14.2

na vina posadhena prakrtisthatapraptih || 14.17

144 The index presents the critical edition.
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navasaritanam esam samagryasya vina samagrilabhenotthanam || 14.16
nasvapaksyam prati || 14.25

nainam kuryat || 14.30

naivam bhinnasya || 14.32

pudgalaso *tramsitvam na samghasah || 14.39

purvam ca || 14.20

pratyante viharasya || 14.12

pratyutthanasanopanimantranasamlapanalapanasammodanavyavalokanalokananam
apy akaranam || 14.9

radhir asmin pratisvam karmanah || 14.24
lthasayanasananupradanam hastasamvyavaharakena || 14.10
vacanenanyatra sasriitam ity aparam || 14.11

vrddha vayam api vadatsu yiiyam api $ramanah $akyaputriyah sma ity atmanam
pratijanidhve | yesam cedam vrttam iyam vartta, karuniko vah $asta yenaitad
anujfiatam etad api vo na prapadyata iti prativadeyur anyatra || 14.13

vyagratvam esam dharmapaksaih || 14.28
samghaparimanata cet tatra tesam || 14.36
samagrye yacamananam niyojyatvam || 14.33

sthalastha atra santi ced bhiksuninam codyatvam || 14.27
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1. Introduction

1.1. The problem and key terms

One of the liveliest yet most intricate polemics in Indian epistemology is
concerned with the problem of the origin and ascertainment of the validity
(pramanya) and invalidity (apramanya) of cognition (jiiana). The problem
was formulated by the 7th-century Mimamsa philosopher Kumarila Bhatta,'

According to Kataoka 2016: 558(5), Kumarila was ‘active around the first half of the seventh
century (600—-650 Ap)’.
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who also defended the Mimamsa position and criticised other possible
solutions of this problem, thus initiating one of the most famous polemics in
Indian thought. Almost all Indian philosophical traditions participated in this
discussion. Mimamsa, Nyaya and Vaisesika, Advaita Vedanta, Buddhism, and
Jainism were among the main contributors.

Kumarila Bhatta and the philosophers continuing the polemic he initiated
acknowledge that cognition’s validity and invalidity can be intrinsic (svatas)
or extrinsic (paratas). The issue of the validity and invalidity of cognition has
two main aspects: their production and ascertainment. Thus, the following four
main questions are discussed: (1) Is validity produced by the same set of factors
that produce cognition, or does it require an extraneous factor (often called
guna, ‘good quality’, ‘excellence’) for its origination? (2) Does cognition
manifest itself as valid, or does it require some extraneous confirmation to
manifest its validity? (3) Does invalidity arise from the same set of factors that
produce cognition, or does it require some extraneous factor (often called dosa,
‘defect’, ‘bad quality”) for its origination? (4) Does cognition manifest itself to
us as invalid, or is something extraneous to it needed to reveal its invalidity?

The adherents of the conception called svatah-pramanya-vada (literally,
‘the conception of being a pramana of/from itself”) answer the first two
questions by stating that the set of factors producing cognition also produces
its validity and that cognition manifests itself as valid. According to this
conception, cognition does not require anything extraneous for its validity, as
it is valid ‘of/from itself” (svatas). The philosophers who give the opposing
answer to the first two questions, that is, who hold that an extraneous factor
must be added to the set of factors producing cognition to make it valid and
that its validity is manifested by some external confirmation, adhere to the
conception called paratah-pramanya-vada (literally, ‘the conception of being
a pramana due to [something] extraneous’). According to this view, cognition
acquires validity ‘due to [something] extraneous’/‘from outside’ (paratas). The
third and fourth questions concern the invalidity (apramanya) of cognition.
Like wvalidity, invalidity can be understood as either intrinsic or extrinsic.
For example, the Mimamsakas and Advaitins hold that validity is intrinsic
and invalidity is extrinsic, and the Naiyayikas contend that both validity and
invalidity are extrinsic.

I shall illustrate the issue of validity and invalidity with the following
example. A man travels through a forest and sees a beautiful lake in front of
him. If he is an adherent of the view that validity is intrinsic, he will say that
the factors that produce his perceptual cognition of the lake (such as the organ
of vision, the object of cognition, their contact and the other faculties of his
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cognitive apparatus) also produce its validity. He holds that a cognitive process
normally, if no distortions in its causes occur, leads to a valid cognition. He
will also believe that his perceptual cognition of a lake is valid (until this
cognition is overturned by another cognition or until he discovers a defect
in its causes) and does not require confirmation by any additional criterion,
such as another means of valid cognition (pramana) or practical activity — for
example, drinking water from the lake or swimming in it.

If our traveller adheres to the view that validity is extrinsic, he will say that
some additional factors, such as the health of his organ of vision, the steadiness
of his mind and appropriate distance between his organ of vision and the lake,
must be added to the set of factors that produces his perceptual cognition of
the lake to make this cognition valid. And the traveller will not accept that his
perceptual cognition of the lake is valid until he verifies it by some additional
criterion.

Ifthe traveller holds that invalidity is intrinsic, he will say that his perceptual
cognition of the lake is probably invalid, for the factors that normally produce
cognition do not bring forth its validity. He will also believe that his cognition
of the lake is invalid — until he applies an additional criterion to establish its
validity.

If the traveller holds that invalidity is extrinsic, he will say that some
additional factor, such as damage to his organ of vision, an unsteadiness of his
mind or too long a distance between him and the lake, must be added to the
set of causes that produces his perceptual cognition of the lake to make this
cognition invalid. He will also accept that only some extraneous factor(s) can
manifest the invalidity of his cognition of the lake, such as the awareness of
a defect in its causes (for example, an eye disease) or the subsequent cognition
of a glade overturning the cognition of a lake (which can occur after coming
nearer to this place).

I would like to mention, for it is important for the reconstruction of the
Samkhya position undertaken in this paper, that extrinsic invalidity seems to
be the only position that is logically compatible with intrinsic validity. As to
the origination of validity and invalidity, we can assume only one of these two
options: (1) the set of factors producing cognition normally generates valid
cognition or (2) the set of factors producing cognition normally generates
invalid cognition. As to the ascertainment of validity and invalidity, a cognition
cannot manifest itself as valid and invalid at the same time.

2 A criticism of the view that both validity and invalidity are intrinsic, which reveals that this

view is logically contradictory, is presented, for example, in Kumarila Bhatta’s Slokavarttika
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The important terms of the aforementioned polemic include svatas, para-
tas, pramanya, apramanya, pramana, prama and jiiana. In this article, these
terms appear both in the Sanskrit original and in the English translation.
I translated svatas and paratas, whose literal meanings are given above, as
‘intrinsic’/‘intrinsically’ and ‘extrinsic’/‘extrinsically’, respectively. I translat-
ed jiiana as ‘cognition’, prama as ‘valid cognition’, and pramana as ‘a means
of valid cognition’? or ‘valid cognition’. In Indian epistemology, pramana usu-
ally stands for a means of valid cognition, but it can also stand for the result
obtained by a means of valid cognition, that is, for prama (MoHANTY 2001a:
28; CHATTERJEA 2003: 41; ArRNoLD 2005: 60).

The neutral noun pramanya is derived from the word pramana and literally
means ‘pramana-ness’ (‘pramana-hood’, ‘praman-ity’). Like pramana, the term
pramanya has two basic meanings in Indian epistemology. The first meaning of
pramanya is ‘being a means of valid cognition’. Its second meaning is ‘being
a valid cognition’; in this meaning, pramanya is synonymous with pramatva
(‘being prama’). In Indian discussions devoted to the issue of pramanya, this
term is more often used in the second meaning than in the first one.

When pramanya is used in the second meaning, it is usually translated
by scholars as ‘truth’ (Monanty 2001a; Uno 1980; CHAKRABARTI 1984;
BiLiMoria 1988: 235-292; CHATTERJEA 1991 and 2003: 41; PErreTT 1998:
25-27) or ‘validity’ (Yamasaki 1963; SEN Gurta 1969: 59-73; Kumar 1983:
177-181 and 1984: 184—194; TaBER 1992; KrASSER 2003; ARNOLD 2005: 59—
114, 237-256; McCrea 2015-2018). Chatterjee uses both the English words
‘truth’ and ‘validity’ for pramanya (CHATTERIEE 1950: 76—112). Kataoka, too,
translates pramanya as ‘validity’ (Kataoka 2002, 2011, 2016) and ‘truth’
(Kataoka 2011). In the beginning of his chapter ‘Tests of truth and error’,
Bhatt notices that it discusses an issue of validity (pramanya), which includes
in the Bhatta Mimamsa not only truth but also ‘novelty and certitude’ (BHATT
1989: 109); however, he further observes that, in fact, the theorists were
preoccupied with the issue of ‘the truth of a cognition’ (1989: 109) and uses the
English word ‘truth’ for the Sanskrit pramanya throughout his chapter (1989:
109-141).

(IL, 35-37). Though I do not see a possibility to agree intrinsic validity with intrinsic invalidity,
I am of opinion that the question of whether they are compatible needs further investigation.
In the Tattvasamgrahaparijika, Kamalasila mentions that in some cases, both validity and
invalidity are intrinsic (see ARNOLD 2005: 98).

I am aware of the difficulties in finding accurate English equivalents of the Sanskrit terms
JjAana, prama and pramana, as well as of the discussions devoted to this issue. I shall mention
only some of many important and insightful publications: BiLivoria 1985, Monanty 2001b,
MartiLaL 2002, Barcerowicz 2009: 139-144, note 4 and Ganeri 2018. Prama can also be
translated as ‘knowledge’, and pramana as ‘a means of knowledge’ or “knowledge’.
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In this paper, I translate pramanya as ‘validity’. I prefer this translation to
‘truth’ for the following reason. Pramanya (understood as prama-ness/prama-
hood, pramatva) encompasses not only congruity with the object (yatharthya),
which can be called truth, but also other characteristics, such as certainty and
novelty (different thinkers can add other characteristics to these three or modify
their list). Prama is a type of jiiana, cognition. It is usually distinguished from
other types of j7iana, first of all from error, doubt and memory (the terms often
used for them are viparyaya, samsaya and smrti, respectively).* The congruity
with the object (yatharthya), truth, can also characterise memory, a type of
Jjfiana usually considered, along with error and doubt, as aprama (cognition
that is not prama).’ I am by no means claiming that the translation of pramanya
as ‘validity’, as well as my translations of other Sanskrit terms in this paper,
is final. Divergent translations of pramanya may follow from the different
ways of understanding pramanya in the huge number of Sanskrit source texts
dealing with this problem.®

1.2. The view attributed to Samkhya

In Slokavarttika1l, 33, the great Mimamsaka Kumarila Bhatta formulates the
question of whether the validity (pramanatva) and invalidity (apramanatva)’
of cognition are intrinsic or extrinsic, which opens the discussion. Next,
he identifies and explores the following four positions: (1) Both validity
and invalidity are intrinsic. (2) Both validity and invalidity are extrinsic.
(3) Invalidity is intrinsic, but validity is extrinsic. (4) Validity is intrinsic,
but invalidity is extrinsic, which is the view of Mimamsakas themselves
(Slokavarttika 11, 34—61).3

On the notion of prama and on distinguishing prama from other kinds of jiiana, see, for
example, BiLivoria 1985; Monanty 2001a: 60-70, 2001b; Kataoka 2002 and Ganeri 2018.
In Samkhya, too, prama is a type of jiiana characterised by certainty, lack of error (congruity
with the object), and novelty; prama is different from doubt, error, and memory (Kumar 1984:
21-36; Lucyszyna 2011).

The exception is Jaina thinkers treating memory as a type of prama. See BaLcErowicz 2005.

®  McCrea2015-2018 showsthat Umbeka Bhatta (ca. 700 ce) and Parthasarathi Misra (ca. 1050 cE),
two Mimamsa philosophers and commentators of Kumarila Bhatta, interpreted pramanya
as truth. McCrea, however, translates pramanya as ‘validity’. I, too, opt for the translation
‘validity’ — to distinguish between pramanya (‘validity”) and Sanskrit terms for truth (one of
which is yatharthya). The dates of Umbeka and Parthasarathi are given according to McCREA
2015-2018: 9.

In Slokavarttika, Kumarila uses at least three terms for validity (pramanatva, pramanya and
pramanatad) and for invalidity (apramanatva, apramanya and apramanata).

See Kataoka’s table enumerating Slokavarttika’s passages devoted to each of the four views
(Kataoka 2011, Part 2: 231, note 164).
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The first of the four views identified by Kumarila is that both validity and
invalidity are intrinsic (Slokavarttika 11, 34-37). In Slokavarttika 11, 34ab, he
introduces this view:

[Validity and invalidity are] intrinsic because the non-existent cannot be
produced. Some claim that both [validity and invalidity] are intrinsic.’

Kumarila does not mention whose view it is, but it can be easily associated
with Samkhya, for the argument asatam asadhyatvat (‘because the non-
existent cannot be produced’) resembles the first Samkhya argument defending
its ‘doctrine of the existence of an effect [in its cause]’ (sat-karya-vada),
which reads: asad-akaranat (‘because nothing can bring into existence the
non-existent’ / ‘because there is no instrumental cause [that can bring into
existence] the non-existent’) (Samkhyakarika 9).

Kumarila’s commentator Sucarita Misra (10th c. cg)'* ascribes this view to
the satkaryavadins, the adherents of the doctrine of the existence of an effect in
its cause, by whom the Samkhyas are probably meant, and considers this view
as rooted in the satkaryavada (see his Kasika 11, 34-35).

The aforementioned four views have been described also in many other
sources, for example, in Kamalasila’s (740-795)" Tattvasamgrahaparijika and
Jayanta Bhatta’s (840-900)'2 Nyayamarijart. As to the Tattvasamgrahapanjika,
ARNOLD 2005: 97 writes,

[K]amalasila’s commentary to the svatah pramanya chapter of the
Tattvasamgraha lays out the same fourfold scheme — and, while
Kamalasila here presents the positions without attributing them, he
subsequently makes clear that he knows it is the ‘extrinsic validity’
position that is attributed to the Buddhists.

In Nyayamanjari, too, the conception of intrinsic validity and invalidity
is presented without ascribing it to Samkhya or any other darsana (Chapter

O svato satam asadhyatvat kecid ahur dvayam svatah / Kataoka 2011, Part 2: 233-234

translates: ‘Some say (kecid ahuh) that both [validity and invalidity] are innate (dvayam
svatah), because things that are of themselves non-existent (svato satam) cannot be [newly]
accomplished (asadhyatvat).’

On the date of Sucarita, David writes, ‘Although Sucarita is often believed to have lived in
the 12th century ..., his mention as the “author of the Kasika” (kasikakara) by the Buddhist
philosophers Jianasrimitra and Ratnakirti (both active in the first half of the 11th century)
rather suggests an earlier date, perhaps in the 10th century (thanks to Kei Kataoka for this
information).’

The dates of Kamalasila are given according to Kataoka 2016: 557 (6).

12 The dates of Jayanta Bhatta are given according to PoTTER 1977: 6, 9.

11
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3, section 3.1-3.4) — see KaTaoka 2016: 557 (6), 550-548 (13—15), 545-524
(18-39).

In the 14th-century Madhava’s Sarvadarsanasamgraha, ‘Compendium
of All Darsanas’, in the XII chapter devoted to Mimamsa, we encounter
the following verse summarising different conceptions of pramamya and
apramanya:.

The Samkhyas state that validity (pramanatva) and invalidity
(apramanatva) are intrinsic;

The Naiyayikas — that they are extrinsic. The Buddhists claim that the
latter, [that is, invalidity], is intrinsic,

[And] the first, [that is], validity (pramanya), is extrinsic. The adherents
of the Vedas

Claim that validity (pramanatva) is intrinsic and invalidity (apramanata)
is extrinsic."”

The four positions summarised by Madhava correspond to the four
positions that Kumarila presented for the first time. Unlike in the Slokavarttika,
in the Sarvadarsanasamgraha, it is said directly that the first view belongs to
the Samkhyas, the second to the Naiyayikas, and the third to the Buddhists.
In the Slokavarttika, the fourth position is the position of the Mimamsakas
themselves (II, 47-61). Madhava attributes it to the vedavadins, ‘the adherents
of the Vedas’, by whom he means the Mimamsakas and Vedantins.'"

Later sources, too, attribute to the Samkhyas the view that both validity and
invalidity are intrinsic. We encounter this, for example, in the Manameyodaya,
a manual of the Bhatta Mimamsa, composed in the 17th century by Narayana
Bhatta and Narayana Pandita.'”” Narayana Pandita described the Samkhyas’
view on validity and invalidity of cognition as rooted in their satkaryavada
(Manameyodaya 11, 2, 59). It is worth noting that Manameyodaya is a later
text than Aniruddha’s Samkhyasitravrtti, which states directly that validity is
intrinsic but invalidity is extrinsic (Samkhyasitravrtti V, 51; this passage will
be discussed in subsection 2.4 of this article).

13 pramanatvapramanatve svatah samkhyah samasritah /

naiyayikas te paratah saugatas caramam svatah //

prathamam paratah prahuh pramanyam vedavadinah /

pramanatvam svatah prahuh paratas capramanatam //

On the Advaitins’ accepting this position, see, for example, BiLivoria 1988: 246-269 and
CHATTERJIEA 1991; 2003: 24-40.

On the authors and their date, see PoTTER 2014: 498-499, 508. The second part of this treatise,
which includes the discussion on pramanya and apramanya, was composed by Narayana
Pandita.
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Quite often, scholars accept that the view that both validity and invalidity
are intrinsic, attributed to the Samkhyas in the Sarvadarsanasamgraha, is really
theirs (SEN GuprTa 1969: 60—73; SINGH 1988: 232-234; BHATT 1989: 110-113;
WEERASINGHE 1993: 256; GrMES 1996: 310, the entry ‘Svatah-pramanya-
vada’; SHokHIN 1997b: 331, note 43). However, some scholars observe rightly
that the attribution of this position to the Samkhyas is not supported by extant
Samkhya texts (Uno 1980: 542-543; Kumar 1984: 188; MaTiLAL 1990: 205;
PERRETT 1998: 26; ToreLLA 2011: 185).1 I quote ToreLLA 2011: 185:

Of these positions, the least known is the first, according to which what
makes cognition true or false are the very conditions under which it
is produced; validity and invalidity thus belong to cognition from the
start, are evident in themselves and do not need to be ascertained from
the outside. Such a position is in line with the philosophic assumptions
of Samkhya, but there is no extant Samkhya text that explicitly
mentions it.

Scholars often point out that the aforementioned view on validity and
invalidity is based on / consistent with Samkhya’s satkaryavada (BHATT 1989:
110-113; SiNngH 1988: 232-234; MATILAL 1990: 205; WEERASINGHE 1993: 256).

1.3. The aim of this study and its primary sources

What do extant Samkhya texts say about the validity and invalidity of
cognition? What do they say directly and what do they imply? Is the view
that both validity and invalidity are intrinsic, presented in the Slokavarttika,
Sarvadarsanasamgraha and other external sources, really Samkhya’s?

I shall attempt to answer these questions by focusing on extant Samkhya
texts from I$varakrsna’s Samkhyakarika to Aniruddha’s Samkhyasiitravrtti,
that is, on all available Samkhya texts composed before the works of Vijiiana
Bhiksu. I examined all these texts, though only some of them contain evidence
on the problem. The sources used in my research belong to three forms of
Samkhya: (1) classical Samkhya, presented in I§varakrsna’s Samkhyakarika
(SK; ca. 350450 cE)," the first extant Samkhya text, and eight commentaries
on it: the commentary that survived in the Chinese translation of Paramartha'®
(composed ca. 500 ck, translated into Chinese between 557 cE and 569 cE);

16 These scholars also notice that the conception of validity and invalidity ascribed to the
Buddhists, too, is not supported by their texts (Uno 1980: 543; MaTiLaL 1990: 205-206;
PERRETT 1998: 26; TorELLA 2011: 185-186).

The dates and chronological order of Samkhya texts are given according to LAarsoN 1987:
15-16, 19-22.

I do not know Chinese; I rely on Aryaswami SasTrI’s 1944 reconstruction of this commentary
in Sanskrit and on Takakusu’s French translation (Takakusu 1904).
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the Samkhyavrtti (ca. 6th c. cg); the Samkhyasaptativrtti (ca. 6th c. cg); the
Samkhyakarikabhasya (or Gaudapadabhasya; ca. 6th c. ce) by Gaudapada; the
Yuktidipika (YD; ca. 7th c. cE); the Jayamarngala (JM; ca. 700 cE or later); the
Matharavrtti (ca. 800 cE or later) by Mathara; and the Samkhyatattvakaumudt
(TK; ca. 841 cE or ca. 976 cE) by Vacaspati Misra; (2) postclassical Samkhya
of the Tattvasamasa (ca. 14th c. cg) and its commentary Kramadipika (ca. 14th
c. ci);" (3) postclassical Samkhya of the Samkhyasitras (SS; ca. 15th c. cE)
and their commentary Samkhyasutravrtti (SSV; ca. 15th ¢. cE) composed by
Aniruddha.

All these texts, though belonging to three distinct forms of Samkhya,
develop the same system of philosophy. The last of them, Aniruddha’s SSV,
is an original Samkhya text accepting and developing the system of thought
of classical Samkhya. The next commentary on the SS, Vijiana Bhiksu’s
Samkhyapravacanabhdsya (ca. 1550-1600 cE), treats Samkhya as part of the
Vedanta system of this philosopher. In Vijiiana’s commentary, Samkhya was
absorbed into Vedanta, which to a large extent determined a further image
of Samkhya in India (see Larson 1987: 35-41). Samkhya texts that have
appeared since the time of Vijiana need to be examined by scholars (see
Krisuna 2006). The questions whether these texts are original (that is, contain
important material not found in earlier works) and whether they are Samkhyan
should be answered.?

19" At the end of the 19th century, Max Miiller argued that the Tattvasamdsa was the most ancient
of all extant Samkhya texts. Miiller’s dating of the Tattvasamasa has been rejected by the
majority of authoritative Samkhya researchers (Richard Garbe, Larson, Shokhin, and many
others). For summaries of the discussion on the date of the Tattvasamasa, see LarsoN 1987:
32-33, LARSON and BHATTACHARYA 1987: 315-319 and SHokHIN 1997a: 48—65. This discussion
was renewed by Ruzsa 2013: 101-107, contemporary and renowned Samkhya researcher,
who held that the Tattvasamdasa was ‘an ancient text, probably older than Asvaghosa’ (2013:
107). Ruzsa’s arguments are worth serious consideration. However, in this paper, I accept
Larson’s dating of the Tattvasamasa. Shokhin, one of the eminent scholars supporting this
dating, writes: ‘“The fact that the first evidence of the Tattvasamasa is the Kramadipika itself
does not allow to date it much earlier than the XIV century’ (SnokHiN 1997a: 56-57). In my
opinion, this argument, presented earlier by Larson (LArRsoN and BHATTACHARYA 1987: 319),
is one of the most important arguments for the later dating of the Tattvasamasa. As to the
Kramadipika, the earliest extant commentary of the Tattvasamdsa, most scholars agree that it
was composed ca. 14th century or later — see LARSON 1987: 33; LAarsoN and BHATTACHARYA
1987: 319, 321-322 and SHOKHIN 1997a: 65-66. Ruzsa 2013: 102, note 19 writes on the date
of the Kramadipika: ‘I think that the Krama-Dipika is not an early text at all (17th century?)’.
As neither the Tattvasamasa nor the Kramadipika contains evidence on the issue of validity
and invalidity, we need not dive deep into the problem of the dating of these texts here.

The revival of Samkhya-Yoga by Hariharananda Aranya (1869-1947), who is an original
thinker, and the community of his followers is worth the special attention. See Jacobsen’s and
Jakubczak’s publications, two of which I mention here: JacoBsexn 2018 and JakuBczak 2020.

20
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1.4. Previous studies and my contribution (novelty of this study)

I encountered three studies devoted to the Samkhya view on validity and
invalidity of cognition.?! The earliest is Bhatt’s (BHATT 1989: 110—113). Bhatt’s
book, first published in 1962, contains the chapter ‘Tests of Truth and Error’,
describing different conceptions of validity and invalidity. Part of this chapter
is devoted to the Samkhya view. Bhatt accepts that the conception of intrinsic
validity and invalidity is really Samkhyas’ and is based on their satkaryavada.
Bhatt’s account of this conception and of its criticism relies on its discussion in
Mimamsa texts. No Samkhya text is cited in this study.

The next study is Sen Gupta’s (SEN GurTa 1969: 60—73). It forms a part of
her book Classical Samkhya: A Critical Study. Reconstructing the Samkhya
view on the validity and invalidity of cognition, Sen Gupta does not refer to
any Samkhya text. She says that available Samkhya texts do not discuss this
issue (SEN GurTa 1969: 65). Sen Gupta holds that according to Samkhya, both
validity and invalidity are intrinsic as to their origin: validity is caused by an
excess of guna sattva in the buddhi,”* while invalidity is caused by an excess
of guna tamas in it; and the gunas are not additional, external factors but the
conditions necessary for the generation of cognition. It is necessary to note that
the attempt to explain the origination of validity and invalidity of cognition on
the basis of the Samkhya doctrine of the gunas is undertaken in the YD and
that the view of the author of the YD differs from the view presented by Sen
Gupta as Samkhya’s. According to the YD, validity is intrinsic (which agrees
with Sen Gupta’s conclusion), while invalidity is extrinsic (which is contrary
to Sen Gupta’s conclusion) — see my analysis of the evidence of the YD in
subsection 2.2 of this article.

As to the way validity and invalidity are manifested, Sen Gupta is of the
opinion that validity is intrinsic and invalidity extrinsic. She substantiates
it as follows: ‘[T]he natural tendency of man is to accept any and every
kind of knowledge as valid as it arises’ (SEN Gupta 1969: 62). Needless to
say, what Sen Gupta calls ‘the natural tendency of man’ is not so obvious
for many thinkers, for example, for the Naiyayikas, who hold that validity
is extrinsic both in its origin and ascertainment. Though the scholar believes
that according to Samkhya, invalidity is extrinsic as to its ascertainment (for
a cognition cannot manifest itself as valid and invalid at the same time),
she adds that the opposing view ‘can be logically harmonised with the

21 Given the enormous number of publications in different languages available today, it is hardly
possible to be sure about the current state of research.

22 In Samkhya, buddhi (‘intellect’, ‘discernment’) is the subtlest and highest product of prakyti.
The results of all cognitive and volitional processes are modifications of buddhi.
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philosophical position of the Samkhya School’ (1969: 65). She further attempts
to show that some cognitions manifest as valid and some manifest as invalid.
It follows then that invalidity can also be intrinsic as to its ascertainment
(1969: 68—69). In my opinion, it contradicts Sen Gupta’s earlier statement that
according to Samkhya, validity is intrinsic in terms of its ascertainment.

Sen Gupta’s analysis relies on the Samkhya view regarding the combination
of the gunas constituting the cognitive apparatus. She draws the conclusion
that according to Samkhya, the validity of cognition, both in terms of its origin
and ascertainment, is caused by the predominance of satfva in the senses
(indriya) and in the buddhi, while invalidity is caused by the predominance of
tamas. It is not my task to assess whether the conclusion drawn by Sen Gupta
from the Samkhya doctrine of the gunas is right or not (for the critique of this
conclusion, see Kumar 1984: 188—189) — for the reason provided below.

The problem of the validity and invalidity of cognition is not a problem
of metaphysical principles, causes or processes that underlie different
components of a cognitive situation (such as our cognitive apparatus, the object
of cognition, different entities of the world that can influence the cognitive
result). The question of validity and invalidity as to their origin is the question
of whether cognition (jiana) is usually valid or not, that is, of whether the
factors (causes, conditions) that generate jiigna (such as contact of a sense with
its object) are those that generate prama (valid cognition, knowledge). The
question of validity and invalidity as to their ascertainment is the question of
whether cognition manifests itself as valid or invalid when it arises.

The matter of whether an effect exists in its material cause, underlying
the satkaryavada, from which some philosophers and researchers try to draw
the conclusion that, according to Samkhya, both validity and invalidity are
intrinsic, too, is hardly relevant to the problem of validity and invalidity.
The set of factors producing a cognition, of which the most important is
an instrumental cause (karana) — the most efficient, necessary and specific
cause of a certain type of cognition (for testimonial cognition, for example,
a sentence is a karana), is irreducible to the material cause. Needless to say,
intrinsic validity or intrinsic invalidity could be accepted also by the darsanas
that did not acknowledge the satkaryavada.

The most recent of these three studies is Kumar’s chapter ‘Test of validity
of knowledge’ in his book Samikhya-Yoga Epistemology (KuMaRr 1984: 184—
194). The first half of this chapter is devoted mainly to the analysis of the
view of Vacaspati Misra’s TK, the SS, Aniruddha’s SSV and Vijiiana Bhiksu’s
Samkhyapravacanabhdsya (1984: 185-188). However, Kumar does not attach



156 Orena Lucyszyna

direct citations from these texts. While the first half of the study is focused
on the Samkhya primary sources, its second part presents Kumarila Bhatta’s
and Sucarita Misra’s discussion of the conception of intrinsic validity and
invalidity (1984: 189-193),% ascribed to Samkhya.>

What distinguishes my research from previous studies? Two of the three
helpful and pioneering studies described above (Bhatt’s and Sen Gupta’s) base
their conclusions about the Samkhya conception of validity and invalidity on
the Samkhya doctrine of the gunas, its satkaryavada or the evidence of the
Mimamsa darsana, completely ignoring what the Samkhya texts say on this
problem. The most recent of these studies — carried out by Kumar and published
almost four decades ago — considers what the Samkhya texts say on validity
and invalidity, but none of them is directly cited. My research is focused on the
evidence found in the Samkhya texts, and it also includes new evidence (not
mentioned in the previous publications). In this paper, the Samkhya texts are
directly cited and the cited evidence is analysed in detail

2. Classical Samkhya

2.1. Samkhyakarika and its commentaries on the causes of the non-
perception of existing objects

Karika 7 of the SK is important to identify what conception of validity and
invalidity is Samkhya’s, though I§varakrsna lived long before Kumarila Bhatta,
who formulated the issue of validity and invalidity. All classical commentators
support what is stated by Iévarakrsna in this k@rika. The karikd runs as follows:

[The non-perception of an existing object can be caused] by excessive
distance, by closeness, by impairment of the sense organ, by unsteadiness
of mind,

By subtlety, by an obstruction [between the sense organ and the object
to be perceived], by suppression and by intermixture with the similar.?

23
24

Kumar presents this discussion also in his earlier book (Kumar 1983: 177-181).

The Samkhya view on validity and invalidity of cognition is discussed also in SREENIVASULU
1991: 17-19, 117-122. Most of the text on pp. 17-19 is copied from Buatt 1989: 110-111,
and the text on pp. 119-122 is copied from SEN Gurta 1969: 60—64. Because of plagiarism, I
do not mention Sreenivasulu’s publication as a separate study.

I would like to note that half of the available classical Samkhya commentaries, namely, the
Samkhyavrtti, Samkhyasaptativrtti, IM and Matharavrtti, have not been translated into any
European language.

atidirat samipyad indriyaghatan mano ‘navasthanat /

sauksmyad vyavadhanad abhibhavat samanabhiharac ca //

25

26
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From the eighth karika and the commentaries on the seventh and eighth
karikas, we learn that the seventh karika quoted above lists the causes (karana)
of the non-perception (anupalabdhi) of some existing objects.?” All available
classical Samkhya commentaries, while explaining karika 7, give examples
illustrating these causes.?® Two of these eight causes, namely, ‘impairment of
the sense organ’ and ‘unsteadiness of mind’, are the defects of the cognitive
apparatus. The other six causes lic in the objective world. One of them,
‘subtlety’ (sauksmya), is the quality of the object that makes perception of
this object impossible. The remaining five causes are the conditions of the
objective world that hamper perception of the object to be perceived.

In my opinion, karikda 7 and its commentaries show a tendency towards
intrinsic validity and extrinsic invalidity of cognition. In a separate karika,
T$varakrsna focuses on the causes that make perception impossible. He says
that perception can be blocked by certain defects in its causes, that is, by the
cognitive apparatus’ deficiencies, by the location of the object to be perceived
beyond the perceptual field of the sense organ, and so forth. These defects seem
to be something extraneous to the normal conditions of perceptual cognition.
Kumarila Bhatta and other philosophers discussing validity and invalidity call
such defects of the causes of cognition, preventing arising valid cognition,
dosas (dosa, ‘defect’, ‘bad quality’). From all this it follows that in the SK
and its commentaries, there is a tendency towards the view that invalidity is
extrinsic. I§varakrsna’s and his commentators’ lack of consideration of the
‘excellences’ (being opposite to the defects) of the causes of perception that
make it valid (the health of the sense organ, steadiness of mind, apt distance
between the sense organ and the object to be perceived, etc.), called gunas
(guna, ‘good quality’, ‘excellence’, ‘virtue’, ‘merit’) in discussions on the
validity and invalidity of cognition, may suggest that normal conditions of
cognition guarantee its validity. It can be interpreted as a tendency towards
intrinsic validity. The aforementioned tendency towards intrinsic validity and
extrinsic invalidity relates to the origination of validity and invalidity (not to

27 SuokHIN 1995: 263, note 1 observes, ‘The following six causes of the non-perception of
an object were classified long before the SK, in the famous work Mahabhasya of the great
grammarian Patafijali: excessive remoteness of the object, closeness, “interference” of other
objects, lack of lighting (the only point not mentioned by Iévarakrsna), weakness of the visual
sense organ, distraction of mind (IV.1.3, cf. I1.2.5). It does not seem possible to finally answer
the question whether Samkhya borrowed this scheme from the Grammarians or Patanjali
himself reused the model of preclassical Samkhya. The second of these two hypotheses is, in
our opinion, more plausible’.

For the examples mentioned in five of them (the commentary that survived in the Chinese
translation of Paramartha, the Samkhyavrtti, the Samkhyasaptativrtti, the Gaudapadabhasya
and the Matharavrtti), see SOLOMON 1974: 19-21.

28
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their ascertainment). In Indian darsanas, the view on origination of the validity
and invalidity is usually the same as the view on their ascertainment.

This tendency is very conspicuous in the JM, which directly calls the

defects in the causes of perception dosas. While commenting on the seventh
karika, the JM says the following about the dosas:

[D]ue to the four kinds [of defects], the non-perception (anupalabdhi)
of even existing things occurs. [It takes place] because of
[1] a defect in the location [of the object to be perceived] (desa-dosa),
[2] a defect in the sense organ (indriya-dosa), [3] a defect in the object
[to be perceived] (visaya-dosa) and [4] a defect owing to other things
(arthantara-dosa).” ...

[The non-perception of an existing object can be caused] ‘by excessive
distance’, etc. For example, [there occurs] the non-perception of a bird
flying far above.

‘By closeness’ — here, too, the word ‘excessive’ (ati) is to be added; ‘by
excessive closeness’ — for example, [we do not perceive] the ointment
in the eye. And in both [aforementioned] cases, the non-perception is
caused by a defect in the location [of the object to be perceived].

‘By impairment of the sense organ (indriya)’ — because of a defect
of the sense organs (buddhindriya), ear, etc., [there occurs] the non-
perception of even [those objects], sounds, etc., [that are] situated in
a perceptible (vogya) location.

‘By unsteadiness of mind (manas)’ — unsteadiness of mind is [its]
distraction because of being preoccupied with some other object. And
for this reason it does not perceive the proximate object even when
the sense organ is unimpaired. And in both [aforementioned] cases, the
non-perception is due to a defect in the sense organ. For mind, too, is
a sense organ. However, mind is mentioned separately because of its
supremacy.

‘By subtlety’ — by the defect in the object [to be perceived]. Thus an

object such as an atom?® is not perceived even by [someone with] the
steady mind and unimpaired sense organ.

29

30

Cf. the 17th-century Mimamsa treatise Manameyodaya (11, 2, 75). It mentions the ‘defects
in the object’ (visaya-dosa), which encompass ‘[excessive] remoteness (diratva), etc. (adi)’;
‘defects in the “instrument™ (karana-dosa), which encompass ‘blindness, etc.’ (timiradi); and
‘defects of mind’ (mano-dosa), which encompass its being ‘unsteady, etc.” (pariplavadi).

In the quoted passage of the JM, the word paramanu is used. It does not follow from this that the
JM presents a position that is not Samkhyan. In several other classical Samkhya commentaries,
this very word (paramanu) is used in the same context: paramanu is an example of an object
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‘By an obstruction [between the sense organ and the object to be
perceived]’—when concealed with a curtain, etc., even a big undestroyed
jar and other [similar things] are not perceived.

‘By suppression’ — stars are not perceived by day because they are
suppressed with the light of the sun.

‘And by intermixture with the similar’ — by the making a heap of
similar [things]. For in a heap of grains, one grain flung into [it] is
not perceived. In all three [aforementioned cases], the non-perception
[occurs] because of a defect owing to other things.!

In the JM, the eight defects in the causes of perception listed in the SK

are subsumed under the four kinds (prakara) of dosas: (1) the defects in the
spatial location of the objects to be perceived, which encompass the first and
the second causes of the non-perception mentioned in the SK; (2) the defects of
the sense organs, which encompass the third and the fourth causes mentioned
in the SK; (3) the defect in the object to be perceived, which is the fifth cause
of the non-perception mentioned by I$varakrsna; and (4) the defects appearing
because of the intervention of other things, which encompass the sixth, seventh
and eighth causes mentioned by I$varakrsna. The JM suggests that as to their
origination, invalidity is extrinsic, that is, caused by the dosas, the distorting

31

that cannot be perceived because of its subtlety — see Gaudapadabhdasya 7 and 8, Matharavrtti
7 and 8, TK 7. In the Samkhyasaptativrtti (see the commentary on the eighth karika) and the
YD (see its commentary on the seventh karika: WezLER and MotTect 1998: 98, line 7), the word
truti (which can be, as the word paramanu, translated as ‘atom’) is used instead of the word
paramanu. In this context, both paramanu and truti mean a very small and subtle particle that
cannot be perceived by the senses (indriya); in the commentaries, particles of mist and smoke
are examples of such particles. It is also possible that the Samkhya commentators use the word
paramanu to make their example easily understandable for the Naiyayikas and Vaisesikas
(atomists).

... caturbhih prakaraih satam api padarthanam anupalabdhir bhavati/ desadosad indriyadosad
visayadosad arthantaradosac ca / ... //

atidiirad ityadi / yathd diiram utpatitasya paksino nopalabdhih //

samipyad iti / atiSabdo ‘trapi yojanivah / atisamipyad iti / yathd caksuhsthasyanjanasya /
ubhayatrapi desadosakrtanupalabdhih //

indriyaghatad iti / Srotradinam buddhindriyanam dosad yogyadesavasthitanam api
Sabdadinam anupalabdhih //

mano ‘'navasthanad iti / manaso ’'navasthanam asamdahitata visayantarapravrttatvat /
tatas canupahatendriye ‘pi sannihitam visayam nopalabhate / ubhayatrapindriyadosad
anupalabdhih / manaso ‘pindriyatvad bhedenopddanam tu manasah pradhanyartham //
sauksmyad iti / visayadosat / visaya eva paramanvddis tatha yenavyagramanasapy
anupahatendriyena nopalabhyate //

vyavadhanad iti / yavanikadibhis tirodhanat sthiilda apy avikrsta ghatadayo nopalabhyante //
abhibhavad iti / adityaprabhabhibhiitatvad diva taraka nopalabhyante //

samanabhihardc ceti / sadrsanam rasikaranat / dhanyarasau hy eko dhanyagudakah praksipto
na drsyate / trisv apy arthantaradosad anupalabdhih /
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factors extraneous to cognition (which is valid when the dosas do not occur),
and validity is intrinsic. The use of the term dosa in this context and the attempt
to classify the dosas blocking perception may indicate that the JM, which is
probably later than Kumarila’s Slokavarttika, refers to the issue of the validity
and invalidity of cognition presented by the Mimamsa philosopher.

2.2. Evidence of the Yuktidipika

Important evidence is contained in the YD, the most detailed and polemic
classical Samkhya commentary. The first YD’s evidence is related to the origin
of the validity and invalidity of cognition, and its second evidence is related to
their ascertainment.

2.2.1. Evidence one

The first evidence is part of the polemic on the word /i used in the fourth
karika of the SK. The Samkhya proponent argues that 4i is not redundant.
From his reply, I am attaching only the passage relevant to the issue of validity
and invalidity:

Because of the possibility of a defect (vaikalya) in means of valid
cognition (pramana) on account of the dominance of tamas, for the
mutual relation between saftva and the other [two gunas] is not
fixed.”? Between these [three gunas], sattva and the other [two gunas],
the mutual relation is not fixed. Depending on place (desa), time (kala)
and [other] efficient causes (nimitta), sometimes sattva dominates,
sometimes rajas, [and] sometimes famas. The dominance of sattva —
because of [its] nature of light —is a means of valid cognition (pramana).
When tamas dominates in that [combination of gumas], then —
on account of sattva’s being subdued by it — inference (anumana)
caused by this is defective (vikalanga); so even if the inferential sign
(linga) such as the sun is applied correctly for the determining (niscaya)
of the cardinal directions (dis), [inference] is obstructed. But otherwise
[inference] does not abandon its nature [of being a pramana]. But he
who does not acknowledge the hindrance to means of valid cognition
(pramana) caused by the defect in [their] origination deals with the
pramanas’ abandonment of their nature. How? For such is their nature
that they ascertain objects of valid cognition (prameya).*

32 The editors of the YD, Wezler and Motegi, use the boldface type to highlight the varttikas. In
the text of the YD, they distinguish two levels — the varttika and the bhasya — functioning as
parts of one whole and probably belonging to the same author.

sattvadinam angangibhav<a>niyamat tamahprakarsasama<rthy>at pramanavaikalyopapatteh /
iha sattvadinam aniyato ‘ngangibhavah / desakdalanimittasamarthyad dhi kaddcit sattvam

33
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The problem of the validity and invalidity of cognition was not unknown to
the author of the YD, though he does not use the terms (pramanya, apramanya,
svatas, paratas, dosa, guna) characteristic of the discussions on this problem.
He was either familiar with Kumarila Bhatta’s thought or participated in
the pioneering discussion that forewent and stimulated the formulation of
the validity and invalidity issue by the Mimamsa philosopher. The second
possibility seems more likely to me.*

In the view of the YD’s author, validity is intrinsic in its origination
and invalidity is extrinsic. He holds that inference and other means of valid
cognition (pramana) ascertain objects of valid cognition (prameya), that is,
have their status of pramanas, due to their own nature (svariipa), and not due
to some extraneous factor(s). It is noteworthy that at the end of this passage,
the author mentions three times that the svariipa (‘own nature’) of means of
valid cognition lies in the ascertainment of the objects of valid cognition.
This may indicate that he emphasised this idea to oppose the adherents
of extrinsic validity, who hold that the validity of perceptual, inferential or
testimonial cognition is not due to its own nature but requires some extraneous
good quality(ies) (guna). While validity, according to the YD, is intrinsic as
to its origination, invalidity is extrinsic. Cognition becomes invalid because
of a defect (vaikalya) occurring during its origination. The author of the YD
provides the example of the inferential cognition that loses its nature of being
valid cognition (pramana) because of a defect during its origination.

The author of the YD tries to explain the validity and invalidity of cognition
on the basis of the Samkhya doctrine of the gunas. In the varttika, he states
that a defect (vaikalya) in the means of valid cognition (pramana) can occur
because of the dominance of tamas. From the whole passage (the varttika
together with the bhasya), we learn that the dominance of sattva constitutes
the ‘own nature’ (svariipa) of the inferential and other types of cognition and
leads to a valid cognitive result, while the dominance of famas, when sattva
is subdued by it, causes a defective (invalid) cognitive result. This attempt to

prakrsyate kadacid rajah kadacit tamah / sattvaprakars<as> ca prakasariapatvat pramanam /
tatra yada tamah prakysyate tada tenabhibhiitatvat sattvasya tatkaryam anumanam <vikalangam>
upatisthata ity atah satyam apy adityadilingapravrttau dinniscayadisv arthesu pratihanyate / itaratha
tu na svaripahanam / yasya tu nispattivaikalyat pramanapratibandho nestas tasya svariapahanam
pramananam praptam / katham / etavad dhi tesam svaripam yad uta prameyaparicchedah /
(YD 4; WezLEr and MotEct 1998: 68, lines 15-24). The editors used <> to mark their additions and
corrections. The YD’s explanations of the karikas are often more extensive than the explanations
proposed in other commentaries, that is why in the case of the YD, I give, besides the number of the
karika, the pages and lines of the edition.

Whether the author of the YD was familiar with texts and views of Kumarila Bhatta has not yet
been determined by scholars and requires further research. On the date of the YD as well as on
this matter, see the valuable observations of MEjor 2004.

34



162 OreNa Lucyszyna

explain the validity and invalidity of cognition is confusing, for the question of
origin of validity and invalidity is concerned with such factors of cognition as
the sense organ, the object of cognition, their contact, the reliable speaker, not
with the metaphysical gunas underlying cognitive organs and other elements
of a cognitive situation (on such attempt undertaken by Sen Gupta, a scholar,
see above, subsection 1.4 of this article). However, the author of the YD also
mentions important causes that are usually considered during discussions of
validity and invalidity. He writes: ‘Depending on place (desa), time (kala) and
[other] efficient causes (nimitta) ....

In this passage, the YD author speaks about pramanas’ own nature and about
a possible defect in their origination on account of which they lose their nature.
At first sight, the issue discussed in this passage may seem different from the
issue of validity and invalidity of cognition (jiana). In my opinion, however,
the difference is apparent. For the YD author, as for Kumarila Bhatta and other
adherents of the conception of intrinsic validity and extrinsic invalidity, each
cognitive process is normally, by its own nature, a means of valid cognition
(pramana), and its result, a cognition, is a valid cognition (pramda, pramana);
a cognitive process (for example, perceptual, drsta, pratyaksa, or inferential,
anumana) can lose its status of pramana, which it has by its nature, because
of a defect. For these philosophers, jiiana is normally identical with pramana/
prama, and a defect is extrinsic to jAana = pramana.®® That is why the YD’s
passage on the nature of pramanas and the loss of their nature on account of
a defect can be treated as discussing the validity and invalidity of jiana.’

2.2.2. Evidence two

The second YD’s evidence is contained in the vast polemic on the mutual
relation between inference and verbal testimony, in which the Samkhya
proponent argues that verbal testimony is a separate pramana, irreducible to
inference. The evidence runs as follows:

It is not so that a pramana requires another pramana for establishing
its object. If [you] adhere to [the view that] the truth (yatharthatva)”
of verbal testimony (Sabda) requires another pramana, [it refers] not

35 This view, shared by the Mimamsakas, Advaitins and Samkhyas, is explained by CHATTERIEA
2003: 29: ‘But the Advaitins hold that jiiana and prama are coextensive, the conditions that
produce jiiana are those that produce truth. They consider aprama as an exception, a distortion,
so that an analysis of distortion must not influence our analysis of cognition proper.’

Cf., for example, Manameyodaya, which at the beginning of the discussion on the validity and
invalidity of cognition (jiiana) states, using the term pramana: ‘[ T]he validity of all pramanas
is intrinsic’ (... svata eva sarvapramananam pramanyam /) (11, 2, 58).

37 Literally ‘correspondence to the object’, ‘congruity with the object’.
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only [to testimony about] heaven and other [imperceptible objects but
to all testimony]. What then? [All] words will be invalid (apramana).
And inasmuch as you admit that inference (anumana), which does not
require another pramana, establishes [the objects of valid cognition],
it well follows that tradition (agama)® is different from that [i.e.
inference].*

In this passage, the Samkhya proponent answers the Buddhist (probably
Dignaga). For the opponent, verbal testimony is not a separate pramana. He
reduces testimony about perceptible objects to inference and rejects testimony
about imperceptible objects. In the first part of the quoted passage, the author
of the YD reacts to the opponent’s view that testimony about imperceptible
objects is not a pramana because such objects cannot be known through ‘another
pramana’, that is, through perception or inference (WezLER and MoTEGT 1998:
104, lines 5-12). The Samkhya proponent tells the opponent that if we accept
that testimony about imperceptible objects requires another pramana for
establishing its congruity with the object (vatharthatva), then testimony about
perceptible objects, which the Buddhists reduce to inference, will also require
another pramana for its verification.** The Samkhya proponent next states that
if we acknowledge that testimony needs to be verified by another pramana,
all testimony will be invalid. He thus suggests that the position that cognition
achieved by a pramana requires verification by an additional criterion leads
to infinite regress: if the first cognition requires verification, then the criterion
verifying it will also require verification, and this process of verification will
be without an end.*! In the second part of the quoted passage, the Samkhya

3% The author of the YD uses here two terms for the third Samkhya’s pramana: sabda (‘word”)
and dagama (‘tradition’). The basic Samkhya terms for this pramana are dapta-vacana
(‘authoritative/reliable utterance/statement/sentence’) and apta-adgama (‘authoritative/reliable
tradition’) — see SK 4-6.

na ca pramanam svarthasiddhaye pramanantaram apeksate / tatra yadi sabdasya
pramanantarapeksam yatharthatvam asrivate tena na kevalam svargadayah / kim
tarhi / Sabda evapramanam iti praptam / anumanasya ca pramanantaranirapeksasya
gamakatvabhyupagamad® agamasya tato ‘rthantaratvam sutaram prasajyate / (YD 6; WEZLER
and Moteai 1998: 105, lines 3-7).

2 The edition prepared by Wezler and Motegi has gamakatvanabhyupagamad. One of the
manuscripts used by the editors has gamakatvabhyupagamad, which seems to me a better
reading (WEzLER and MoTEGt 1998: 105, note 6).

Contrary to the Buddhists, Samkhya rejected verbal testimony about perceptible objects and
claimed that verbal testimony is applicable only to the imperceptible objects that can be known
neither through perception nor through inference (see SK 6 together with the commentaries).
On this infinite regress, see Slokavarttika 11, 49-51, 75. Kumarila argues that extrinsic
validity, criticised by him, leads to infinite regress: if a cognition needs to be verified by some
subsequent cognition, then the latter one is to be verified by some other cognition, and so forth.
This process will never come to an end, and no one will know anything.
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proponent says that as the opponent does not suggest that the inference needs to
be verified by another pramana, his acceptance that verbal testimony requires
another pramana for its verification reveals the difference between inference
and verbal testimony. This means that the opponent questions his own view
(that verbal testimony is reducible to inference).

The author of the YD holds that a pramana does not require another
pramana for verifying its result, namely, for establishing its congruity with
the object (yatharthatva). In my opinion, this indicates that he considers the
validity of cognition as intrinsic in terms of its ascertainment. Perceptual,
inferential, or testimonial cognition need not be verified by any additional
criterion, for the process of such verification will be without an end.** The
YD’s position is similar to the position of Kumarila Bhatta, according to whom
all cognitions manifest as valid.

In this passage, the YD’s author does not say anything on the invalidity
of cognition. The only position on the ascertainment of invalidity that is
logically compatible with the aforementioned view on validity seems to be
that invalidity is extrinsic. In my opinion, it is very probable that the YD’s view
on invalidity is similar to the view of Kumarila Bhatta: a cognition retains its
initial validity until it is overturned by another cognition or until a defect in its
causes is discovered.

2.3. Evidence of the Samkhyatattvakaumudr

In the TK, the last classical Samkhya text, we find the following passage,
which is part of Vacaspati Misra’s commentary on the SK’s definition of
reliable verbal testimony (apta-vacana):

And that intrinsically valid (svatah-pramana) [cognition from reliable
verbal testimony] is right (yukta), for it is free from suspicion (@sanka)
of any defect (dosa) — because it is produced by sentences of the
authorless (apauruseya) Vedas.®

42 The Buddhists, with whom the Samkhya proponent polemicises, as well as the Naiyayikas,
adhere to the conception of the extrinsic validity of cognition. They hold that the validity of
a cognition is ascertained due to the successful activity (artha-kriya) based on this cognition.
After cognising that the action based on this cognition is effective, its validity is inferred from
this fact. Criticising this view, the Mimamsakas point out that the cognition of the efficacy of
the action is itself a cognition that requires verification, and therefore this way of establishing
validity does not eliminate the infinite regress. On the Buddhist and Nyaya conceptions of
extrinsic validity, see, for example, ARNOLD 2005: 97-103 and CHAKRABARTI 1984.

... tac ca svatahpramanam apauruseyavedavakyajanitatvena sakaladosasankavinirmuktatvena
yuktar bhavati ... /
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The term svatah-pramana (‘being pramana from itself”) appears in this
passage. In classical Samkhya texts, it is the only use of a term with svatas
or paratas related to the problem of validity of cognition. The term svatah-
pramana describes cognition produced by sentences of the Vedas. Vacaspati
Misra presents here one of the main Mimamsa arguments for the unquestionable
validity of testimonial cognition caused by sentences of the Vedas: since the
Vedas have no author (whose words may be untrue), their sentences can
never be defective, and therefore they cannot cause invalid cognition (see
Slokavarttika 11, 6270, 95-101, 169—170, 184—186; KATAOKA 2002).

In my opinion, the TK adheres to the view that validity is intrinsic and
invalidity is extrinsic — in relation to both their origination and ascertainment.
As to the origination of validity, it follows from this passage that cognition
from the Vedas sentences is valid due to the lack of defects in its cause, not
due to some extraneous factor. As to the origination of invalidity, the passage
suggests that it can be caused by some defect (dosa), which means that it is
extrinsic. As to the ascertainment of validity, Vacaspati says that there can be
no doubt in testimonial cognition caused by sentences of the Vedas, which
means that such cognition is manifested as valid and that it will forever be
manifested as valid.* As to the ascertainment of invalidity, the passage implies
that in the case of the cognition caused by sentences of the Vedas, the initial
ascertainment of validity will never be overturned by discovering a defect in its
cause, that is, by an extrinsic factor. Though this passage deals with testimonial
cognition caused by Vedic sentences, we can say — considering the influence of
the MTmamsa thought on it and the Samkhya view on the validity and invalidity
of cognition reconstructed from its other texts — that the TK holds the view that
any cognition’s validity is intrinsic and its invalidity is extrinsic.

3. Postclassical Samkhya of the Samkhyasiitras and
Samkhyasiitravrtti

After Vacaspati Misra’s TK, Samkhya entered a long period of stagnation,
from which no text of this darsana remained. That period ended with the
appearance of two forms of postclassical Samkhya: postclassical Samkhya of
the Tattvasamasa and its commentary Kramadipika; postclassical Samkhya of
the SS and their commentary SSV composed by Aniruddha. The Tattvasamdasa
and Kramadipika present no evidence on the issue of validity and invalidity.
The next — and very important — evidence is contained in the SS and SSV,

4 Thus, I do not agree with Kumar’s opinion (Kumar 1984: 187) that of the two aspects of the
issue of validity, origination of validity and its ascertainment, the TK touches upon the aspect
of its origination only.
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whose aim was to revive Samkhya after a long period of stagnation in its
development.

The SS devote one of'its sitras (V, 51) to the issue of validity and invalidity,
and I quote this sifra together with Aniruddha’s commentary on it:

THE VALIDITY (pramdnya) 1S INTRINSIC (svatas) — BECAUSE OF THE
MANIFESTATION OF THE INNER POWER (nija-sakti).

From the point of view of origination (utpatti), the validity (pramanya)
rests merely in the set of factors (samagri) generating cognition (jiiana) —
as the inner power (nija-sakti), but it does not require [any] additional
(adhika) good quality (guna). From the point of view of the cognising
(jAana) [of validity], too, the power of revealing validity (pramanya-
bodha-sakti) to the subjects of cognition (jiana-grahaka)® is inherent
[in the factors generating cognition]. ‘The validity (pramanya) is
intrinsic (svatas) — because of the manifestation’ of this, [that is, of ‘the
inner power’ (nija-sakti)], as well as because of the immediate [human]
activity [that follows a cognition]. Even when we use [another] pramana
(pramana-anusarana) to explore the validity [of a cognition]* — in
order to remove the doubt, [we do this] for removing the defect (dosa)
in the cause (karana), not for [establishing] an [additional] good quality
(guna) [of the cause]. Hence, invalidity is extrinsic (paratas) — because
in that case the defect, too, is the cause.”’

SSV, 51 declare that the validity (pramanya) is intrinsic (svatas). The sitra
is situated after a discussion on the authorship of the Vedas, in which the SS
defend the position that the Vedas have no author (V, 4647, 49—-50). This gave
Vijiiana Bhiksu grounds to interpret this sitra as stating the intrinsic validity of
cognition caused by sentences of the Vedas (see his Samkhyapravacanabhasya
V, 51). However, sitra V, 51 is followed by a discussion on the nature of
perceptual error (V, 52-56), which gives grounds to interpret it in the general
epistemological context, that is, as stating the intrinsic validity of every
cognition. Aniruddha understands that this sitra states the intrinsic validity

% Jiiana-grahaka, translated by me as ‘subject of cognition’, can be translated also as ‘[cognition]
grasping the cognition’. See CHATTERJEA 2003: 41-63.

This part of the sentence can also be translated as: ‘Even when we follow the pramana to
explore [its] validity ....”

NIJASAKTYABHIVYAKTEH SVATAH PRAMANYAM //

nijasaktijianajanakasamagrimatradhinam pramanyam na tv adhikam gunam apeksate
utpattipakse / jianapakse ‘py autsargiki jianagrahakanam pramanyabodhasaktih /
tadabhivyakteh svatah pramanyam jhatiti  pravrtteS ca / yatrapi Sankanivrttaye
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of cognition in general. Even if the intention of the author of the SS was to
claim the intrinsic validity of cognition caused by sentences of the Vedas,
we can accept that he acknowledged intrinsic validity of every cognition. We
can accept this on the basis of the view of classical Samkhya, whose teaching
was defended by the author of the SS, as well as on the basis of the fact that
usually the view on the validity of a certain type of cognition acknowledged
by an Indian darsana did not differ from its view on validity of other types of
cognition.

The sitra states that the validity is intrinsic ‘because of the manifestation
of the inner power’ (nija-sakty-abhivyakteh).*® The sitra means that the
validity is the inner power (Sakti) located in the factors producing cognition,
and generating cognition is the process of manifesting this inner power; this
Sakti becomes manifest when we achieve the cognitive result (as the property
of this result). The quoted sitra can be interpreted in terms of both origination
and ascertainment of validity. From the point of view of the origination of
validity, the siitra can be interpreted as saying that the set of factors producing
cognition has an inner power of producing it as a valid cognitive result and that
no external factor (called guna, ‘good quality’, in the discussions on validity
and Aniruddha’s commentary) is needed to make this result valid. From the
point of view of the ascertainment of validity, the sitra can be interpreted
as saying that the set of factors producing cognition has an inner power of
revealing its validity.

It is very probable that the sifra encompasses both aforementioned
aspects of validity, namely, its origination and ascertainment; and Aniruddha
understands it in this way. The author of the SS could well compose this siitra
with the double meaning — to convey maximum sense in minimum words. The
intention to express both aspects of validity by the same combination of words
can also be explained by the certain unity of these two aspects of validity. On
this unity, I cite Taber: ‘But then, since the capacity to determine its object
entails an awareness of its truth, every cognition must involve an awareness
of its own truth’ (TaBer 1992: 211). The inner power/capacity (sakti) of the
factors generating cognition to produce valid cognition is also the power to
bring forth the ascertainment of validity of the cognitive result.

It is clear that the Sakti mentioned in the quoted sifra and its commentary
is not the sakti of the Samkhyas, understood as the state of the latent (potential)
existence of an entity in its material cause.* This Sakti is the Sakti of the
Mimamsakas. I opt to translate the term sakti characteristic of the Samkhyas

48 Cf. Slokavarttika 11, 47-48.
4 On the Samkhya notion of sakti, see Ratit 2014: 136, note 38; 144, note 66.
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as ‘potency’ and the term Sakti characteristic of the Mimamsakas as ‘power’,
‘capacity’, ‘faculty’, ‘function’, or ‘functionality’. To illustrate the notion of
sakti of the Mimamsakas: fire has the capacity (sakti) of burning, and the set
of causes of cognition (jiiana) has the sakti of producing a valid cognitive
result.’® The Naiyayikas rejected the Mimamsakas’ notion of sak#i, holding
that cognition is produced by its set of causes, and there is no reason to accept
the sakti located in the set of causes — see, for example, Jayanta Bhatta’s
Nyayamarnijart, Chapter 1 (VARADACHARYA 1969: 108—114).

As I mentioned above, Aniruddha interprets this sifra as encompassing two
aspects of validity, that is, its origination and ascertainment. He states directly
that the validity is intrinsic in terms of both origination and ascertainment and
explains both these aspects. I described these aspects above while interpreting
the siitra. As to the second aspect, that is, ascertainment of validity, Aniruddha,
alongside substantiating it being intrinsic by the intrinsic character of every
Sakti (Slokavarttika 11, 47-48 presents this argument), which is the argument
implied by the siitra, gives one more argument. He substantiates it being
intrinsic by the immediate human activity that follows a cognition. This
argument, too, is the Mimamsakas’ (see ARNoLD 2005: 88; 246, note 83).

While the siitra speaks only of the validity, Aniruddha also presents the view
on invalidity. He says that the invalidity is extrinsic (paratas). Kumar rightly
observes that Aniruddha’s direct claim that invalidity is extrinsic pertains to
the origination of invalidity and that invalidity being extrinsic in terms of the
ascertainment is implied by his commentary (Kumar 1984: 187-188). As to
the origination of invalidity, it arises on account of a defect (dosa) in the causes
(karana) of cognition. Aniruddha says that in the case of an invalid cognition,
the defect, too, is the cause, that is, some extraneous cause added to the set
of causes of normal cognition. As to the ascertainment of invalidity, the SSV
suggests that, normally, cognition presents itself as valid (brings certitude of
its validity, not doubt), and its validity should not be tested unless there is
evidence of a defect (dosa) in its causes; the detection of a defect in the causes
of cognition removes this intrinsic certitude and becomes the factor causing
invalidity. Thus, the invalidity is extrinsic as to its ascertainment, for it is
ascertained due to the awareness of a defect in the causes of cognition, which
is something extraneous to its normal causes. The awareness of a defect in the
causes of cognition is one of the two extraneous causes of the ascertainment of
invalidity accepted by the Mimamsakas. The second extraneous cause of the
ascertainment of invalidity acknowledged by the Mimamsakas is the cognition
overturning the initial cognition.

30" On $akti in Mimamsa, see TaBEr 1992: 210-211 and Kataoka 2002: 1026-1025 (11-12).
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The position presented in the SS and SSV, though it involves the Mimamsa
notion of Sakti and Mimamsa arguments, is Samkhyan, which means that it
agrees with the view of classical Samkhya texts. The author of the SS and
Aniruddha aimed to revive and defended the system of thought of classical
Samkhya. Though they used the ideas of another darsana, the view on
validity and invalidity they formulated was Samkhyan. As to the Aniruddha’s
commentary, it was the first Samkhya text that directly stated the Samkhya
position on both validity and invalidity of cognition and that used all main
terms characteristic of discussions on this issue (pramanya, apramanya,
svatas, paratas, dosa, guna).

4. Conclusion

Having reconstructed the Samkhya view on the validity and invalidity of
cognition on the basis of classical and postclassical Samkhya texts, namely,
all extant Samkhya texts from I$varakrsna’s SK (ca. 350-450) to Aniruddha’s
SSV (ca. 15th c.), I conclude that this view differs from the view attributed
to Samkhya by external sources and many researchers. External evidence,
such as Sucarita Misra’s Kasika, Madhava’s Sarvadarsanasamgraha, and
Manameyodaya, ascribes to Samkhya the view that both validity and invalidity
are intrinsic. My analysis shows that according to Samkhya, validity is intrinsic
but invalidity is extrinsic. This conclusion pertains to both aspects of validity
and invalidity — origination and ascertainment.

The tendency towards intrinsic validity and extrinsic invalidity in the
aspect of their origination can be traced already in the SK. I$varakrsna lists,
in karika 7, the causes of non-perception — that is, the defects in the causes of
perceptual cognition that make valid perceptual cognition impossible. These
defects are extraneous to the normal conditions of perceptual cognition. This
tendency is supported by all classical Samkhya commentaries on karika 7. It
is especially conspicuous in the JM, which classifies these defects and applies
to them the term dosa (‘defect’, ‘bad quality’), used by Kumarila Bhatta and
other philosophers in their discussions on validity and invalidity.

The YD provides important evidence, though the commentary does not use
terminology characteristic of the discussions on this issue (that is, such terms
as pramanya, apramanya, svatas, paratas, dosa, guna). According to the YD’s
commentary on the fourth and sixth karikas, validity is intrinsic and invalidity
is extrinsic, both in their origination and ascertainment. Vacaspati Misra’s
TK (the last classical Samkhya text) — which describes, in its commentary
on the sixth karika, testimonial cognition caused by sentences of the Vedas as
svatah-pramana (‘being pramana from itself’) — too, adheres to the view that
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validity is intrinsic and invalidity is extrinsic both in their origination and in
their ascertainment.

The postclassical SS state that validity (pramanya) is intrinsic (svatas) (V,
51). This statement probably encompasses both origination and ascertainment
of validity. Aniruddha’s SSV, the earliest and most important commentary on
the SS, argues that validity is intrinsic and invalidity is extrinsic. Aniruddha’s
position on validity and invalidity pertains to both their origination and
ascertainment. He uses all main terms characteristic of the discussions on this
problem (pramanya, apramanya, svatas, paratas, dosa, guna).

Considering the Samkhya view reconstructed from classical and
postclassical Samkhya texts, it is hardly possible to agree with Kumar’s
opinion (KumaR 1984: 194):

We have no conclusive evidence to reject or to support either of the
above views put forward by Kumarilabhatta and Madhavacarya on the
one hand, and by Aniruddha on the other, as really held by the Samkhyas.
Hence we arrive at two possibilities: (1) the early Samkhyas held the
theory of intrinsicality of validity and invalidity of knowledge and it
was revised later on at the hands of Aniruddha and (2) Kumarilabhatta
and others on the one hand and Aniruddha on the other might have
recorded the theory from different sources which are not available to us.

My analysis of Samkhya texts shows that there is convincing evidence to
reject that the view that both validity and invalidity are intrinsic, attributed to
the Samkhyas, is Samkhyan, and to accept that the view that validity is intrinsic
and invalidity is extrinsic, defended by Aniruddha in the SSV, is held by the
Samkhyas. For the time being, no Samkhya text that supports the opinion that
Samkhyas acknowledged intrinsic invalidity is discovered (though we cannot
rule out the possibility that such text will be discovered in the future). Available
Samkhya sources contradict this opinion.

I am inclined to agree with Kataoka, who says that the view that both
validity and invalidity are intrinsic, presented and criticised by Kumarila
Bhatta and attributed by his later followers to the Samkhyas, probably arose
as part of the hypothetical classification and was not the view of any real
Kumarila’s opponents. I cite Kataoka’s comment (Kataoka 2011, Part 2: 233,
note 169) on the view that both validity and invalidity are intrinsic presented
in the Slokavarttika:

Kumarila’s classification is quite mechanical and looks highly
hypothetical. It is unlikely that Kumarila has a particular opponent in
mind, although it is true that the pattern of thinking in this view accords
well with that of the Samkhya.
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In my opinion, it is very probable that the view that both validity and
invalidity are intrinsic was attributed to the Samkhyas because of the association
of this view, presented by Kumarila Bhatta, with Samkhya’s satkaryavada. 1t
is obvious that a conception of validity and invalidity cannot be based on the
satkaryavada because the factors producing cognition cannot be reduced to
the material cause. However, such association was not completely ungrounded
because Samkhya tried to reduce all types of causes to the material cause (see
SK 15-16, 27, 57 with the commentaries), though it could not consequently
reject all other types of causality. In any case, it clearly follows from Samkhya
texts that Samkhya did not accept intrinsic invalidity. Intrinsic invalidity
seems to be incompatible or difficult to agree with intrinsic validity. The view
that both validity and invalidity are intrinsic probably arose as part of the
classification of the views presented by Kumarila, described by Kataoka as
‘quite mechanical’ and ‘highly hypothetical’. It should not be believed that the
view that both validity and invalidity are intrinsic, attributed to the Samkhyas,
had real adherents among them — as long as Samkhya texts or passages from
them that confirm this attribution are not discovered.
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Two abridged lists of the thirty-two marks of a Great Man -
mahapurusalaksana — occur in the Mahavastu (Mv[KM] II 40.9f. and Ms.
Sa 64rf.), written in the Sloka metre, in the form of keywords or one-word
designations referring to particular features. Most of these keywords can be
traced in their regular full forms later in the text (Mv[KM] II 375.6ff), as
well as in numerous Buddhist Sanskrit and Pali texts, e.g., Lalitavistara (LV),
Astadasaprajiiaparamita (AdsP), Bodhisatvabhumi (Bbh), Arthaviniscaya
(AVin), Gandavyiha (Gv), Sanghabhedavastu (SBV), Mahavadanasiitra
(MAV), Dighanikaya (DN) and Majjhimanikaya' (MN).

The lists are enclosed in three stanzas — two regular four-pada verses and
one consisting of six pddas. Each line contains five one-word designations
of the major marks of a Great Man, except for the last line, which contains
keywords referring to two characteristics, giving the total of thirty-two

' In the Pali canon, the list of the marks of a Great Man occurs in two places in the

Dighanikaya (Lakkhanasuttanta and Mahdapadanasuttanta) and once in the Majjhimanikaya
(Brahmayusuttanta).
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mahapurusalaksanas. The list is arranged in the order beginning with the feet
and ending with the top of the head. Some of the terms are corrupted and their
meaning remains vague.

The below edition is based on manuscript Sa? (abbr. Ms. Sa) — the oldest
preserved manuscript of the Mahavastu, dating back to the 12th/13th centuries
on paleographical ground. The readings in Ms. Sa differ considerably from
those adopted in the editio princeps of the Mahavastu (abbr. Sen.), prepared
in 1882—1897 by the French scholar Emile Senart based on six late Nepalese
manuscripts of the text, of which the oldest was dated from 1800 ce. In most
cases Ms. Sa provides demonstrably better readings than those in Senart’s
edition. In other places, however, the text is corrupted and needs to be amended
to obtain the correct sense.

The paper therefore presents a new edition of the lists, followed by a
translation and an analysis of the keywords and the marks of a Great Man to
which they refer. The transliteration of the text preserved in Ms. Sa together
with the readings in Senart’s editio princeps are given in the footnotes.

List 1. The edition based on Ms. Sa 64r2ff. (Sen. I 226.16ft.):

samd mydii ca dirghd ca dyata ca ussamkhaparicama |
eni brhac ca tisthamto kosa nyagrodho te dasa |I>*

‘Even’ and ‘soft’ and ‘long” and ‘broad’, ‘arches’ [forming] the fifth
[mark];

‘antelope’ and ‘straight’, ‘standing’, ‘sheath’, ‘banyan tree’ — these are
the ten [marks].’

The manuscript consists of 427 folios, six lines per folio. The original is lost; the microfilms are
available at the National Archives of Nepal in Kathmandu and in Staatsbibliothek zu Berlin. Ms.
Sa was written in an old-Nepalese script called Bhujimol and represents the so-called Nepalese
hooked style. The Ms. was filmed by the Nepal-German Manuscript Preservation Project in
1978. For more information on this manuscript see MarciNiak 2014, 2016, TourNIER 2017.
For the facsimile edition of Ms. Sa see Yuvama 2001.

Ms. Sa 64r2: sama mrdii ca dirgha ca ayata ca usSamkhaparicama vani brhac ca tisthamto kosa
nyagrodho te dasa; Sen. 1 226.16ff.: sama hesta ca dirgha ca ayata ca ucchamga pamcama |
eni brhac ca tisthanto kosa nyagrodha te dasa |l.

Pada b is hypermetrical by two syllables, there seems to be no obvious way of correcting it. In
pada d the metre requires nyagrodhd. Padas a and ¢ are in a regular Sloka Pathya.

Unless otherwise noted, all translations are the author’s. Cf. the translation by JoNes 1949—
1956: 1 180f. ‘He has feet with level thread. He has designs of wheels on the soles of his feet.
He has long toes and fingers. He has broad and projecting heels. He has sharply arched feet.
His legs are like the antelope’s. His body is divinely straight. He can touch his knees with his
hands when standing erect. His male organ is enclosed in a sheath. His body is proportioned
like the banyan tree’.



The Thirty-Two Marks of a Great Man in Two Metrical Lists in ... 179

mydi jali ca pratipirna eka® urdhvagrapanicama’ |

Slaksnacchavi citantaro ca utsada ca te dasa |I®°

‘Soft’ and ‘having a net’, ‘full’, ‘one’, ‘upright tips’ [forming] the fifth
[mark];

‘smooth skin’ and ‘filled-in interval’ and ‘prominences’ — these are the
ten [marks]."

rasam suvarna stho ca samd sukld ca paiicama |

sama prabhiita Brahma ca nila gopaksma te dasa |

irnd usnisasirsam ca nathe dvatrimsallaksana va' |I'> 13

‘Taste’, ‘golden’ and ‘lion’, ‘even’, and ‘white’ [being] the fifth [mark];
‘even’, ‘long’ and ‘Brahma’, ‘dark blue’, ‘cow’s eyelashes’ — these are
the ten [marks];

‘tuft of hair’ and ‘head with a protuberance’ — [these are] the thirty-two
marks on [the body of] a saviour.™

List 2. A very similar list occurs also in Mv(KM) II 4041 (Ms. Sa 12313,

Sen. IT 29.19-30.6). The differences, underlined below, concern the words
relating to five characteristics:

Ms. Sa has reka, which seems to be a mere scribal error: e was miswritten as re, the two
aksaras are similar and can be confused.

The reading in Ms. Sa is not clear, the first aksara is indecipherable:..tvagrapaiicama.

Ms. Sa 64r2: mrdi jali ca pratipirnna reka..tvagrapancamaslaksnacchavi visantaro ca utsada
ca te dasa; Sen. 1 226.18f.: mrdu jala ca pratipirna eka ardhvagra pamcama | slaksnacchavi
hamsantara ca utsada ca te dasa ll.

Pada a is hypermetrical by one syllable, but it becomes sa-Vipula if we omit ca.

Cf. Jones 1949-1956: 1 180f. ‘His hands and feet are soft and tender. His hands and feet are
net-like. His body is perfectly formed. The down on his body grows in single hairs, one to each
pore. The down on his body grows straight upwards. He has a smooth skin. He has a [ ? ] skin.
He has the gait of a swan. There is no hollow between his shoulder blades. His body has the
seven convex surfaces.’

The word va (= eva) is metrically redundant, it does not occur in the parallel verse in Mv(KM)
1141.4.

Ms. Sa 64r3: rasam suvarnna stho ca sama | sukla ca paiicama sama prabhiibrhata ca nila
gopaksma to dasa | irnna usnisasirsam ca nathe dvatrimsallaksana va; Sen. 1 227.11f.: rasam
suvarna stho ca sama sukla ca pamcama | sama prabhiita brahma ca nila gopaksma te dasa |
wwrnd usnisa sirsam ca natho dvatrimsalaksano 1.

Pdda f does not scan. We could improve it by reading dvatrimsalaksana.

Cf. Jones 1949-1956: 1 181 ‘He has an exquisite sense of taste. His skin is the colour of
gold. He has the bust of a lion. He has regular teeth. His teeth are perfectly white. His bust is
consistently rounded. His tongue is long and slender. His voice is like that of Brahma. His eyes
are blue. His eyelashes are like cow’s. Between his eyebrows he has a hairy mole. His head is
shaped like a royal turban. Such is the saviour with the thirty-two marks of excellence.’



180 KATARZYNA MARCINIAK

sama hestha ca divgha ca ayata ussamkhapaiicama |
eni brhac ca tisthato® kosa nyagrodha te dasa |1'®

‘Even’ and ‘underneath’ and ‘long’, ‘broad’, ‘arches’ [forming] the fifth
[mark];

‘antelope’ and ‘straight’, ‘standing’, ‘sheath’, ‘banyan tree’ — these are
the ten [marks].

myrdu jalt ca pratipurna eka urddhamgapaiicama'” |

Slaksna cita c(’) antaramsa(?)"® utsada-n-addha' te dasa |** '

‘Soft” and ‘having a net’, ‘full’, ‘one’, ‘erect’ [forming] the fifth [mark];
‘smooth’ and ‘filled-in’, ‘shoulder’, ‘prominences’, ‘half” — these are
the ten [marks].

rasa suvarna stho ca sama sukla® ca paiicama |

samd prabhiita Brahma ca nild gopaksma te dasa |

itrnd usnisasirso ca nathe dvatrimsalaksane® 1%

‘Taste’, ‘golden’ and ‘lion’, ‘even’, and ‘white’ [being] the fifth [mark];
‘even’, ‘long’ and ‘Brahma’, ‘dark blue’, ‘cow’s eyelashes’ — these are
the ten [marks];

‘tuft of hair’ and ‘head with a protuberance’ — [these are] the thirty-two
marks on [the body of] a saviour.

20

21

22
23
24

Ms. Sa brha va tisthato. If correct, here tisthato is nom. sg. masc. -fo (cf. BHSG § 18.33). The
metre, however, is in favour of tisthamto (Sloka Pathya — the seventh syllable should be long).
Ms. Sa 123r3: sama hestha ca dirghd ca ayvata usamkhapaiicama | eni brha va tisthato kosa
nyagrodha te dasa |; Sen. 11 29.19-30.1: samd hestd ca dirgha ca ayata utsamgapamcama | eni
brhatpratisthito kosa nyagrodha te dasa l.

Urddhamga is semi-Middle Indic; cf. BHSD s.vv. dirdhvagra, ird(d)ha.

The readings in Ms. Sa are corrupted. The proposed readings are based on those in the parallel
verse in Ms. Sa 64r2. However, the conjecture is not certain. In the Mv(KM) II 41, I read ca-
h-amsa, which is also doubtful. See the discussion below, no. 17.

So reads Ms. Sa. However, it is more likely that the original reading was utsada c(’) addha, but
then ¢- was miswritten as n- (the aksaras ca and na can be confused).

Ms. Sa 12313: mrdu jalt ca pratipiinna ekd irdhvamgaparicama (or tirddhamga®, ddha and
dhva cannot be differentiated here) | slaksnam cita ca hamsadakonaddha te dasa; Sen. 11
30.2ff.: mrdujala ca pratipirna eka urdhvagrapamcamah | slaksnacchavi hamsantara ca
utsada ca te dasa ll.

Pdda a is hypermetrical, but it becomes regular if we omit ca or assume resolution of the first
syllable; pada c is submetrical by one syllable.

Ms. Sa reads sukra, which is a wrong back-formation of sukka.

Here °laksane is nom. pl. -e (BHSG § 8.80).

Ms. Sa 12313: rama suvarnna stho va sama Sukrd ca paiicamd | sama prabhiita brahma ca
nila gopaksma to dasa | iirnno usnisastiddho ca natho dvatrimsalaksane; Sen. 11 30.41f.: rasam
suvarnastho ca sama sukld ca pamcama | sama prabhiita brahma ca nilagopaksa te dasa | iirna
usnisasirsam ca natho dvatrimsalaksano .
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In the first verse, list 2 has hestha ‘underneath’®, while list 1 reads mrdii
‘soft, delicate’. Undoubtedly hestha (= cakra hestha padatale ‘“wheels on the
soles of the feet’) fits into the list better than mrdu (= mrdupanipada ‘soft
hands and feet’), as mrdu already occurs in pada a in the next verse. Perhaps
mydi in list 1 could refer to mrdugatra ‘delicate body’, which, however, is
one of the minor characteristics (anuvyarnijana)* and therefore does not fit into
the list of the major marks. Moreover, it would be out of place in the toe-to-
head enumeration. The correct reading is undoubtedly %esthda in list 2, as this
laksana occurs second also in other texts (e.g., SBV, MAV, AdsP, Bbh).

In the second verse, padas c and d in list 1 read slaksnacchavi citantaro ca
utsadd ca te dasa, which cannot be correct, as it contains designations referring
to only three characteristics instead of the expected five: slaksnacchavi ‘delicate
skin’, citantaro (= citantaramsa) ‘filled-in interval (between the shoulders)’
and utsada (= saptotsada) ‘(seven) prominences’. The corresponding line
in list 2 has five words but they seem to refer to only four features: slaksna
(= Slaksnacchavi) ‘delicate (skin)’, cita and amsa (= citantaramsa) ‘filled-in
(interval between) the shoulders’, utsada (= saptotsada) ‘(seven) prominences’
and addha (Middle Indic for ardha) (= simhapirvardhakaya) ‘the (upper) half
(of the body like that of a lion)’, unless amsa expresses another characteristic
(see below no. 17 for the discussion on this keyword).

The one-word designations and their meanings are as follows?”:

1. Sama = samd carana ‘even feet’. The list in Mv(KM) II 375.6f.
reads sama jalavanaddhd carand tesam pracaripnam supratisthita
laksarasaprasekavarna ‘These wanderers have even feet covered
(avanaddha) with a web, well-placed, having the colour of the lac essence’.

Cf. LV 106.3—4 supratisthitasamapadau ‘Well-placed, even feet’; AVin
285.3 supratisthitapada ‘Having well-placed feet’ (AVin[tr.] 206.3); SBV I
50.11. supratisthitapado devakumarah; apidanim supratisthitatvat padayoh
samam akramate mahim ‘The boy has well-placed feet. And because of the
well-placedness of his feet, he evenly steps upon the earth’; MAV 78.3f.
(supratisthitap)dado (de)va kumara i(dam mahapurusasya mahapurusa-
lak)s(a)nam ‘The boy has well-placed feet; this is the characteristic of
a Great Man’; Gv 399.20 supratisthitapadah tejodhipatirajakumaro ’bhiit
samam mahdaprthivyam padatalav utksipati samam niksipati (...) samam
mahaprthivim samsparsati ‘The prince Tejodhipati had well-placed feet. He

25 See BHSD s.vv. hesta, hestha.

26 Cf. for example the list of the minor marks in Mv(KM) 11 59.4f.: mydugana ca visadagata ca
adimagatra ca.

27 Cf. also the list of the thirty-two marks of a Great Man in Zysk 2015: 195-205.
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evenly draws his feet up from the earth, evenly places [them on the earth],
evenly touches the earth’; AdsP 49.22 supratisthitapadah sa bhagavam.
tatra-idam supratisthitapadata. sarvavadbhyam padatalabhyam samam
prthivim sprsati ‘The Lord’s feet are well-placed, i.e. he places the entire
soles of his feet evenly on the ground’ (Conze 1975: 583); Bbh II 375.9f.
supratisthitapado mahapurusah samam akramati mahim ‘A Great Man has
well-placed feet, he steps on the earth evenly’.

Cf. also the description in DN III 146.8ff.: suppatitthitapado hoti, samam
padam bhumiyam nikkhipati, samam uddharati, samam sabbavantehi
padatalehi bhiimim phusati ‘Feet with level tread, evenly placing his foot
upon earth, evenly drawing it up, evenly touching the earth with the entire
surface of the foot” (DN[tr.] IIT 139.28ff.)*.

. Hestha = cakra hestha padatale “wheels on the soles of the feet’. The list

in Mv(KM) 11 375.8f. reads sahasrara sanemika cakra hestha padatale
jata svastikair upasobhitah ‘Beneath, on the soles of the feet appeared
thousand-spoked wheels [provided] with rims, adorned with svastikas’.

Cf. AVin 386.4 adhastat padatalayos cakrankitapadatalata ‘The soles
of the feet marked with a wheel’ (AVin[tr.] 206.6). In several texts
sanemika ‘with a rim’ and sanabhika ‘with a hub’ are added, e.g., Bbh
I 375.11ff.,, SBV 1 50.3f., AdsP 49.25ff. adhastat padatalayos cakre jate
sahasrare sanabhike sanemike sarvakaraparipirne ‘He has, stamped on
the soles of his feet, lines depicting a wheel, i.e. on his both feet there
grow wheels, with a thousand spokes, with rims and naves, complete in
every respect’ (Conze 1975: 584); MAV 78.5f. adhas tasya padayos cakre
jate sahasrare sanabhike sa(ne)mike sarvakara(pa)r(i)piirne ‘On the
bottom of his feet appeared wheels with a thousand spokes, with rims and
hubs, accomplished with all forms’; LV 106.2f. cakre jate citre arcismatt
prabhasvare site sahasrare sanemike sanabhike ‘Beautiful wheels,

28
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Comm. yatha annesam bhiumiyam padam thapentanam aggatalam va panphi va passam
va pathamam phusati, vemajjhe va pana chiddam hoti, ukkhipantanam pi aggatal’adisu
ekakotthdaso va pathamam utthahati, na evam assa. assa pana ekappaharen’ eva sakalam
padatalam bhiimim phusati, ekappahdaren’ eva bhiimito utthahati. tasma ayam supatitthitapado
(Sv 11 445.151f.) “The other [people], when they place the foot on the earth, either the front [of
the foot], the heel, or the side [of the foot] touches [the ground] first, while under the middle
[part of the foot] there is a hollow (i.e., the middle part of the foot does not touch the ground).
And when they draw [the foot] up, one part goes up first, either the front [of the foot] or the
others. But it is not so when it comes to him (i.e., a Great Man). His entire sole of the foot
touches the earth at once, [and the entire sole of the foot] rises from the earth at once. This is
why he has well-placed feet’.

Cf. also DN(tr.) II 14, fn. 2 ‘Literally, “well-planted feet”. The traditional meaning is, that the
whole undersurface touched the ground at once. The Great Man was flat-footed, and did not toe
or heel the ground in walking’.
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brilliant, clear [and] bright, with a thousand spokes, with rims and hubs’;
Gv 399.22ff. padatalayos cdsya cakrani jatani sahasrarani sanabhini
sanemikani sarvakaraparipirnani surucirani darsaniyani ‘On the soles
of the feet appeared wheels with a thousand spokes, with rims and hubs,
accomplished with all attributes, lovely [and] delightful’; DN III 143.9ff.
padatalesu cakkani jatani honti sahassarani sanemikani sandabhikani
sabbakaraparipirani suvibhattantarani ‘Moreover beneath, on the soles
of his feet, wheels appear thousand-spoked, with tyre and hub, in every
way complete and well divided” (DN[tr.] IIT 137.31-38.1). Cf. also ALLON
2001: 144 bhayavadu padesu cakra sahasahara s(*anemia sanabhia)
savarovaghada aceata prabh(*a)sp(*a)ra ‘On the feet of the Lord there
were thousand-spoked wheels, with rims and hubs, complete®, bright and
clear’ (see also the discussion in ALLon 2001: 145ff. and Dietz 2006: 157).

Dirgha = dirghanguli ‘long fingers and toes’. The list in Mv(KM) I1 375.14
reads dirghamguli tamranakha (...) carand lokanathanam ‘The saviours of
the world have feet with long toes, with copper-coloured toenails®!”.

Cf. Bbh 11 375.13, SBV 1 50.5f. dirghangulir mahapurusah ‘A Great Man
has long toes and fingers’; MAV 78.7f. (dirgha)ngulir deva kumara idam
mahapurusasya mahapuru(sa)-laks(a)nam ‘The boy has long fingers and
toes; this is the characteristic of a Great Man’; AVin 288.2 dirghangulikata
“The fingers long’ (AVin[tr.] 206.12); AdsP 49.29f. dirgha-angulitkah sa
bhagavan. dirgha-m-asya angulayo hastapade yatha na anyesam ‘His toes
and fingers are long, i.e. they are longer than those of others’ (Conze 1975:
584); Gv 400.2 dirgha asydngulayo ’bhitvan vrttah samayatasamdhayah
‘His toes and fingers were long, rounded, with extended joints’; DN III
143.17 mahapuriso digh’angult hoti ‘A Great Man has long toes and
fingers’*2.

Ayata = ayataparsni ‘broad/projecting heels’. This characteristic does not
occur in the list in Mv(KM) II 375.6ff.

Cf. SBV 1 50.6, Bbh II 375.13f. ayatapadaparsnir ‘Having broad heels’;
MAV 78.8f. ayatapadaparsnir deva (kumara idam mahapurusasya

30
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Literally ‘with all its form made’, Gandhari savarovaghada, Sanskrit sarvaripakrta. See
ALLON 2001: 147.

‘Copper-coloured toenails’ is one of the secondary marks of a Great Man, e.g., LV 106.12,
AdsP 52.16f.

Comm. yatha aniiesam kaci anguliyo digha honti, kdci rassa, na evam Mahapurisassa.
Mahapurisassa pana makattass’ eva digha hatthapadanguliyo miile thiila anupubbena gantva
agge tanukad (Sv 11 446.121f.) ‘ Among other [people], some fingers and toes are long, some are
short, but it is not so when it comes to a Great Man. The fingers and toes of a Great Man are
long like those of a monkey, thick at the bottom and then gradually [become] thin at the top’.
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mahapuru)salak(sa)nam ‘The boy has broad heels; this is the characteristic
of a Great Man’; LV 105.22 ayataparsnipadah ‘Having feet with broad
heels’; AdsP 49.32f. ayatanaparsni sa bhagavan. ayate asya parsni
atirekena yatha na anyesam ‘He has broad heels, i.e. his heels are broader
than those of others’ (Conze 1975: 584); Gv 400.1 ayatapadaparsnitdsya-
bhinirvrttabhiitparisuddhaprabhasvarasarvaratnavarnavabhdasapramukta
‘He had broad/projecting heels, pure, shiny, releasing the light [having] the
colours of all gems’; DN III 143.15 ayatapanhi ‘He has projecting® heels’
(DN[tr.] I 138.3)*. In AVin 287.6 this mark and the next one are listed
together as one characteristic ayataparsnyutsamgapadatd ‘The heels of the
feet large and the ankles prominent’ (AVin[tr.] 206.6).

Ussamkha = ussamkhapada ‘feet with high/conspicuous arches’. Cf.
Mv(KM) II 375.12f. ussamkhapdda te natha ‘The saviours have feet with
high arches’.

In Buddhist Sanskrit texts several spellings are attested: ucchankha-,
ucchanga-, utsanga- and ussankha-, however, the original form, etymology
and meaning remain obscure. Cf. SBV 1 50.11 ucchankhacaro, LV 106.1
utsangapadah,Bbh11375.15 utsamgacaranah, Gv399.24 uccharnkhapadata,
MAV 80.1f. (ucchanga)carano deva kumara idam mah(a)pu(rusas)y(a)
mahapu(rusalaksanam) ‘The boy has feet with high arches; this is the
characteristic of a Great Man’; AdsP 49.33f. ucchankhapdda sa bhagavan.
uccair asya jatau gulphau bhavatah ‘His feet have inconspicuous
anklebones, i.e. his two anklebones grow high up’ (Conze 1975: 584).
Cf. also BHSD s.v. ucchankha ‘According to Pali DN comm. 1i.446.28ff.
it means that the soles of the feet can be seen as they walk, because “the
ankles are fixed high”; if from utsanga, having feet characterized by a “lap”
(an up-curve under the foot, making the sole visible?)’.

Cf. Pali ussankha ‘Having feet with high arches’ (DP s.v. ussankha)
and ‘“Whose feet have conspicuous arches; the variety of spellings and
interpretations in the ct.s and other traditions indicates that the true meaning
was lost at an early date’ (CPD s.v. do.). DN 111 143.20 reads ussankhapado
‘His ankles are like rounded shells’** (DN[tr.] ITI 138.7)%.

33
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See CPD, DP s.v. ayata ‘“°-panhi(n), having projecting heels’.

Comm.: ayatapanhi ti dighapanhi, paripunnapanhi ti attho (Sv 11 446.5) ‘“Having extended
heels” means “having long heels, full heels™. Cf. also DN(tr.) II 14, fn. 3 ‘If the foot of a Great
Man be measured in four parts, two are taken up by the sole and toes, one is under the leg, and
one is the heel projecting rearward.’

Cf. DN(tr.) II 14, fn. 6 ‘Ensuring the maximum of flexibility. Cy. This is desirable in sitting
cross-legged.’

Comm. uddham patitthitagopphakatta ussankha pada assa ti ussankhapddo (Sv 11 446.281.)
““Having feet with arches” means because the ankles are fixed high, his feet are with arches’.
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6.

Eni = enijamgha ‘shanks like [those of] the black antelope’. Cf. Mv(KM) 1T
376.2 enijamgha ca te asi sirigarbhopasannibha ‘They had shanks like the
black antelope’s, resembling the sirigarbha gem (i.e., of reddish colour)’.

Cf. SBV 1 50.11 enijanghah; MAV 80.2f. (aineyajarngho) deva kumara
i(dam mahapurusasya mahapurusalaksa)nam ‘The boy has shanks like
the black antelope’s; this is the characteristic of a Great Man’; Bbh II
375.15, AVin 291.2 eneyajamghah; LV 105.22 eneyamrgardjajanghah
‘Having shanks like [those of] the black antelope, the king of deer’; AdsP
49.34ff. aineyajamghah sa bhagavan. anupurvasamudgate asya jamghe
tadyathdpi nama aineyasya mrgardjasya ‘His shanks are like those of the
black antelope, i.e. because his shanks are gradually tapering away, like
those of the black antelope, king of deer’ (Conze 1975: 584); Gv 400.6ff.
eneyajanghata cdsya abhinirvrttabhit. tasya janghe anupirvasamudgate
abhiitam racite vrtte sujate eneyasyéva mrgarajiiah. nainam kascit
samartho ‘nujavitum anuprdaptum va, na ca vrajan klamam dapadyate
sma ‘He has attained the state of having shanks like [those of] the black
antelope. His shanks were gradually tapering,’” — [well-]set, round, well-
grown, like those of the black antelope, the king of deer. No one was able
to run after or reach him; as he walked, he did not [ever] become tired’; DN
111 143.21 enijangho ‘His legs are like an antelope’s’ (DN[tr.] IIT 138.8)%,

Brhac = brhadrjugatra ‘strong and straight body’. The list in Mv(KM) II
377.1 reads Brahma-(’)jjugatra te natha ‘The saviours have straight bodies
like [that of] Brahma’, which agrees with the Pali brahm ujju-gatta (e.g.,
DN III 144.6%, cf. the translation in DN[tr.] III 138.21 ‘He has a frame
divinely straight”).

Cf. SBV 1 51.2, Bbh II 376.1 brhadrjugatrah; MAV 82.8f. brhadrjugatro
deva kumara idam mahdapurusasya mahapurusalaksanam ‘The boy has
a strong and straight body; this is the characteristic of a Great Man’; Gv
400.23 brhadrjugatramahapurusalaksanapratilabdhah sa khalu punar
abhavat (...) prasamagatro gurugatrah prasannagatrah prahladagatrah
‘He has attained the characteristic of a Great Man [in the form of] a strong
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Cf. CPD s.v. anupubba ‘regular, gradual (increasing or decreasing)’; BHSD s.v. anupirva
‘tapering’.

Comm. epimigasadisajangho mams’ ussadena paripunnajangho (Sv 11 447.4f.) ‘Shank like
[that of] an antelope; shank full of protuberance of flesh’. Cf. also DN(tr.) II 14, fn. 6 ‘With
protuberant well-modelled joints, like an ear of rice or barley, Cy’; MN(tr.) I 321, fn. 4 “With
flesh all around, not in a lump at the side, i.e. straight-limbed.”

Comm. Brahma viya ujjugatto (Sv 11 447.32) ‘The body straight like Brahma’s’. Cf. MN(tr.) I
321, fn. 7 ‘A straight tall body, like Brahma’s. Most creatures bend at their shoulders, hips and
knees; but the Tathagata, rising up tall, is like a high golden gateway in a city of the devas’;
DN(tr.) IT 15, fn. 1 ‘He will not stoop, nor lean backward, as if catching at the stars, nor have
a crooked spine, but tower up symmetrically like a golden tower-gate in a city of the gods, Cy.’
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and straight body, (...) tranquil body, great body, pure body, joyful body’;
AdsP 50.1ff. prabhutarjusujatagatrah sa bhagavan. akubjam abhagnam
sujatam sarvakarai sapta-aratnyucchrayena anurapavistaram —asya
gatram bhavati ‘His bodily frame is well-grown, tall and straight, i.e. it is
not crooked, not bent, well-grown in all ways; its height is seven cubits,
and everything is proportioned accordingly’ (Conze 1975: 584). This
characteristic does not occur in the lists in LV and AVin.

Tisthato = tisthamto anavanamanto panihi janukam sprse ‘Standing, without
bending, he is able to touch his knees with his hands’, which agrees with the
reading in Mv(KM) 11 376.5 anonamanto kayena panihi janukam sprse.

Cf. AdsP 50.4ff. ajanubahu sa bhagavan. sthito ’navanaman yada
akanksati tada dvabhyam panitalabhyam ubhe janumandale paramrsati
samparamarsti ‘His arms reach to his knees, i.e. when he stands up,
he can, without bending down, whenever he wants, touch and stroke
his kneecaps with the two palms of his hands’ (Conze 1975: 584);
SBV 1 50.11 anavanamanena kayena ubhau janumandalav amarsti
paramarsti ‘Without bending the body he touches and strokes both
kneecaps’; MAV 80.3ff. anavanatakayo deva kumda(rah anavanat)e(na
kayenobhau janumandalav amarjati parima)rjati idam ma(hapurusasya
mahapurusalaksa)nam ‘The boy has an unbent body; without bending the
body he touches and strokes both kneecaps. This is the characteristic of
a Great Man’; Bbh 11 375.15 anavanatakayah ‘Unbent body’; LV 105.19
sthito ’navanatapralambabahuh, AVin 294.4 anavanatapralambabahuta
‘Long arms when standing erect’ (AVin[tr.] 207.7); Gv 400.21ff. pralam
babahutamahapurusalaksanapratilabdhah (the edition reads incorrectly
°laksanah prati®) sa khalu punar abhavat. so 'navanamanenobhabhyam
panibhyam janumandale parimarjati paramrsati samabhagasthitena
Sarirena ‘He possesses a mark of a Great Man in the form of arms hanging
down [to the knees]. Without bending down, with his body straight, he
touches and strokes his kneecaps with his hands’; DN III 143.22f. thitako
va anonamanto ubhohi panitalehi jannukani parimasati parimajjati
‘Standing and without bending, he can touch and rub his knees with either
hand’ (DN[tr.] IIT 138.9f.)*.

40

Comm. avasesa hi jana khujja va honti vamana va. khujjanam uparimakdayo aparipunno
hoti, vamananam hetthimakayo. ye aparipunnakayatta na sakkonti anonamanta jannukani
parimajjitum. Mahapuriso pana paripunna-ubhayakayatta sakkoti (Sv 11 447.8ff.) ‘“The other
people are either humpbacked or dwarfish. The upper body of the humpbacked is not full, the
lower body of the dwarfish [is not full]. They, because of the incompleteness of their bodies,
are not able to touch their knees without bending down. But when it comes to a Great Man,
because of the completeness of both halves of his body, he is able [to touch his knees without
bending down]’.
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9.

Kosa = kosavastiguhya ‘male organ concealed in a sheath’. The list in
Mv(KM) II 376.7 reads kosavastiguhyamedhram hayardjasya yadrsam
‘His male organ is concealed in a sheath like that of the king of horses’.

Theothertextshave kosagatavastiguhya (Bbh,AVin), kosopagatavastiguhya
(LV), kosahitavastiguhya (AdsP) and kosogatavastiguhya (SBV, MAV),
e.g., AdsP 50.6 kosahitavastiguhya sa bhagavan. tadyatha abhijatasya
hastyajanesyasya asvajaneyasya va ‘His male organ is hidden in a sheath,
i.e. as in the case of a noble thoroughbred elephant or horse’ (Conze 1975:
584); Gv 400.11ff. kosagatavastiguhyata cdsya mahapurusalaksanam
abhinirvrttam abhiit suguptam asya koSavastiguhyam abhiin nimagnam
samchaditam, tadyatha hastyajaneyasya va asvajaneyasya va ‘He
had a mark of a Great Man [in the form of] the male organ hidden in
a sheath. His male organ was well hidden, concealed in a sheath, sunk
and covered, just like that of a thoroughbred elephant or horse’; SBV
I 50.14ff. kosogatavastiguhyo deva kumarah; kosogatavastiguhyam
tadyatha abhijatasya hastyajaneyasya va asvajaneyasya va ‘The boy
has his male organ concealed in a sheath; the male organ is concealed in
a sheath just like that of a thoroughbred elephant or horse’; MAV 80.6ff.
kosagatavastiguhyo de(va k)umarah; k(osagatam asya va)stiguhy(am)
tadyathabhija tasya hastya(janeyasya) va(s)v(as)ya(j)a(n)e(vasya va
idam) mahapurusasya ma(ha)purusalaksana(m) ‘The boy has his male
organ concealed in a sheath; his male organ is hidden in a sheath, just like
[that of] a thoroughbred elephant or horse. This is the characteristic of
a Great Man.” In DN III 143.24 the reading is kosohitavatthaguyho ‘His
male organs are concealed in a sheath’ (DN[tr.] III 138.11)*. Cf. also Dierz
2006: 154 kosohitavastra-[gu]hyo*

10. Nyagrodha = nyagrodhaparimandala ‘[well-]proportioned body like the

nyagrodha-tree’, which agrees with the readings in Mv(KM) 11 376.10, LV
105.20 and Bbh II 375.16.

Cf. AdsP 50.28ft. nyagrodhaparimandala sa bhagavan. yavad asya arohas
tavat parinaha yavat parinahas tavad aroha ‘The circumference of his
body is like that of the fig-tree, i.e. as great as he is in height, so great is he
in width, as great as he is in width, so great is he in height’ (Conze 1975:
584); AVin 305.1 nyagrodhaparimandalasamantaprasadikata ‘A body of
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Comm. usabhavaran’ adinam viya suvannapadumakannikasadisam kos’ ohitam paticchannam
vatthaguyham assa ti kos’ ohitavatthaguyho (Sv 11 447.13ff.) ‘Male organ hidden, covered,
concealed in a sheath, resembling a golden pericarp of a lotus, like [the organ] of bulls,
elephants etc.’

Middle Indic ohita from Sanskrit apahita ‘concealed, hidden’ or avahita ‘placed’; see von
Hinuser 2001: § 139.
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11.

12.

well-proportioned symmetry, like the banyan-tree’ (AVin[tr.] 209.1); SBV
I 50.16f. nyagrodhaparimandalo. yavan kayena tavan vyamena, yavan
vyamena tavan kayena ‘The body has proportions like the nyagrodha-tree.
As [great] is [the length of] his body, so [great] is the compass of his arms;
as [great] is the compass of his arms, so [great] is [the length of] his body’;
MAV 80.9%. (n)yagrodhaparimandalo deva (kuma)ro yavat kaye(na) tavad
vyamena yavad vyamena tavat kayena ‘The boy has body proportions like
the nyagrodha-tree; as is [the length of] his body, so is the compass of his
arms; as is the compass of his arms, so is [the length of] his body’; Gv
402.141f. nyagrodhaparimandalatamahapurusalaksanapratilabdhah sa
khalu punah tejo’dhipatt rajakumaro ’bhiit samantabhadraparimandalah
samantabhadrah samantaprasadikah ‘The prince Tejodhipati has attained
the mark of a Great Man [in the form of] body proportions like those of
a nyagrodha-tree, the proportions perfect on all sides, entirely perfect,
entirely beautiful’; DN III 144.10ft. nigrodhaparimandalo hoti, yavatakv
assa kayo tavatakv assa vyamo, yavatakv assa vyamo tavatakv assa kdayo
‘His proportions have the symmetry of the banyan-tree; the length of his
body is equal to the compass of his arms, and the compass of his arms is
equal to his height” (DN[tr.] III 138.25ft.).

Mydu = mrdupanipada ‘soft hands and feet’. Cf. the lists in Mv(KM) II
59.6f. buddha bhagavanto tilamrdupanayas ‘The buddhas have hands soft
like cotton’ and in Mv(KM) III 332.14 jalamrduhastapado ‘He has soft,
webbed hands and feet’.

Cf. Bbh 1II 375.14 mrdutarunapanipadah; LV 106.1, AVin 289.6
mrdutarunahastapadah; SBV 1 50.6f., MAV 78.9f. mrdukam asya
panipadam tadyatha tilapicur va karpasapicur va ‘His hands and feet are
soft like cotton or cotton-wool’; AdsP 49.27f. mrdutarunahastapadatalah
sa bhagavan. mydv asya hastapadam yatha na anyesam ‘The soles of his
feet and the palms of his hands are tender and soft, i.e. his hands and feet
are softer than those of others’ (Conze 1975: 584); Gv 400.3ff. mrdini
cdsya hastapadatalany abhiivan kacilindikatirekasukhasamsparsani. sa
tair yan sprsati striyam va purusam va darakam va darikam va, sarve te
pritimanaso ‘bhitvan paramasukhasaumanasyasamarpitah ‘His hands
and feet were soft, felt [like] a very soft cloth. When he touched women
or men, boys or girls with them, they all became joyful, filled with the
utmost happiness’; DN III 143.18 mudutalunahatthapdado ‘Soft and tender
in hands and feet’ (DN[tr.] III 138.5).

Jalt = jalapanipada ‘webbed hands and feet’. The list in Mv(KM) II 375.6
reads jalavanaddha carana ‘Feet covered (avanaddha) with web’. Cf. also
Mv(KM) III 332.14 jalamyduhastapado ‘He has soft hands and feet with
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a net’, which is a conflation of two characteristics: mrdupanipada ‘soft
hands and feet’ and jalapanipada “webbed hands and feet’.

Cf. Bbh II 375.14 jalinipanipado; SBV 1 50.8f. jalinipanipado deva
kumarah; jaliny asya hastayos ca padayos ca, tadyatha abhijatasya
hamsarajasya ‘The boy has hands and feet with a net; his hands
and feet are with a net, just like those of a noble king of geese’; MAV
78.12f.  (jalin)ipanipado deva kumara jalini asya pa(nipad)esu
t(a)dy(a)thabhijatasya hamsarajiiah ‘The boy has hands and feet with a net;
there are nets on his hands and feet just like [those on the feet] of a noble
king of geese’; AVin 288.5 jalahastapadata; LV 106.1 jalangulihastapadah
‘Fingers and toes with a net’; AdsP 49.30f. jalahastapada sa bhagavan.
hamsarajasyaiva asya sajalam hastapadam ‘His hands and feet are joined
by webs, i.e. as with the royal goose’ (Conze 1975: 584); Gv 399.25f.
ubhe cdsya hastapadatale jalint abhitam vicitrasuvibhaktacchidrapari-
sravipt (the edition reads °chidrapari®, see BHSD s.v. parisravin) tadyatha
Dhrtarastrasya hamsardjasya ‘Both palms of his hands and the soles of
his feet have a net, [which is like] a filter with manifold, well-divided
holes, just like those of Dhrtarastra, the king of geese’; DN III 143.19
Jjalahatthapado ‘With hands and feet like a net” (DN[tr.] III 138.6)%, but
cf. MN(tr.) IT 321.4f. “The revered Gotama has (the fingers and toes) of his
hands and feet evenly spaced’*.

13. Pratipirnpa. It is not entirely clear to which characteristic this word refers.
Perhaps we could read pratipirnaskandha “full, filled-in shoulders’, which
would convey the meaning similar to ‘rounded shoulders’ — a feature which
occursalsoinafew other texts, e.g., Mv(KM) I1376.16 samvrttaskandhabhiic
caisam risabhasya <va> yadyst ‘They had round shoulders like those of
abull’; SBVIS51.2, MAV 82.9, Bbh I1376.1, LV 105.18 susamvrttaskandha
‘Well-rounded shoulders’; AVin 293.5 samavrttaskandhata ‘The shoulders
evenly rounded’ (AVin[tr.] 207.4); AdsP 50.25f. samvrttaskandha sa

4 According to the commentary in Sv II 446.211F., there is no webbing between the fingers
and the toes: na cammena parinaddha-angul’ antaro, ediso hi phanahatthako purisadosena
upagato pabbajam na labhati. Mahapurissa pana catasso hatth’ anguliyo paiicapad’ anguliyo
ekappamana honti ‘The space between fingers and toes is not covered with skin. Such a one,
whose hands are [webbed] like a snake’s hood, is not able to go forth. The four fingers and five
toes of a Great Man are of an equal measure’. Cf. also DN(tr.) II 14, fn. 5 “There is no webbing
between fingers and toes, but that these are set in right lines, like the meshes of a net’.

4 MN(tr.) 11 321, fn. 2 “The four fingers of the Tathdgata’s hands and the five toes of his feet are
of an equal measure — spaced as evenly apart (with no swellings) as is the “netting” or network,
jala, of a particular kind of latticed window when made by a skilled carpenter. A person whose
fingers are webbed (i.e., grown together) like a snake’s hood is not even fit to go forth. So how
could a “webbed finger” be a mark of a Great Man? “With hands and feet like a net” explains
nothing.’
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Bhagavan. tatreyam samvrttaskandhata. pinac asya sarvatah upacitau
skandhau bhavatah ‘His shoulders are gently curved, i.e. because they are
muscular his shoulders are everywhere amply developed’ (Conze 1975:
584); DN III 144.13 samavattakkhandho ‘His bust is equally rounded’
(DN[tr.] IIT 138.29)*.

Alternatively, we could understand it as ‘full (i.e., wide) chest’, which
would roughly correspond to LV 105.21 suvivartitoru ‘well-rounded
chest’, or as pratipiarpagatra ‘complete/perfect (i.e., not lacking anything)
body’, which would agree with the feature of a Great Man which occurs in
Gv 400.19 in the form aninagatra ‘not deficient body’.

The word paripiirna occurs also in four of the minor characteristics of a
Great Man: paripirnavyaiijana ‘sex organs complete’ (e.g., LV 106.17,
AdsP 52.28), paripirnottamanga ‘full/perfect head’ (e.g., LV 107.11, AdsP
53.20), (su)paripurnendriya ‘complete organs of sense’ (e.g., LV 107.10)
and paripiarnamukhamandala ‘full face’ (e.g., AdsP 53.1f.). However,
these marks are always listed as secondary, moreover, they would be out of
place in the scheme of the toe-to-head enumeration.

14. Eka = ekaikaroma ‘one hair [in each pore of the skin]’. The list in Mv(KM)
11 376.14 reads ekaikaroma te asi ‘They had one hair [in each pore]’.

Cf. Bbh [1375.17, LV 105.20 ekaikaromah; AVin 301.3 ekaikaromakipata
‘A hair in each pore of the skin’ (AVin[tr.] 208.16); Gv 402.7f. ekaikaroma
ca sa kumaro ‘bhiid ekaikaromasyaikaikasmin romakiipe roma jatam
abhiin nilavaidiiryavarnapradaksinavartakundalajatam ‘The prince had
one hair in each pore of the skin, dark blue, the colour of cat’s-eye gem,
turned to the right, curling in rings’; SBV I 50.19, MAV 80.13f. ekaikam
asya roma kaye jatam nilam, kundalajatakam, pradaksinavartam ‘In each
pore of his body grows one dark blue hair, curling to the right’; AdsP
50.8ff. ekaikalomd sa bhagavan. sarvaromakiipesv ekaikam lomam jatam
mrdu kundalakajatam. pradaksinavartam ‘The hairs on his body stand
separately, i.e. in each hairpore there grows only one single hair, which
is soft, curls in rings and turns to the right’ (Conze 1975: 584); DN III
144.11. ekekalomo hoti, ekekani lomani lomakiipesu jatani ‘The down on

4 Comm. yatha eke koiica viya bakd viya varaha viya ca honti, dighagald vankagald puthulagald
va honti, kathanakale sirajalam paniiayati mandassaro nikkhamati, na evam Mahapurisassa.
Mahapurisassa puna suvattitasuvann'alingasadiso khandho hoti, kathanakale sirajalam na
paniidyati, meghassa viya gajjato saro maha hoti (Sv 11 449.19ff.) ‘As some [people], just
like cranes, herons, boars, have long necks, crooked necks, broad necks, while they speak, the
network of veins is visible [and] their voice is soft, it is not so when it comes to a Great Man.
The shoulder of a Great Man is well-rounded, like a drum, and while he speaks, the network of
veins is not visible [and] his voice is powerful like the roar of a thunder-cloud’.
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it grows in single hairs one to each pore’*® (DN[tr.] III 138.16f.). Note that
in contrast to SBV, MAV and AdsP, the lists in the Mv, AVin, Bbh, LV and
DN have only ekaikaroma here, while nila and pradaksinavarta are listed
together with the next characteristic.

15. Urddhamga = iirddhamgaroma ‘hair going upwards’. The listin Mv(KM) I
376.141. has ardhvagraromaraji nilapradaksinavarta ‘The hair [growing]
in rows, with upright tips, dark blue, curling to the right’.

Cf. SBV 1 50.19, MAV 80.12, Bbh II 375.17 ardhvangaromo; Gv
402.9f. ardhvangaromda ca sa kumaro ‘bhud asamsrstaroma ‘The
boy had upward growing hairs, not entangled hairs’; AVin 303.1
urdhvagrapradaksinavartaromata ‘Hair that is raised and curls to the right’
(AVin[tr.] 208.16); AdsP 50.10 ardhvamgaloma sa Bhagavan. tatreyam
urdhvamgalomata. ardhvamukhani asya kesalomani jatani. nilani
myrdini kundalakajatani pradaksinavartani “The hairs on his body point
upwards, i.e. the hairs on his head and body grow in such a way that they
are turned upwards. They are blue-black, soft, curl in rings, and turn to
the right’ (Conze 1975: 584). In LV there are two separate characteristics
pertaining to the hair of a Great Man: LV 105.13 bhinnanjanamayiiraka
lapabhinilavallitapradaksinavartakesah ‘Dark blue hair, like the neck
of a peacock or the black collyrium, curling to the right’ and LV 105.21
urdhagrabhipradaksinavartaromah ‘Hair with upright tips, curling to the
right’. Cf. DN I 144.3ff. uddhaggalomo hoti, uddhaggani lomani jatani
nilani arijanavannani kundalavattani padakkhinavattakajatani ‘The down
on his body turns upward, every hair of it, blue black in colour like eye-
paint, in little curling rings, curling to the right’ (DN[tr.] III 138.17ff.). Cf.
also DieTz 2006: 157 urdvamgulomo.

Note the variant readings @rdhvagra (Mv[KM] 11 376.14, LV), ardhvanga
(SBV, MAYV, Bbh, AdsP), and #rdhvamga (Mv[KM] 1I 40.11) in Buddhist
Sanskrit texts — they are all merely different back-formations of Middle
Indic uddhagga.*’

16. Slaksna = slaksnacchavi ‘smooth skin’, which agrees with the reading in
Mv(KM) II 376.13 slaksnacchavi ca te natha ‘The saviours have smooth
skin’.

Cf. Bbh II 375.191. slaksnatvat tvaco rajo malo sya kaye ndvatisthate
‘His skin is so smooth that dust and dirt do not remain on his body’; Gv

46 Cf. MN(tr.) 1I 321.15f. ‘The revered Gotama has hairs that are separate. The separate hairs
grow (one) to each pore.’

4T For airdhvagra (iirdhva + agra) “upright tips® and iirdhvamga (iirdhvam + ga) ‘going upwards’
see also BHSD s.v. iardhvagra.
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402.31f. siksmacchavis ca sa kumaro ’bhiit. nasya kaye rajo va malo
va kledo va jalam va vali va Saithilyam va bhango va prasaranam va
visaranam va asamam va asthisata ‘The prince had smooth skin. Dust,
dirt, dampness, wrinkles, laxness, breakage, stretching, loosening or
unevenness did not remain on his body’; SBV 1 50.23 saksmacchavih,
apidanim sitksmatvac cchave rajomalam asya kaye na santisthate ‘Smooth
skin; because of the smoothness of the skin, dust and dirt do not remain
on his body’; MAV 81.17f. (saksmacchavi)r de(va) kumarah siuksmatvat
tvaco rajojalam kdaye na samtisthate ‘The boy has smooth skin; because
of the smoothness of the skin, dust and dirt do not remain on the body’;
AdsP 50.12f. slaksnasitksmacchavih sa bhagavan. na asya jalam va rajo
va kaye slisyati ‘His skin is smooth and delicate, i.e. water and dust do
not cleave to his body’ (Conze 1975: 584); AVin 300.2 slaksnacchavita
‘Smooth skin’ (AVin[tr.] 208.11); DN I 143.27f. sukhumacchavi hoti
sukhumatta chaviya rajojallam kaye na upalippati ‘His skin is so delicately
smooth that no dust cleaves to his body’ (DN[tr.] III 138.14f.). LV 105.19
reads siksmasuvarnavarnachavih ‘smooth and golden skin’ as one
characteristic*, which in the other texts is divided into two separate ones:
sitksmacchavih and suvarnavarnacchavih.

17. and 18. This is the most problematic part in both lists. We expect two

characteristics here, so that the total number in the line would be five. In
the second list the Ms. has cita ca hamsa or cita ca-h-amsa, while Senart
reads hamsantara (JoNes 1949-1956: 11 26 ‘He has the gait of a swan’);
however, such a feature does not seem to be attested elsewhere as a major
mark of a Great Man.* The word cita undoubtedly stands for citantaramsa
‘the space between the shoulders is filled-in’. In both lists there seems to
be only one characteristic here, i.e., citantaramsa, which is expressed with
the keywords cita and amsa in the first list, and with cita and antara in the
second one.

48 In MN 1II 136.18f. the golden colour of the skin is mentioned twice: as a separate feature

49

as well as a part of another characteristic: suvannavanno kho pana so bhavam Gotamo and
kancanasannibhattaco sukhumacchavi kho pana so bhavam Gotamo.

The word hamsa occurs in some texts as a part of the /aksana ‘webbed hands and feet’, e.g.,
AdsP 49.30f. jalahastapada sa bhagavan. hamsarajasyaiva asya sajalam hastapadam ‘His
hands and feet are joined by webs, i.e. as with the royal goose’ Conze 1975: 584 and Gv
399.25f. ubhe casya hastapadatale jalint (...) tadyatha Dhrtarastrasya hamsarajasya ‘His
both palms of the hands and soles of the feet have a net, just like those of the king of geese
Dhrtarastra’. However, in the Mahavastu and other texts this characteristic occurs earlier in the
list, moreover, it would be out of place in the toe-to-head enumeration. The word hamsa occurs
also in one of the secondary marks of a Great Man: hamsavikrantagamin ‘one who walks with
the stride of a goose’.
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Another possibility could be that amsa in both lists refers to another
characteristic concerning the shoulders, e.g., susamvrttamsa ‘well-rounded
shoulders’, which would correspond to susamvrttaskandha, one of the major
marks in AdsP, AVin, Bbh, Gv, LV and SBV, or to phalikhopamamsabaha
‘arms and shoulders resembling bars’, which occurs in the list in Mv(KM)
IT 377.2. If so, then we would be able to obtain two keywords referring
to two different characteristics: amsa = susamvrttamsa and antara =
citantaramsa. However, such interpretation seems rather forced.

Cf. SBVI51.1, MAV 82.6, Bbh 11 376.1, LV 105.18 citantaramso ‘Having
the interval between the shoulders filled-in’; Gv 400.17ff. citantaramsah
khalu punar abhavat siipacitasarirah suvibhaktasamucchrayah ‘The space
between his shoulders was filled-in; he had a well-furnished body, a well-
proportioned bodily frame’; AdsP 50.27f. citantaramsas sa bhagavan. uro
vistaropacaydac cito sya bhavanty antaramsah ‘The interval between his
shoulders is well filled, i.e. his chest is wide and well elevated’ (Conze
1975: 584); DN 111 144.9 citantaramso ‘There is no furrow between his
shoulders’ (DN[tr.] IIT 138.24)%.

19. Utsada = saptotsada ‘seven prominences’. The list in Mv(KM) IT 377.1
reads ime utsada ‘They had prominences [on their bodies]” and utsadais
caisam kayam ativa sobhitam ‘Their body is greatly embellished with
prominences’.

Cf. LV 105.8 saptotsada ‘Seven prominences’; AVin 290.4 saptotsada-
Sarirata ‘Seven convex surfaces on the body’ (AVin[tr.] 206.21); SBV 1
50.25f., MAV 82.3ff., Bbh Il 375.20f. saptotsadakayah. saptasyotsadah
kaye jatah dvau hastayor dvau padayor dvav amsayor eko grivayam ‘The
body with seven prominences. Seven prominences appeared on his body:
two on the hands, two on the feet, two on the shoulders, one on [the back
of] the neck’; Gv 400.8 saptotsadah khalu punah tejo dhipatirdajakumaro
"bhiit tasya dvayoh padayor dhvav utsadau jatav abhiitam vrttau sujatau
suparipiarnav adrsyasamdhisuracitau darsaniyau dvau hastayor dvav
amsakitayoh prsthato grivayam ekah ‘The prince Tejodhipati had seven
prominences; on both feet appeared two prominences, rounded, well-
formed, well filled-in, with well-arranged, invisible joints, beautiful, two
[prominences] on the hands, two on the shoulders [and] one on the back of
theneck’; AdsP 50.16ff. saptotsada sa bhagavan. adhastat padatalayor dvav
utsadau jatav abhirapau prasadikau darsaniyav upacitamamsasonitena.
dvayo panyo dvav utsadau jatav abhiriipau prasadikau darsaniyav

S0 Cf. DN(tr.) 11 15, fn. 4 “The Cy. explains, the two sides of the back have no depression in the
middle, nor look separated, but from the small of the back upwards the fleshy covering is as
a level golden slab.’
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upacitamamsasonitena. dvayor amsakitayor dvav utsadau jatav abhiripau
prasadikau darsaniyav upacitamamsasonitena. prstato grivayam eka
utsado jato ‘bhiripah prasadiko darsaniya upacitatvanmamsasonitena
‘He has seven prominences, i.e. two below on the soles of his feet, two on
his hands, two on his shoulder blades and one behind on his neck — and they
are all handsome, attractive, and beautiful to behold, with ample flesh and
blood’ (Conze 1975: 584); DN III 144.7 sattussado ‘He has seven convex
surfaces’ (DN[tr.] IIT 138.22)°!. Cf. also Dietz 2006: 155 saptutsado
bh(a)v(at)i.

20. Addha>® = sthapurvaddhakaya ‘The upper half of his body is like [that

21.

of] a lion’. This keyword does not occur in list 1 (note, however, that
a few laksanas are lacking there). Cf. the reading in Mv(KM) II 376.9
purvabuddha maharsino sthapiurvardhakaya ‘The former buddhas, great
seers, had the upper half of their bodies like [that of] a lion’.

Cf. SBV I 51.1, MAV 82.7, LV 105.19, Bbh II 375.22, AVin 292.5
simhapurvardhakayo ‘The upper part of the body like that of the lion’
(AVin[tr.] 206.30); Gv 400.15ft. simhapurvardhakayah khalu punah (...)
rajakumaro ‘bhiid upavistirnavrtorasko ‘The prince had the upper part of
his body like that of a lion, with an extended, round chest’; AdsP 50.23ff.
simhapurvardhakayah sa bhagavan. simhasya iva asya mrgardajasya
vistirnah purvordhakayo bhavati ‘The upper half of his body is like that
of a lion, i.e. it is large like that of a lion, king of beasts’ (Conze 1975:
584); DN III 144.8 sthapubbaddhakayo ‘The front half of his body is like a
lion’s” (DN[tr.] III 138)%.

Rasa = rasarasagra ‘the most excellent [sense of] taste’, which agrees
with the reading in Mv(KM) 11 377.7 te natha tatha rasarasagrinah ‘The
saviours have the most excellent [sense of] taste’.

Cf. SBV I 51.4, MAV 82.16f., Bbh II 376.5 rasarasagrapraptah ‘One
who has obtained the best taste’; AVin 298.1 rasarasagrata ‘An exquisite
sense of taste’ (AVin[tr.] 207.29); LV 105.17 rasarasagravan ‘Possessing
the best taste’; AdsP 51.11f. rijyo Sya kanthe rasaharinyo jata bhavanty,

51

52
53

Comm. dve hatthapitthiyo, dve padapitthiyo dve amsakiitani khandho ti: imesu sattasu thanesu
paripunno mams’ussado assa ti satt’ussado (Sv 11 448.111f.) “Two tops of the hands, two tops
of the feet, two shoulders and the back: on these seven places [on the body] there are fleshy
protuberances — hence “having seven protuberances™’.

Addha is Middle Indic, Sanskrit ardha.

Comm. sihassa hi puratthimakayo va paripunno hoti pacchimakdyo aparipunno.
Mahapurisassa pana sihassa pubbaddhakayo viya sabbakayo paripunno (Sv 11 448.211f.) “The
upper part of the lion’s body is full; the lower part is not full. The entire body of a Great Man,
however, is full just like the front part of the lion’s body’.
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22.

23

Jihva avakra avivarndas, tabhih supratisthitabhih sirabhih kayo ‘tyartham
Sobhate ‘He has [taste] conductors which give him the most excellent taste,
i.e. the taste conductors in his throat are quite straight; those in his tongue
are not twisted or bloodless; since his nerves are so well endowed, his body
is supremely fit” (Conze 1975: 585). The list in Gv 400.25f. does not have
this characteristic but reads kambugrivata ‘The neck shaped like a shell’
(i.e., having folds or lines, which is considered lucky) instead. Cf. DN III
144.14 rasaggasaggt ‘His taste is supremely acute” (DN[tr.] ITI 138.30)%.

Suvarna = suvarnavarna ‘golden complexion’. The list in Mv(KM) II
376.11 has hatakam yatha uttapta kamcanacchavi ‘Golden skin [which is]
like burnished gold’.

Cf. Bbh II 375.19 kamcanasamnibhatvak ‘Skin resembling gold’;
SBV 1 50.21f. suvarnavarnasankaso deva kumarah, vyamaprabhah
kancanasannibhas tvak ‘The boy has a golden complexion. His radiance
[extends] a fathom, his skin resembles gold’; MAV 82.16f. suvarnavarno
deva kumara(h k)aricana(samnibhatvacah) ‘The boy has a golden
complexion; his skin resembles gold’; Gv 402.5f. suvarnavarnacchavis ca
kumaro ’bhiij jambinadahemanirbhasah samantavyamaprabhah ‘The boy
had a golden complexion, shining like the Jambiinada gold, having the
radiance [extending] a fathom’; AdsP 50.14ff. suvarnavarna sa bhagavan.
abhiripa prasadikah. taya suvarpavarnataya kamcanapattasannikaso
sya kayo tyartham bhrajate ‘(His skin) has a golden hue, (making him)
handsome and attractive, i.e. his body shines brightly just like a bar of gold’
(Conze 1975: 584); AVin 301.1 suvarnacchavita ‘Golden skin’; DN III
143.25f. suvannavanno hoti karicanasannibhattaco ‘His complexion is like
bronze, the colour of gold’ (DN[tr.] III 138.12f)).

.Stho = sthahanu ‘jaws like a lion’s’, which agrees with the reading in
Mv(KM) 11 377.7 simhahanii ca te natha ‘The saviours have jaws like
[those of] a lion’.

Cf.SBVI151.3,MAV 82.15f.,LV 105.1, Bbh 11376.3 simhahanu; AVin 295.6
simhahanuta;, Gv 401.4f. simhahanutamahdapurusalaksanapratilabdhah
sa khalu punar abhavat sunispidihanuh suparipiurnamukhamandalah
sujataparisuddhamukhamandalah ‘He has attained the mark of a Great
Man [in the form of] jaws like a lion’s, jaws that produce contracted

54

Comm. Mahapurisassa kira sattarasaharanisahassani uddhaggani hutva givayam eva
patimukkani, tilaphalamatto pi aharo jivh’ agge thapito sabbam kayam anuppharati (Sv 11
449.28ft.) ‘A Great Man has seven thousands taste conductors with points turned upwards,
attached in the throat, [so that] food, even [as small as] the size of a sesame seed, placed on the
tip of the tongue, goes through the entire body’.
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24.

speech®; he had a well filled-in face, a beautiful and pure face’; AdsP
50.30f. simhahanus sa bhagavan. simhasya iva asya vrttau hanii bhavatah
‘He has jaws like a lion, i.e. his jaws are well rounded, as those of the lion’
(Conze 1975: 584); DN 111 144.15 sithahanu™.

Sama = samadanta ‘even teeth’. The list in Mv(KM) II 377.8 reads
catvarimsa suvatta danta ‘forty well-rounded teeth’””. This keyword
seems to include the following marks: samadanta- ‘even teeth’ as well as
aviraladanta- ‘teeth without gaps’ and catvarimsaddanta- ‘forty teeth’,
which in other texts are listed as three separate /laksanas, e.g., SBV 151.3
and MAV 82.10ff. no. 21 catvarimsaddantah, no. 22 samadantah and
no. 23 aviraladantah; Gv 401.6ff. no. 19 samacatvarimsadantata, no. 20
aviralavisamadantata and no. 21 samadantata. Cf. AdsP 50.32 no. 22
catvarimsaddantah sa bhagavan adhastad asya vimsatir danta uparistad
vimsati ‘He has a total of forty teeth, i.e. twenty below and twenty above’
(Conze 1975: 584), no. 23 aviraladantah (...) sahita asya danta bhavanti
‘There are no gaps between his teeth, i.e. his teeth are all close together’
(Conze 1975: 584) and no. 24 samadanta sa bhagavan. anunnata avanatd
asya danta bhavanti ‘The teeth are equal in size, because not some teeth
are higher and some lower’ (Conze 1975: 584); DN III 144.16f. no. 23
cattarisadanto ‘forty teeth’, no. 24 samadanto ‘regular teeth’ and no. 25
avivaradanto ‘continuous teeth’ (DN[tr.] III 138, 32-34)%®. In other texts
they are listed as two separate marks, i.e. sama and catvarimsad are
combined, e.g., Bbh II 376.2 no. 22 catvarimsatsamadantah and no. 23
aviraladantah; LV 105.16 no. 8 samacatvarimsaddantah ‘having forty
even teeth’ and no. 9 aviraladantah ‘having teeth without gaps’; AVin
296.11f. no. 17 samacatvarimsaddantata ‘forty even teeth’ and no. 18
samaviraladantata ‘even teeth that are without spaces’ (AVin[tr.] 207.19,

55
56

57

58

See BHSD s.v. nispidin.

Comm. sthasseva hanu assa ti sthahanu. tattha sthassa hetthimahanum eva paripunnam hoti
na uparimam. Mahapurisassa pana sihassa hetthimam viya dve pi paripunnani dvadasiya
pakkhassa candasadisani honti (Sv 11 450.1ff.) ‘His jaws are like a lion’s. The lion’s lower jaw
is full, the upper one is not [full]. When it comes to a Great Man, both [his jaws] are full like
the lower jaw of the lion, resembling the moon on the twelfth day of the [bright] half [of the
lunar month]’.

The mark ‘round(ed) teeth’ is listed as one of the minor marks in Mv(KM) 11 60.3 vattitadadha
and AdsP 53.15 vrttadamstra.

Comm. afifiesam hi paripunnadantanam pi dvattimsa dantdayo honti, imassa pana cattalisam
bhavissanti. afifiesaii ca: keci dantd ucca keci nica ti, visamda honti, imassa pana (...) sama
bhavissanti (Sv 11 450.81f.) ‘Other people, when their teeth are complete, have thirty-two teeth,
while [a Great Man has] forty teeth. Some teeth of other people are high, others low, i.e., they
are uneven. While [the teeth of a Great Man] are even (...)". Cf. also DN(tr.) II 15, fn. 9 “That
is, the Great Man at a more adult stage has eight more than the normal thirty-two. How the
learned brahmins saw these signs in the babe is not explained.’
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21); Gv 401.4f. samacatvarimsaddantatamahapurusalaksanapratilabdhah
sa khalu punar abhiid ‘He has attained the mark of a Great Man [in the
form of] forty even teeth’.

25.Sukla = Sukladanta ‘white teeth’. The list in Mv(KM) II 377.9 reads
susukladamstra te natha ‘The saviours have very white canine teeth’.

Cf. SBV 1 51.3 sukladamstrah ‘Having white canine teeth’; MAV 82.14
susukladam(st)ro ‘Having very white canine teeth’; LV 105.16 sukladantah
‘Having white teeth’; Bbh I1376.2 susukladantah ‘Having very white teeth’;
AdsP 51.1 sukladanta sa bhagavan. jyotismanto sya danta bhavanti ‘His
teeth are very white, i.e. they shine brilliantly’ (Conze 1975: 584); AVin
297.1 susukladantata ‘Teeth that are marvellously white’ (AVin[tr.] 207.24);
Gv 401.13f. suSukladamstras ca kumaro °'bhit nirupaklesadamstrah
suprasannadamstrah suparisuddhadamstrah susamsthitavicitradamstrah
‘The prince had very white canine teeth, stainless, bright, clean, well-set,
beautiful’; DN III 144.9 susukkaddatho ‘The eyeteeth are very lustrous’
(DN[tr.] IIT 138.35).

26.Sama. It is not entirely clear to which characteristic this word pertains.
It could refer to samavipulalalata ‘even wide forehead’, which is one of
the major marks in LV 105.14. However, this characteristic is not listed
as mahdapurusalaksana in other texts. In another list in Mv(KM) II 60.8
sammitamukhalalata ‘even forehead’ occurs as one of the minor marks
(anuvyarijana) of a buddha. Also in other texts, °/aldta is listed as one of the
minor characteristics: samgatamukhalaldta ‘fitting/proportional forehead’
(LV), suparinatalalata ‘well-filled/full forehead’ (AVin), prthulalata “wide
forehead’ (Gv, AdsP). However, in the toe-to-head enumeration ‘forehead’
should be included under no. 31, after arpa ‘a tuft of hair between the
eyebrows’ and before usnisa ‘a protuberance on the top of the head’.

Alternatively, samd here could pertain to the teeth, but then sama in no. 24
would have to refer to another characteristic.

27. Prabhiita = prabhiita[tanu]jihva ‘having a long [and slender] tongue’. The
list in Mv(KM) II 377.10 reads prabhiutatanujihva ca sarvam cchadensu
te mukham duve ca karndgrani nasa ca parimarjensu ‘Long and slender
tongue [could] cover the entire face and touch the tips of both ears and the
nose’.

¥ Comm. sutthusukkadatho — osadhitarakam pi  atikkamma  virocamandya —pabhdya
samannagatadatho bhavissati (Sv 11 450.17ff.) ‘““Having exceedingly white eyeteeth”, i.e.,
eyeteeth having bright lustre which exceeds [that of] the medicine-star’.
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Cf. Bbh Il 376.4 prabhiitatanujihvah ‘Having a long, slender tongue’;
SBV 1 51.5ff. prabhiitatanujihvo deva kumarah; apidanim prabhitatvat
tanutvdc ca jihvaya mukhdaj jihvam nirnamayya sarvam mukhamandalam
chadayati yavat kesaparyantam upadaya ‘The boy had a long, slender
tongue; because of the length and slenderness of the tongue, putting the
tongue out of his mouth, [he] covers the entire face up to the hairline’; MAV
82.18ff. prabhiutatanujihvo deva kumara prabhitatvaj jihvaya mukha(j)
Jihvam (nirnamayitva sarvam mukhamanda)lam praticchd(dayati yavat
kesaparyantam upada)ya ‘The boy has a long, slender tongue; because
of the length of the tongue, having put the tongue out of his mouth, [he]
covers the entire face up to the hairline’; Gv 401.14ff. suprabhiitajihvata-
mahapurusalaksanapratilabdhah khalu punar abhavat prabhiita cdsya
Jihvabhiit tanvi mrdvi sukumarda karmanyda kamaniya laghuparivartini
mukhamandalasamchadant ‘He has attained the mark of a Great Man [in
the form of] a very long tongue. His tongue was long, slender, soft, very
delicate, fitting, lovely, moving quickly, covering the entire face’; AdsP
51.4ff. prabhiitajihva sa bhagavan. yada akamksatijihvayobhe karne srotasi
paramrsati samparamarsti: ubhe caksuh srotasi sarvankakesaparyantam
mukhamandalam jihvaya dacchadayati ‘His tongue is long, i.e. when he
desires to do so he touches and strokes with his tongue the apertures of his
two ears, and he covers with his tongue the apertures of his two eyes and his
entire face up to the hairs’ (Conze 1975: 585); AVin 297.4 prabhitajihvata
‘a long tongue’; DN III 144.20 pahiitajivho®.

28. Brahma = Brahmasvara ‘voice like [that of] Brahma’. The list in
Mv(KM) II 377.14 reads Brahmasvarda ca te asi karavinkarutasvara
dumdubhisvaraghosa ca premaniyasvard pi ca ‘They had the voice like
[that of] Brahma, [like] karavinika’s song, like the sound of a drum, lovely’.

Cf. LV 105.17, Gv 401.17 Brahmasvaro ‘The voice like Brahma’s’; AVin
298.2 Brahmasvarakalavinkarutasvarata ‘A voice like that of Brahma and
like that of the kalavirnka bird’ (AVin[tr.] 208.1f.); SBV 151.8, MAV 84.1f.,
Bbh II 376.5ff. Brahmasvaro deva kumarah, kalavinkamanojiiabhani
dundubhisvaranirghosah ‘The prince has the voice like [that of] Brahma,
speaking beautifully [like] kalavinka[’s singing], like the sound of a kettle-
drum’; AdsP 51.7 Brahmasvarah sa Bhagavan. tatreyam brahmasvarata.

0 Comm. arjiesam jivha thild pi hoti kisa pi rassa pi thaddhd pi visama pi. Mahapurisassa
pana jivha mudi dighd puthula vannasampannda hoti (Sv 11 450.201f.) ‘The tongue of others
is thick, lean, short, hard or rough. The tongue of a Great Man, however, is soft, long, broad
and beautiful’. Cf. also DN(tr.) I 131.13ff. ‘And the Blessed One so bent round his tongue
that he touched and stroked both his ears, touched and stroked both his nostrils, and the whole
circumference of his forehead he covered with his tongue.’
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vad asya ke? sahasryam parsado svaro yatha-abhyantare Sruyate,
manojfias ca te(?) kalavinkabhaniti (the edition reads: kalavinka bhaniti)
‘His voice is like that of Brahma, i.e. his voice can be heard as clearly in
a large assembly as in the inside of a room, and his speech is as charming
as the song of the Kalavinka bird” (Conze 1975: 585); DN III 144.21f.
Brahmassaro hoti, karavikabhani hoti ‘He has a divine voice like the
karavika bird’s’®!.

29. Nila = nilanetra ‘dark blue eyes’. The list in Mv(KM) 11 378.3 reads ayata

abhinila ca netra tesam maharsinam ‘The eyes of great seers are wide and
intensely dark’.

Cf. SBV I 51.11, Bbh II 376.7, MAV 84.3, LV 105.16 abhinilanetro
‘Having dark blue eyes’; AdsP 51.9 abhinilanetra sa bhagavan. (...) yad
asya netrayor nilam eva tat suvisuddham. yad avadatam avadatam eva tat
suvisuddham bhavati ‘His eyes are intensely black, i.e. the black of his eyes
is pure black, and the white pure white’ (Conze 1975: 585); Gv 401.20f1f.
abhinilanetras ca sa kumaro 'bhiid acchanetrah parisuddhanetrah
prabhasvaranetro  viprasannanetro  abhiripanetro  darsaniyanetrah
suruciranetrah ‘The prince had dark blue eyes, clear, pure, luminous,
bright, lovely, beautiful, brilliant’; DN III 144.23 abhinilanetto ‘His eyes
are intensely blue’®.

30. Gopaksma ‘eyelashes like [those of] a cow’. This characteristic does not

occur in the list in Mv(KM) II 366ff.

Cf. SBV 1 51.11, MAV 84.4, Bbh 1l 375.7 gopaksma, LV 105.15
gopaksmanetrah; AVin 300.1 gopaksmanetrata; Gv 401.22 gopaksmo

61

62

Comm. anifie chinnassard pi bhinnassara pi kakassara pi honti, ayam pana Mahabrahmuno
sarasadisena sarena samanndagato bhavissati (Sv 11 450.30ff.) ‘Others have broken voice,
worn voice, [shrill] voice like a crow; he, however, is endowed with the voice resembling the
voice of the Great Brahma’. Cf. also DN(tr.) II 16, fn. 1 “The Great Man’s voice is very clear
and pure-toned, neither worn nor broken nor harsh’.

Comm. abhinilanetto ti, na sakalanilanetto va. nilayuttatthane pan’ assa ummapupphasadisena
ativisuddhena nilavannena samanndagatani nettani honti, pitayuttatthane kanikara-
pupphasadisena pitavannena, lohitayuttatthane bandhujivakapupphasadisena lohitavannena,
setayuttatthane Osadhitarakasadisena setavannena, kalayuttatthane addaritthakasadisena
kalavannena (Sv 11 451.41t.) ““Having dark blue eyes” means that his eyes are not completely
dark blue. In the case of the dark blue [colour], his eyes are endowed with the exceedingly
clear colour resembling [that of] the flax flower; in the case of the yellow [colour], [his
eyes are endowed with] the yellow colour resembling [that of] the kanikara flower; in the
case of the red [colour], [his eyes are endowed with] the red colour resembling [that of] the
bandhujivaka flower; in the case of the white [colour], [his eyes are endowed with] the white
colour resembling [that of] the medicine-star; in the case of the black [colour], [his eyes are
endowed with] the black colour resembling [that of] the addaritthaka flower’.
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31.

sa kumaro ’bhiit ‘“The boy had eyelashes like a cow’s’; AdsP 51.12f.
gopaksma sa bhagavan. maharsabhasya iva asya aksipaksmani bhavanti.
yany adhastat tany adhastad eva. yany uparistat tany uparistad eva
asamluditani ‘His eyelashes are like those of a magnificent heifer, i.e. his
eyelashes are like those of a great bull; those below are just below, those
above are just above; and they are in no way disarranged’ (Conze 1975:
585); DN III 144.24 gopakhumo ‘He has eyelashes like a cow’s’®.

Urpa ‘a tuft of hair’. The list in Mv(KM) II 378.6 reads unnd hi
prakasavadata myrduka tillasadrsa ‘The tuft of hair between his eyebrows
is bright, white [and] soft like cotton’.

Cf. SBV 1 51.12f.,, MAV 84.6f., Bbh 11 376.8 arna casya bhruvor madhye
jata sveta sankhanibha pradaksinavarta ‘A tuft of hair appeared between
his eyebrows, white, resembling a conch-shell, turning to the right’; AVin
303.2 susuklabhrumukhantarornalalatata ‘Brilliant white hair on the head
between the eyebrows’ (AVin[tr.] 209.27); AdsP 51.14ff. arpantarabhruka
sa bhagavan. urna bhagavanto bhruvor antare jata avadata mrdus
tiulasannibha asprsta bhruvo ‘ntare pradaksinakundalavarta ‘He has
a tuft of hair between his eyebrows, i.e. a tuft of hair grows between his
eyebrows which is very white and soft, resembles a tuft of cotton, and is
not in touch with his eyebrows — the hairs turning to the right and curling in
rings’ (Conze 1975: 585); LV 105.13f. irpa maharaja sarvarthasiddhasya
kumarasya bhruvor madhye jata himarajataprakasa ‘Between the
eyebrows of prince Sarvarthasiddha there appeared a tuft of hair resembling
silver[-white] snow’; Gv 401.24ff. bhruvantare cdasyorna jatabhin
myrdvi karmanya sukumarakulasamsparsa svaccha suddha prabhasvara
himagudika tusaravarna susuklarasmimandalaprabhavabhasa ‘Between
his eyebrows appeared a tuft of hair, soft, fitting, very delicate, twisted to
the touch, clear, pure, brilliant, [like] a ball of snow, having the colour of
snow, a shining circle of bright rays’; DN III 144.25f. unna bhamukantare
jata hoti odata mudutiilasannibha ‘Between the eyebrows appears a hairy
mole white and like soft cotton down’ (DN[tr.] IIT 139.1f.)%4,

63

64

Cf. DN(tr.) IT 16, fn. 3 “‘Completely surrounding the eyes, thick like a black cow’s; bright and
soft like a new-born red calf’s, Cy.’

Comm. unna ti, unnd lomam. Bhamuk 'antare ti, dvinnam bhamukanam vemajjhe nasikamatthake
yeva jata uggantvd pana nalatamajjhe jata. Odata ti, parisuddha Osadhitarakasamavanna (Sv
11 451.21ff)) ““A tuft” means a tuft of hair. “Between the eyebrows” means it appeared in the
middle [between] the two eyebrows, above the nose, in the centre of the forehead. “White”
means entirely pure, having the colour equal to that of the medicine-star’.
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32. Usnisasirso ‘having a protuberance on the head’, which agrees with the

readings in the Mv(KM) 11 378.11 usnisasirsa te natha ‘The saviours have
protuberances on their heads’.

Cf. SBV I 51.11, MAV 84.5 usnisasirah; Bbh 1I 376.7, LV 105.11f.
usnisasirsah; AdsP 51.17 usnisasirsa sa bhagavan. (...) vrttam asya
Strsam bhavaty usnisaya suparinathataya atyartham Sobhate ‘There is
a cowl on his head, i.e. his head is well-rounded and through the large
circumference of the cowl it looks exceedingly beautiful’ (Conze 1975:
585); AVin 304.2 usnisasiraskata ‘A protrusion at the crown of the head’
(AVin[tr.] 208.30); Gv 401.26ff. murdhni casyosnisam abhinirvrttam abhiit
sujatam samantaparimandalam madhyabhinyastakesalamkaram ‘On his
head appeared a protuberance, well-formed, all round, having an ornament
[in the form] of hair placed in the middle’; DN III 145.1 unhisasiso ‘His
head is like a royal turban’® (DN[tr.] III 139.3)%.67

The two metrical lists of the thirty-two marks of a Great Man examined in

the present paper are unique in that they are formulated in the form of keywords
pertaining to particular features. This form of presentation occurs only in
the Mahavastu. Most of the words can be traced in their full forms in other
Buddhist Sanskrit texts, some, however, remain unclear. The most problematic
are padas ¢ and d in the second verse, in which some designations either are
lacking (list 1) or are partially corrupted (list 2). It is also not entirely clear
to which feature the word pratipiirna pertains. It might refer to ‘full/filled-
in shoulders’, which in other texts is expressed as ‘(well-)rounded shoulders’
([su]samvrttaskandha), or to ‘perfect body’, which would correspond roughly
to anunagatra ‘not deficient body’.

65

66

67

Cf. MN(tr.) IT 322.22 ‘The revered Gotama has a head shaped like a (royal) turban’, fn. 6 ‘I.e.
absolutely symmetrical.’

Comm. afifie pana jana aparipunnasisa honti, keci kappasisa, keci phalasisa, keci tumbasisa,
keci pabbharasisa. Mahapurisassa pana (...) suparipunnam udakabubbulasadisam stsam hoti
(Sv 1I 452.8ff.) ‘Other people have not filled-in heads, some have deformed (see CPD s.v.
2kappa “having a ‘bifurcated’ head”) heads, some have heads like fruits (i.e., the shape of
a fruit), some have heads like jars, the heads of others are slanting. But when it comes to
a Great Man, (...) his head is well filled-in, resembling a bubble of water.’

Cf. DN(tr.) II 16, fn. 4 ‘This expression, says the Cy, refers to the fullness either of the forehead
or of the cranium. In either case the rounded highly-developed appearance is meant, giving
to the unadorned head the decorative dignified effect of a crested turban, and the smooth
symmetry of a water-bubble.’
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Abbreviations

AdsP = The Gilgit Manuscript of the Astadasasahasrikaprajiaparamita: Chapters 70
to 82 Corresponding to the 6th, 7th and 8th Abhisamayas, edited and translated by
Edward Conze, Serie Orientale Roma 46. Roma: Istituto Italiano per il Medio ed
Estremo Oriente, 1974.

AVin = The Arthaviniscaya-siitra and its commentary (Nibandhana) (written by Bhiksu
Viryasridatta of Sri-Nalandavihara), ed. N. H. Samtani. Tibetan Sanskrit Works
Series XIII. Patna: K. P. Jayaswal Research Institute, 1971.

AVin(tr) = Gathering the Meanings: The Compendium of Categories: The
Arthaviniscaya Sitra and its Commentary, Nibandhana, translated from the
Sanskrit with an introduction and notes by N. H. Samtani. Tibetan Translation
Series. Berkeley, CA: Dharma Pub., 2002.

Bbh = Bodhisattvabhiimi, ed. Unrai Wogihara, Tokyo: Sankibo Busshorin, 1930-1936,
repr.: 21971.

BHSD = Edgerton, Franklin. Buddhist Hybrid Sanskrit Dictionary. New Haven: Yale
University Press, 1953.

BHSG = Edgerton, Franklin. Buddhist Hybrid Sanskrit Grammar. New Haven: Yale
University Press, 1953.

CPD = A4 Critical Pali Dictionary, begun by V. Trenckner, ed. D. Andersen et al.
Copenhagen, Bristol, 1924-2011.

DN = The Digha Nikaya, ed. T. W. Rhys Davids and J. E. Carpenter. 3 vols. London:
Pali Text Society, 1890-1911.

DN(tr.) = Dialogues of the Buddha, tr. from the Pali of the Digha Nikaya by T. W. and
C. A. F. Rhys Davids. Part I-III. London: Pali Text Society, 1977 (*1899, 1910,
1921; SBB vol. II-1V).

DP = A4 Dictionary of Pali, by Margaret Cone, Oxford: Pali Text Society 2001—.

Gv = Gandavyitha, ed. Daisetz Teitard Suzuki and Hokei Idzumi. Kyoto: The Sanskrit
Buddhist Texts Publishing Society, 1934-1936. New rev. ed.: Kyoto: The Society
for the Publication of Sacred Books of the World, 1949.

LV = Lalitavistara: Leben und Lehre des Cdkya-Buddha, ed. S. Lefmann. 2 vols. Halle:
Verlag der Buchhandlung des Waisenhauses, 1902—-1908. Repr.: Tokyo: Meicho-
Fukyti-Kai, 1977.

MAV = The Mahavadanasitra: A New Edition Based on Manuscripts Discovered in
Northern Turkestan, ed. Takamichi Fukita. Sanskrit-Worterbuch der buddhistischen

Texte aus den Turfan-Funden, Beiheft 10. Goéttingen: Vandenhoeck & Ruprecht,
2003.
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MN = Majjhima-Nikaya, ed. V. Trenckner, R. Chalmers. London: Pali Text Society.
Vols 1-3, 1888-1899. Vol. 4 (Indexes by C. A. F. Rhys Davids), 1925.

MN(tr.) = The Collection of the Middle Length Sayings (Majjhima-Nikaya), translated
by I. B. Horner. London 1954-1959, 219751977 (Pali Text Society Translation
Series 29-31).

Ms. Sa = manuscript Sa of the Mahavastu.
Mv = Mahavastu.
Mv(KM) = The Mahavastu. A New Edition, ed. Katarzyna Marciniak. Bibliotheca

Philologica et Philosophica Buddhica XIV, 1-2. Tokyo: The International Research
Institute for Advanced Buddhology, Soka University. Vol. I1I: 2019. Vol. 1I: 2020.

SBV = The Gilgit Manuscript of the Sanghabhedavastu, being the 17th and Last Section
of the Vinaya of the Miilasarvastivadin, ed. Raniero Gnoli. 2 parts. Serie Orientale
Roma 49/1-2. Roma: Istituto Italiano per il Medio ed Estremo Oriente, 1978.

Sen. = Le Mahavastu, texte sanscrit publié pour la premicre fois et accompagné
d’introductions et d’un commentaire, par E. Senart, Paris 1882-1897. 3 vols:
Imprimerie nationale (Collection d’ouvrages orientaux; Seconde série). Repr.:
Tokyo: Meicho-Fukyii-Kai, 1977.

Sv = The Sumangalavilasini, Buddhaghosa'’s Commentary on the Digha Nikaya, ed.

T. W. Rhys Davids and J. Estlin Carpenter. 3 vols. London: Pali Text Society,
1886-1932.
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1453) translated by Yi Jing £ (635-713 cE). Then, it focuses on the passage of the
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1. Dunhuang Tibetan Fragments of the EK: PT 945 and ITJ 596

In the Stein Collection of the British Library there is a fragmental Tibetan
manuscript ITJ 596 (Indian Office Library Tibetan J 596), which was correctly
recognised by Louis de La Vallée Poussin as ‘Las brgya’ rtsa gcig po /
[Ekottara-karma-sataka]’ (La VALLEE PoussiN 1962: 183). Another Tibetan
fragment PT 945 (Pelliot tibétain 945) from the Pelliot Collection of the
Bibliothéque nationale de France was incorrectly identified as ‘[f]ragments du
Karmasataka® by Marcelle LaLou 1950: 22. In this paper, these two fragments,
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ITJ 596 as well as the folios 1 and 3 of the PT 945, are identified as belonging
to one manuscript, and the text inscribed is, as referred to in the colophons of

these two manuscripts, kar ma sha ta ka, or las brgya’rtsa gcig po, or las brgya
rtsa geig pa (ITJ 596: 1015, 21r1; PT 945: 3v1).!

PT 945: As described by Lalou, PT 945 consists of four folios in Pothi
format, three of which are complete, measuring 52 cm x 8.5 cm in length
and width, respectively, while one folio is fragmental. As mentioned, folios 1
and 3 belong to the same manuscript as ITJ 596, yet folios 2 and 4 are from
another manuscript of mDzangs blun zhes bya ba’i mdo (D 341 / Q 1008).
Lalou identified one story on folio 2 (Tibetan page number ‘GA 12°) to be
about Upagupta and a servant, which is now identified as the 47th story U
pa kub ta of the Tibetan mDzangs blun (TeErjEk 1970: 71-78), equivalent
to the 60th story Youbojuti % Ba$E of the Chinese Xianyu jing B EAL
(T 202 [IV] 442¢10-4432a9).2 The fragmental folio 4 (Tibetan page number
nonexistent), which Lalou did not recognise, is the 51st story Dge slong kyung
te of the Tibetan mDzangs blun (D 341 mdo sde, a 29766-298b7), equivalent
to the 62nd story Shami Junti Y0532 of the Chinese Xianyu jing (T 202
[IV] 444c9—445a5). Interestingly, no other Dunhuang Tibetan manuscript of
mDzangs blun contains this story, as far as I know.

Regarding folios 1 (‘KA 81”) and 3 (‘[KA 6]3),* they are inscribed in 7
lines in dbu can Tibetan script per folio side, and are decorated with big circles
in red ink around two threading holes as well as the red vertical lines on both
margins. In folio 1, on lines 4 and 6 of the recto side, there are two patterns
made of three small circles in red and black ink arranged in the form of an
inverted triangle, set off by shad, possibly marking the end of a topic passage.’
On the verso side of folio 3, following the main text is an illustration made of

' Regarding folio number, I take the number of the manuscripts as represented on the online

databases of the International Dunhuang Project (http://idp.bl.uk/database/oo_scroll_h.a4d?ui
d=188672498;recnum=5448;index=1 [accessed 17 July 2020]) and the Biblioth¢que nationale
de France (https:/gallica.bnf.fr/ark:/12148/btv1b8302971m.r=pelliot%20tibetain%209457rk
=21459;2 [accessed 16 March 2020]).

Another Dunhuang Tibetan manuscript containing the same story U pa kub ta of the Tibetan
mDzangs blun is PT 943. For a general introduction to the Dunhuang Tibetan manuscripts of
the mDzangs blun, see TERIEK 1969: 289-316. For a critical edition of the U pa kub ta story in
PT 943, see Teritxk 1970: 71-78.

Shayne Clarke also recognised these two stories from the mDzangs blun or Xianyu jing. Rf.
personal email (31 May 2020).

Thanks to Shayne Clarke for his help in the Tibetan page numbers. Rf. personal email (31 May
31 2020).

Brandon Dotson and Agnieszka Helman-Wazny explain that such pattern can ‘mark off key
passages or instructions in a text’. They also refer to the similar patterns made of double, triple
and quadruple circles. Cf. DotsoN and HELMAN-WAZNY 2016: 84.
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two flaming Bodhi-trees (Table 1). Following is a colophon kar ma sha ta ka
bam po drug go, marking the end of the 6th bam po.

ITJ 596: As noted by de La Vallée Poussin, ITJ 596 consists of 29 folios
in Pothi format, the folio measuring 52.2 cm x 8.6 cm in length and width,
respectively. The Tibetan page numbers of ITJ 596 are not consecutive
(numbered as ‘KA 19-22, 24-26, 28, 30-34, 47-51, 58, 62, 64-72"). Before
folio ‘KA 30’ there are 6 lines inscribed in dbu can script per folio side, and
after folio ‘KA 31°, 7 lines. Similar to PT 945, red circles around two threading
holes and red marginal lines could be seen therein. The patterns marking the
end of a topic passage could also be found in ITJ 596: 2r1, 215, 313, 3v2, 3v6,
415, 10r4, 12r1, 19v3, 20r6, 20v3, 21v2, 22rl, 25v3, 2612, except here the
circles are arranged in the form of either a vertical line or a quadrangle.® The
Bodhi-tree (as well as other unclear pattern) illustrations, which mark the end
of a text section, also appear in ITJ 596: 1517, 15v3 (?), 16v3 (?), 17r1, 17v6,
1816, 1917, 20v6 (?), 24r4, 24v5, 28v1 (Table 1).” Colophons in ITJ 596 are
to be found on 1015 (‘KA 31°) as kar ma sha ta ka | bam po dang "og go [...]
las brgya’rtsa gcig po bam po gsum mo, perhaps marking the end of the 2nd
bam po and the beginning of the 3rd ham po; and also in the 21r1 (‘KA 64°),
las brgya [rtsa?] gcig pa’l bam po bdun no, possibly marking the beginning
of the 7th bam po.

PT 945 (folios 1 and 3) and ITJ 596 belong to one manuscript, yet they
were split up and respectively collected into the Pelliot and Stein collections.
As described before, PT 945 and ITJ 596 have almost the same format
characteristics regarding folio length and width, lines inscribed per side,
paleography,® two threading holes, red marginal lines, the illustrations and
patterns (Bodhi-tree and small circles), etc. Also, folio 3 (‘[KA 6]3’) of
PT 945 continues in content folio 20 (‘KA 62°) of ITJ 596, thus the text from
ITJ 596: 20v6 to the end of PT 945: 3 corresponds to a coherent passage
about the smytivinaya (Tib. dran pa ’dul ba, Chin. 1EZERZHF) in
Genbenshuoyigieyoubu baiyijiemo RAFR—VIEH H —FEE  (hereafter,
baiyijiemo) (T 1453 [XXIV] 494a20-b2).° Moreover, both manuscripts have

Dotson and HELMAN-WAZNY 2016: 84.

Shayne Clarke kindly informs me of the similar drawings in PT 903. Rf. personal email
(31 May 2020).

According to the paleographic system of Sam van Schaik, PT 945 and ITJ 596 seem to be
inscribed in ‘the sutra style’ of Tibetan writing from the Tibetan imperial period around the
first half of 9th century. Cf. van Schaik 2014: 309-312; Dotson and HELMAN-WAzNY 2016:
91-116.

Much gratitude to Shayne Clarke for confirming the connection between I1TJ 596: 20 and PT
945: 3. Rf. personal email (31 May 2020).
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the same reference to its title in its abbreviated form kar ma sha ta ka,'® and the
full title may be reconstructed as *Ekottarakarmasataka based on the Tibetan
translation of its title seen in the ITJ 596. Therefore, PT 945 (folios 1 and 3)
and ITJ 596 come from the same manuscript, and preserve a text called Las
brgya rtsa gcig pa or *Ekottarakarmasataka.

2. A Preliminary Textual Analysis of the Old Tibetan Version of
the EK

The Dunhuang Tibetan text of Las brgya rtsa gcig pa as seen in PT
945 and ITJ 596 is an Old Tibetan translation of the EK affiliated with the
Miilasarvastivada school, and we argue that this text is the ‘true’ Tibetan
version of the EK long forgotten yet preserved in Dunhuang.! It is textually
cognate with Yi Jing’s Chinese translation baiyijiemo, both belonging to the
Milasarvastivada tradition. However, significant differences in text between
the Old Tibetan and Chinese versions of the EK implies that they were
translated from different Vorlagen of the same text.

The Las brgya rtsa gcig pa text in PT 945 and 1TJ 596 shows orthographic
features of Old Tibetan, such as da drag, gi log, ma ya btags, rjes su nga ro,
a suffix, and medial 'a.'"> As recorded in the catalogues /Han kar ma (No. 492)
and 'Phang thang ma (No. 455), Las brgya rtsa gcig pa consisted of 12 bam
pos in 3600 slokas in sum.'® Therefore, the Las brgya rtsa gcig pa text in PT
945 and ITJ 596 might be an Old Tibetan translation of the EK dating back to
the Tibetan Imperial period. Yi Jing translated a Chinese version of the EK,
i.e. baiyijiemo, in 10 fascicles during 700-703 ck.' After comparing the Old

10" possibly because this kar ma sha ta ka is the abbreviated form of the full title, LaLou 1950:
22 mistook PT 945 as another Buddhist narrative text, Karmasataka (Tib. Las brgya tham pa,
D 304 /Q 1007) that has a similar title.
This is not suggesting that the vulgate Tibetan Tanjur version of Las brgya rtsa gcig pa
(D 4118 / Q 5620) is a ‘fake’ text, but since the Old Tibetan version and Yi Jing’s translation
of the EK are textually cognate and affiliated with Mulasarvastivada tradition, questions about
the text nature and the school affiliation of D 4118 require further research. But in light of the
tarjaniyakarman passage, it is clear that D 4118 (‘dul ba, wu 223b3-224b5) is different from
the Old Tibetan and Chinese versions of the EK, and it is more like an abbreviated version
of the EK consisted of merely the karmavacana formulae recited during the karman rituals,
which corresponds to §§ 1.4-1.5, 1.11-1.13 of the tarjanivakarman text in the diplomatic
edition below. A full comparison between both versions of the EK and D 4118 would require
another research, but this paper does not focus on that. For an insightful comparison between
Yi Jing’s translation and D 4118, see KisHmvo 2013: 17-18.
For a fuller description of the Old Tibetan orthography, see DoTson and HELMAN-WAZNY
2016: 72-81.
13 Cf. HERRMANN-PEANDT 2008: 282; KawAGOE 2005: 23.
4 Cf. Yi Jing’s biography in Kaiyuan shijiao lu B TEREZ$% (T 2154 [LV] 568b19—c8). Also cf.
T 2157 [LV] 869a23-b9; T 2061 [L] 710b20—c5.
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Tibetan and Chinese versions of the EK, one would soon realise that they were
parallel texts but with deviations in certain passages.

Table 2. Old Tibetan and Chinese Versions of the EK Compared

No. Old Tibetan version (ITJ 596, PT 945) Chinese version
Folio number Tibetan Page number (T 1453 [XXIV])
1. ITJ 596: 14 KA 19-22 461c22-462c19
2. ITJ 596: 5-7 KA 24-26 462c20-464b24
3. ITJ 596: 8 KA 28 464c7-464c27
4. ITJ 596: 9-13 KA 30-34 465b5-466¢29
S. ITJ 596: 14-15v4 KA 4748 471b10-472a21
6. ITJ 596: 15v4-17r1 KA 48-50 477b26-478b11
7. ITJ 596: 17r1-18 KA 50-51 494c19-496al5
8. ITJ 596: 19 KA 58 483c27-484c30
9. ITJ 596: 20r1—v6 KA 62 486b3—c12
10. | ITJ 596: 20v6—PT 945: 3 KA 62-63 494a20-b14
11. ITJ 596: 21-22rl1 KA 64-65 493¢7-494a19
12. ITJ 596: 22r1-28v1 KA 65-71 486¢13-490b5
13. ITJ 596: 28v1-29 KA 71-72 467c¢10-468b22
14. PT 945: 1 KA 81 498b7-498¢28

Concerning the text structure, the Old Tibetan version of the EK arranges
the topics regarding various Buddhist karman rituals in a sequence close to
baiyijiemo, but deviations between them are also found in the text. As shown in
Table 2, in §§ 1-3: folios 1-8 (‘KA 19-22, 24-26, 28”) of ITJ 596 contain the
text that corresponds to a long consecutive passage of T 1453 [XXIV]461a22—
464c27, and the content therein is a detailed description of the upasampada
ritual for bhiksuni. However, since the folios ‘KA 23’ and ‘KA 27’ are missing
here, we could expect that the Old Tibetan version of the EK has been inserted
with more text than baiyijiemo here. In addition, it seems that the uddanas
present in baiyijiemo are missing in the Old Tibetan version. For example,
in ITJ 596: 8v4-5, after the topic of astau gurudharmah (Tib. Ici ba’i chos
brgyad, Chin. J\Ei4{7%), the text continues with three sets of double shad
marking the end of the topic, then turns to dge sbyong mar byed pa’l chos
bzhi (Chin. ¥>["]Je VUFE B J#/E7%) with no gap. But in the Chinese version,
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two summary verses of the astau gurudharmah are inserted here."> Afterwards,
§ 4: folios 9—-13 (‘KA 30-34’) of ITJ 596 correspond to the text of T 1453
[XXIV] 465b5-466c29 in baiyijiemo. Here, after the topic of tshad myed pa’l
"khor bca’ ba’l sdom (Chin. & fEBRFI4EVZ), in 1TJ 596: 10r4-5 there is the
colophon marking the end of the 2nd bam po and the beginning of the 3rd bam
po, as mentioned before.

However, in §§ 5-7: folios 14-18 (‘KA 47-51") the order of topics in the
Old Tibetan text shows substantial difference from the Chinese version. ITJ
596: 14—15v4 (‘KA 47—-48) contains a text parallel to T 1453 [ XXIV]471b10-
472a21, elucidating individual situations concerning the topic of mtshams
vl phyi rol du song (Chin. H 5*4}). Following is ITJ 596: 15v4-17r1 (‘KA
48-50’) containing the passage parallel to T 1453 [XXIV] 477b26-478bl11,
mainly about the adaptations of bhiksu precepts to the local condition in yul/
rdo mtha’l pha rol (Chin. 3&77[#). The position of this topic as presented
in both versions of the EK is confusing, since in Chinese text it is inserted
abruptly after the jiiapticaturthakarman of jiatuo ginghui {5 EEE% A VY and
before the jiaptidvitivakarman of guanzao xiaofangdi Bii /N7 H — with
no obvious relation with each other, while in the Old Tibetan version this topic
is inserted after the topic of mtshams gyl phyi rol du song (Chin. H #-4}) and
before the brtags pa’l gnas cho (Chin. #5i5H5). Actually, this passage is not
about a specific karman at all, but it might be extracted from Carmavastu'® and
Bhaisajyavastu." Following the aforementioned insertion is ITJ 596: 17r1-18
(‘KA 50-51"), of which the Chinese parallel text is T 1453 [XXIV] 494c19-
496al5. Afterwards, § 8: folio 19 of ITJ 596, corresponds to T 1453 [XXIV]
483c27-484c30 in baiyijiemo.

More deviations of the textual arrangement between the Old Tibetan and
Chinese versions of the EK are to be seen in §§ 9—13: folios 20-29 of ITJ 596
and folio 3 of PT 945 (‘KA 62—72"). The texts of § 9 and §12 that are separated
in the Old Tibetan version (ITJ 596: 20r1—v6, 22r1-28v1; ‘KA 62, 65-71°)
are successive to each other in baiyijiemo (T 1453 [XXIV] 486b3—490D5).
§ 10 and §11 (ITJ 596: 20v6-22rl; PT 945: 3; ‘KA 62-65’) also contain
a consecutive passage in the Chinese parallel (T 1453 [XX1V]493¢7-494b14),
but in a reversed order. That is, in the Old Tibetan text, the topic of the
smrtivinaya is set at the end of the 6th bam po, before the topic of amiidhavinaya
(Tib. ma myos pa’i “dul ba, Chin. ANt BB ZSHY) and tatsvabhavaisiva (Tib. ngo

15" The same verses could also be located in T 1458 [XXIV] 582a14—17; T 1451 [XXIV] 351b7—
10; T 1457 [XXIV] 522¢16-19. For a comparative study on the astau gurudharmah as seen
in the Vinaya traditions of various Buddhist sects, see CHUNG 1999; TSEDROEN and ANALAYO
2013: esp. 744 n.3 for a more detailed bibliography of related studies.

16 Durr 1950: 188-190, 205, 209; T 1447 [XXIII] 1052a29-1053a14, 1056b26—c1, 1057b1-3.

7 Durt 1947: 2-5; T 1448 [XXIV] 1a23—c11.
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bo nyid tshol ba, Chin. 3K JE H 14), both of which are at the beginning of the
7th bam po. But in baiyijiemo, the smrtivinaya follows the amiidhavinaya and
tatsvabhavaisiya in the 9th fascicle.!”® Then, in § 13, ITJ 596: 28vI-29 (‘KA
71-72’) contains a passage about sima (Tib. mtshams, Chin. ), of which
the Chinese parallel is T 1453 [XXIV] 467¢10—468b22. Actually, it continues
the topic aforementioned in ITJ 596: 13v4—v7 of § 4, but the text is separated
abruptly and the topic is retaken up 37 folios later! At last, § 14 is made up of
folio 1 of PT 945 (‘KA 81°), and its parallel in baiyijiemo is T 1453 [XXIV]
498b7-498¢28 in the 10th fascicle near the end of the whole text.!” So it is
possible that the entire number of folios of the Dunhuang Tibetan fragments of
the EK would be around 81-85.

As shown above, the Old Tibetan version of the EK as preserved in ITJ
596 and PT 945 shares with the Chinese parallel text baiyijiemo a close textual
structure, but their arrangements of the order of individual topics about karman
is substantially different, especially in §§ 7, 10-13, and this might be caused
by the different Vorlagen they were translated from. This textual variation
derived from Vorlagen could be attested not only in text structure, but also in
content, especially regarding the different approaches to the details of topics as
represented in both versions. Here I would give three examples.

1) ITJ 596: 5v5-6r1 = T 1453 [XXIV] 463al6-b13: Regarding the trayo
nisrayah (Tib. gnas gsum rlg pa, Chin. =iKi%) for bhiksuni, while
baiyijiemo gives us the details during the upasampada ritual how to regulate
the pamsukiila (Tib. phyag dar khrod pa, Chin. 337 4X), pindapatika (Tib.
bsod snyoms, Chin. ¥ ‘2. &), and piitimuktabhaisajya (Tib. sman, Chin. B
Z4%), the Old Tibetan text of the EK just mentions the three in passing.
Probably here the Old Tibetan version omits the ritual details since they
have been elucidated before when relating the catvaro nisrayah (Chin. /4
#e3k) for bhiksu.

18 It seems that the structure as given in the Old Tibetan text has been rearranged deliberately, and
this rearrangement was introduced either to the Old Tibetan translation itself or even to its Indic
Vorlage. For example, cf. § 1.6 of the tarjaniyakarman text in the diplomatic edition below.
While the stock sentences therein about the ‘not-to-do’ list of a punished monk are reduced
and the text reminds readers to see the fuller sentences in the previous passage, we could only
locate the complete cliche in the tatsvabhavaisiva passage, which is placed right before the
tarjaniyakarman passage in the Old Tibetan fragments, but in baiyijiemo, the tatsvabhavaisiva
passage is two fascicles later. Given that Yi Jing’s translation is earlier than the Old Tibetan one,
and that he did not rearrange his Vorlage nor his translation, and that the textual inconsistency
was originally present in the Indic Vorlage, it is possible that the Tibetan translators obtained
a similar Indic Vorlage as YiJing’s and soon realised its textual inconsistency and tried to make
sense of it by rearranging the structure of the text, e.g. putting the tatsvabhavaisiva passage
right before the tarjanivakarman passage. But more possible is that the Vorlage of the Old
Tibetan translation was more consistent and coherent than Yi Jing’s. Cf. § 1.6, n.56.

19 The page number of the end of the Chinese version is T 1453 [XXIV] 500b13.
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ITJ 596: 6v6—7rl =T 1453 [XXIV] 463¢c6—464a20: Similar to the former
case, when explaining the adattadana (Tib. ma byin bar len pa, Chin. A5l
), pranatipata (Tib. myi bsad pa, Chin. 1), and mrsavada (Tib. myl
bla ma’i chos smra ba, Chin. %5E), of the astau parajikah (Tib. ltung ba’l
chos brgyad, Chin. )\FE¥%1%) for bhiksunt, the Old Tibetan version again
mentions them in passing and meanwhile recalls that the details should be
filled in as before (de bzhin rgyas bar *rig par* byos shlg), but baiyijiemo
again gives full details. Probably, the Old Tibetan text omits the details that
have been fully demonstrated in the catvarah parajikah (Chin. PYEE ¥7%)
for bhiksu.

ITJ596: 8r1—v3=T 1453 [XXIV]464c7—c13: More interesting is the topic of
astau gurudharmah for bhiksuni here. While the Chinese version mentions
the 8 aspects of the astau gurudharmdh in a condensed way, and the fuller
elucidation could be located in the Genbenshuoyigieyoubu pinaiye zashi 1
K — VA RE S  (*Milasarvastivada-vinaya-Ksudrakavastu,
T 1451 [XXIV] 351a1-25), which was also translated by Yi Jing, the Old
Tibetan version lists only the last 5 aspects, since the text of the first 3 is
written on the former folio, which is missing, although it gives details that
are almost the same as zashi. Moreover, the sequence of the 5 aspects in
the Old Tibetan text is slightly different from zashi and baiyijiemo. In the
Old Tibetan text, it is: 4) pravarana, 5) codand; 6) akrosa; 7) abhivadana,
8) manapya, but last 5 aspects of the Chinese tradition are: 4) codand;
5) akrosa; 6) abhivadana; 7) mandapya; 8) pravarand.® This shows that
in the Old Tibetan version, the pravarand is placed ahead of the other
4 aspects, and this is actually the same in Bhiksunikarmavacana (SCHMIDT
1993: 244-248, 269-270) and the Tibetan translation of Ksudrakavastu,
i.e., ’Dul ba phran tshegs kyi gzhi (D 6 *dul ba, tha 102a7—-104a6, 118b5—
119b4). But in Bhiksuntkarmavacand and ’ Dul ba phran tshegs kyi gzhi the
last 2 aspects are 7) manapya; 8) abhivadana. Therefore, it is possible that
the Old Tibetan version of the astau gurudharmah stands in a transitional
phase between the Sanskrit Bhiksunikarmavdacand and the Tibetan *Dul ba
phran tshegs kyi gzhi on one hand, and the Chinese zashi and baiyijiemo on
the other, although all belong to the Miilasarvastivada tradition.”!

20

21

For a comparative study on the order of the 8 aspects of the astau gurudharmah shown in the
Vinaya traditions of different Buddhist schools, see CHUNG 1999: 229; TSEDROEN and ANALAYO
2013: esp. 744 n.3 for a more detailed bibliography of related studies.

Based on Chung’s classification, the Old Tibetan version of the astau gurudharmah might
be defined as the ‘Mu.IIl’ type, different from the ‘Mu.l’ (Bhiksunikarmavacana and "Dul
ba phran tshegs kyi gzhi) and ‘Mu.II" (T 1451; T 1453; T 1458). Cf. Cuung 1999: 227-229.
On the school affiliation of Bhiksunikarmavacana with the Milasarvastivada tradition, see
ScumipT 1994; CHUNG 1998a.
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Therefore, based on their different presentation of details regarding
individual topics, as well as their different textual structures mentioned earlier,
we could possibly conclude that the Old Tibetan text Las brgya rtsa gcig pa
in PT 945 and ITJ 596 was derived from a Vorlage of the Mulasarvastivada
Ekottarakarmasataka, which differed from the Vorlage of Yi Jing’s Chinese
translation baiyijiemo. Probably these two Vorlagen belong to two subgroups
of the Milasarvastivada school.

As already noticed by Kisamo 2013: 17-18, the Chinese baiyijiemo
contains many passages from the Milasarvastivadavinaya, ‘such as narratives,
question-and-answers between Upali and the Buddha, and the rules regulated
by the Buddha’.??> So does the Old Tibetan version. In the next section I give
a preliminary diplomatic edition and translation of the text concerning the
tarjaniyakarman, to provide a concrete example demonstrating the textual
relationship between the Old Tibetan and Chinese versions, and also to prove
their school affiliation to the Mulasarvastivada tradition.

3. Tarjaniyakarman in the Old Tibetan Milasarvastivada—
-Ekottarakarmasataka

Three kinds of karman, the formal ecclesiastical acts of the Buddhist
Order, are discussed in the EK: jiaptikarman (Tib. gsol ba, Chin. E
M), jAaptidvitiyakarman (Tib. gsol ba dang gnyls pa, Chin. [1), and
Jjhapticaturthakarman (Tib. gsol ba dang bzhi’I pa, Chin. [1J0).2* However, as
revealed by CLARKE 2015, the number of karmans belonging to each category
varies in different Vinaya texts affiliated with different sects, and it seems that
only the Chinese EK clearly refers to 22 jriaptikarman, 47 jiiaptidvitiyakarman,
and 32 jraapticaturthakarman (T 1453 [XXIV] 498c29-499c¢5), while other
traditions usually mention 24, 47 and 30 respectively, such as Sapoduobu
pini modelegie TEYZFEJEEEREM (T 1441 [XXI] 569a24-28,
610c7-611a29) and the vulgate Tibetan Tanjur version of Las brgya rtsa gcig
pa (D 4118 ‘dul ba, wu 256a3-4).2* Since the remaining Dunhuang Tibetan

22 On some examples of the close parallels between the baiyijiemo and Milasarvastivadavinaya,

see KisHivo 2013: 17 n.50.

For a detailed study of the three categories of karman, see Hu-voN HINUBER 1994: 206-209;

Novrot 1996: 82-86; CHUNG 1998b: 19-32. Clarke explains these three as: jiaaptikarmans,

‘acts consisting of a motion (jiiapti) only’; jiiaptidvitiyakarmans, ‘acts in which the motion is

followed by a single proclamation and passed as the second (dvitiya) part of the procedure’;

and jiiapticaturthakarmans, ‘acts in which the motion is followed by three proclamations and

passed as the fourth (caturtha) part of the procedure’. Cf. CLARKE 2012: 18-21; 2015.

2 Cf. CLARKE 2012: 20-21. In the Taisho Shinshii Daizokyd edition of the Dashamen baiyijiemofa
KPP E — BRI (T 1438 [XXIII] 489a5-6), it contains as most traditions 24 jiiaptikarman,
47 jiaptidvitivakarman, and 30 jiapticaturthakarman, but the editors report that one recension

23
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fragments of the EK do not contain the number of individual categories, we do
not know whether the Old Tibetan version deviates from its Chinese parallel
again as in the case of the astau gurudharmah or not.

Tarjaniyakarman, ‘the formal act of censure’, is categorised as the
Jhapticaturthakarman in the EK. It is one of the so-called ‘Bestrafungs-
Karmas’ for punishing dissident monks in the Buddhist Order.?® The text of
tarjaniyakarman in the Old Tibetan version of the EK (ITJ 596: 22r1-24r4),
as well as its Chinese parallel (T 1453 [XXIV] 486c¢13-487¢c10), is textually
cognate with, or even directly derived from, Pandulohitakavastu §§ 1.1-1.13
(Yamagiwa 2001: 3447, 143—150. Hereafter, PL).

In this section, I offer a diplomatic edition of the tarjaniyakarman text in
the Old Tibetan text of Las brgya rtsa gcig pa with philological commentary,
and translate the text. Given that no Sanskrit parallel of the EK is available,
we use the PL (in Sanskrit and Tibetan), as well as the baiyijiemo, to help
understanding the Old Tibetan text.?” Here I rely on Yamagiwa’s critical
edition (2001) of the PL, and on the Taishé Shinshii Daizokyo KIEHH& K
jAS  for the Chinese EK to edit the fragments. And I also use Yamagiwa’s
division of the tarjaniyakarman text in the PL to arrange the Old Tibetan
text. However, since this preliminary edition focuses on the text itself, further
study on the tarjaniyakarman across various Vinaya traditions affiliated with
different Buddhist schools will not be offered here (Table 3).

of the text stored in Kunai-shd Zusho-ryd = P& Y& % gives 22, 47 and 32 respectively,
which is the same as baiyijiemo, while recensions from Three Dynasties RG] give 24, 47
and 32. Further recensions should be checked.

Kisamo 2013: 63. It could also be translated as “act of rebuke or threat’ (BHSD s.v. tarjaniva);
‘Zurechteweisung/Degradierung/Erniedrigung’ (CHunG 1998b: 23); ‘blame’ (NorLoT 1999: 3);
‘Rechtshandlung, die zur Degradierung fithrt” (Yamaciwa 2001: 13).

On the Bestrafungs-Karmas, see YaAMaGIwA 2001: 13 n.20 for a fuller bibliography of related
studies.

25

26

27 1tis reported that Jin-il Chung has located some Sanskrit fragments about the parivasikakarman

of the EK in the Pelliot Collection (Numeros Verts 20-22, 33; with the title reconstructed
as ‘Ekasatakarman’), but no further studies have been published yet as far as I know. Cf.
HarTMANN and WILLE 1997: 168-9; 2014: 215. Sanskrit fragments SHT 1048 (‘Beginn des
Pandulohitavastu der Sarvastivadins’), SHT 1057 (‘Funfergruppen von VerhaltensmaBregeln
bei Gemeindeverhandlungen’) and SHT 1108 (‘Fiinfereihen gemischten Inhalts’) seem to
contain passages related to tarjaniyakarman, so they should also be consulted in any edition.
Cf. SANDER and WALDSCHMIDT 1985: 34-36, 4648, 102-104.
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§ 1.1°8

, gzhl mnyan du yod pa® naste/ oy d€’1 tshe yang dge slong

[ITJ 596.22r1 (‘KA 65°) 22r2]

pha leb rgan pa*® zhes bya ba thab mo byed log po byed rdeg pa byed tshlg
ngan du smra rtsod par byed® de de** dge slong pha’l dge *dun rnams la ’ang

28

29

30

31

PL (Skt.): buddho bhagavam Sravastyam viharati jetavane Anathapindadasyarame | tena khalu
samayena Srﬁvastyﬁm Pandulohitika (Yamagiwa suggests to read Pandulohitakd) bhiksavah
prativasanti kalahakaraka bhandanakaraka vigrahakaraka vivadakaraka adhikaranikah | te
samghe "bhiksnam adhikaranany utpadayanti yena samghah kalahajato viharati bhandanajato
vigrhito vivadam apannah | etat prakaranam bhiksavo bhagavata arocayanti ¢ bhagavan aha |
kuruta yliyam bhiksavah Pandulohitakanam bhikstinam kalahakarakanam bhandanakarakanam
vigrhitanam vivadam apannanam adhikaranikanam tarjantyam karma iti | yo va punar anyo ’py
evamjatiyah.

PL (Tib.): sangs rgyas bcom ldan ’das rgyal bu rgyal byed kyi tshal mgon med zas sbyin gyi
kun dga’ ra ba na bzhugs so || de’i tshe mnyan yod na dge slong dmar ser can | "thab krol byed
pa | mtshang ’dru bar byed pa | rtsod par byed pa | *gyed par byed pa | rtsod pa’i gzhi byed pa
rnams gnas te | de rnams dge *dun la yang dang yang du rtsod pa’i gzhi skyed pas des na dge
’dun ’thab krol dang | mtshang dru ba dang | rtsod pa dang | gyed pa byung zhing gnas so ||
skabs de dge slong rnams kyis bcom ldan ’das la gsol pa dang | bcom ldan ’das kyis bka’ stsal
pa | dge slong dag khyed kyis dmar ser can gyi dge slong ’thab krol byed pa | mtshang *dru bar
byed pa | rtsod par byed pa | "gyed par byed pa | rtsod pa’i gzhi byed pa rnams dang | gzhan
yong de Ita bu dang mthun pa su yang rung ba la bsdigs pa’i las byos shig.

PL gives a more detailed location where Buddha resided, i.c. Sravastyam... jetavane
Anathapindadasyarame (rgyal bu rgyal byed kyi tshal mgon med zas sbyin gyi kun dga’ra ba...
mnyan yod na). But the Old Tibetan text simply has gzil mnyan du yod pa. One Reviewer of
this paper suggests that the Vorlage of the Old Tibetan text here is Sravastyam nidanam, ‘which
is normally translated gleng gzhi ni mnyan yod na’o or gleng gzhi ni mnyan du yod pa na ste in
several Vinaya texts in Kangyur’. Here I follow this suggestion. The Chinese text just mentions
Buddha (the subject as in PL) is in SravastT (& £ 1% ). It seems that only Yi Jing transliterated
Sravasti as <% #EAXIH’, possibly a shortened form of Xuan Zang’s % #£ transliteration <%
fR%ZEJKIR (or ) . In the vulgate Tibetan Tanjur version of Las brgya rtsa gcig pa (D 4118 “dul
ba, wu 223b3-5), no place name is mentioned in the passage of the tarjaniyakarman.

As noted by Yamaciwa 2001: 1415, PL affiliated with Milasarvastivada tradition seems to
treat Pandulohitaka [bhiksavah) ([dge slong]| dMar ser can, rendered as ‘[the monks of] the
group of Pandulohita’. BHSD s.v. pandulohita), not as a dvandva compound, but the adjective
derived from the proper name of one person, while other Vinaya traditions clearly state these
to be two persons. The Old Tibetan translation dge slong pha Leb rgan pa seems to take the
Leb rgan pa (*lohita?, NGl s.v. le brgan) as the name of a group of monks, which is the
same with PL. But the Chinese parallel <2~ 5 J MU 4 (G845 R ()54 45 %9 3> might
not necessarily be the case. Yi Jing seems to most of the time take -5 JE M3l as one
person (e.g. in T 1442 [XXIIT] 705a10~12), but in Genbensapoduopu liishe ¥ A< % % it
1k (*Milasarvastivada-Vinayasamgraha, T 1458 [XXIV] 548a11-20) which was composed
by *Visesamitra [F5 4 and translated by Yi Jing during the same time as the Chinese EK, ‘-
= and JEMITS0° are referred as two persons clearly. For *Visesamitra, see CLARKE 2012:
19; KisHiNo 2013: 16 n.43. The Old Tibetan translation of the proper name Leb rgan pa seems
to be closer to *lohita than the dMar ser can (*pingala?, NEci s.v. dmar ser) which is seen in
the PL (Tib.) or Las brgya rtsa gcig pa (D 4118). The rare form leb rgan (le brgan more used
later) is also attested in PT 1120.r11, cf. TakeucH! 1986: 589-590.

The Old Tibetan text thab mo byed log po byed rdeg pa byed tshig ngan du smra rtsod par
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rtag du ’{{ga} }thab du ’dzud / rdeg du ’dzud tshlg ngan gyls smrar ’dzud /
dge ’dun rnams rtsod par byed de* / de Ita bu’l phyir** bcom ldan ’das kyls
bka’ stsald pa’// ,, . dge slong pha khyed kyls dge slong pha leb rgan pa de
thab mor byed log por byed *deg® par byed rtsod par @ byed pa’ / de dag la
bsdlgs pa’l las byos shlg / *on tang gzhan {du} yang tshul de bzhIn rig par @
>gyur’ te /

(M E DY) BB AE S AR AIRIRE, - A5 A5 (R 2R 5 0 ) 5 59
FREEE . R, WEBEERREE, FOMMAZEE, e
AB R R . LS UG AT, hE. TanEgg ! EEE GRS
IMAFAEA PR . A R, e,

Trans.: The scene was in the city Sravasti (mnyan du yod pa). Once there
was [a group of] monks of Leb rgan pa as named, who were quarrelsome,
hostile, assaultive, ready to insult, and disputative, so they made the Order
always to be quarrelsome, assaultive, ready to insult, and to dispute with

byed seems to be a loose translation of PL: kalahakaraka bhandanakaraka vigrahakaraka
vivadakaraka adhikaranikah (‘thab krol byed pa | mtshang 'dru bar byed pa | rtsod par byed
pa | ‘gved par byed pa | rtsod pa’i gzhi byed pa. For a similar translation in vulgate Tanjur Las
brgya rtsa gcig pa, cf. D 4118 ’dul ba, wu 223b3). The forms thab mo or thab mo are both used
in Dunhuang Tibetan text, and here thab mo byed corresponds well to kalahakaraka (‘thab krol
byed pa), ‘being quarrelsome’. But log po byed (‘being erroneous/hostile’, *viparyayakaraka?,
NEart s.v. log pa) matches nothing, nor does rdeg pa byed (‘being aggressive/assaultive’,
*tadanakaraka?, NeGl s.v. rdeg pa; WTS s.v. rdeg, s.v. brdeg), less likely the tshlg ngan du
smra (‘being insulting’, *apavadakaraka (NEGI s.v. tshig ngan pa smra ba) / *vivadakaraka?).
And rtsod par byed (‘being disputative’) matches vigrahakaraka, or adhikaranika, or even
vivadakaraka, cf. Yamaciwa 2001: 34 n.13. Yi Jing translated the long list simply as /& &5
#F\ JeaTam e’ (kalahakaraka and adhikaranika? In the karman procedure later it is [ &L
a4t Ehmi, of. §§ 1.4, 1.5, 1.11, 1.12), possibly taking the first and the last of the list to
represent all.

32 Probably it should be emended as ‘des’, cf. §§ 1.4, 1.5.

3 It seems that the Old Tibetan text does not translate adhikaranany utpadayanti (rtsod pa’i gzhi

skyed pas des) as seen in PL. And the text uses the causative form 'dzud to translate -jata. Yi

Jing translated as ‘P fFYHCE GG, FWAMMALEE, G4HBRENR, which

matches PL (Skt.) to some degree. And he also used causative form 4> to translate -jata and

other verb here.

It seems that the Old Tibetan text does not translate bhiksavo bhagavata arocayanti (dge slong

rnams kyis bcom ldan 'das la gsol pa dang) as seen in PL, while the Chinese parallel does. The

0ld Tibetan text de /ta bu’l phyir (in Chinese ‘LA#5%") corresponds to etat prakaranam in PL

(Skt.) closer than skabs de in PL (Tib.).

From here on, rdeg pa is continually inscribed in the form ’deg pa, which should be taken as

a variant form.

The Old Tibetan text here de bzhin rig par ’gyur (in Chinese text as ‘UI/&EL’) seems to

correspond well to evamjatiya seen in PL (Skt.), but the text in PL (Tib.) is added with more

information by the Tibetan translators. Possibly, the rig pa should be taken as a variant of rigs

pa here, cf. NEGI s.v. rigs pa.

34

35

36
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monks. Therefore, Buddha commanded, ‘Monks! [You] must perform the
formal act of censure (bsdlgs pa I las) to those monks of Leb rgan pa who were
quarrelsome, hostile, assaultive and disputative! Also, in any other [similar]
situation, [perform] accordingly!’

§ 1.227

rnam pa Inga dang Idan®® na bsdigs pa’l las byas pa ang chos bzhIn gyl {s}
las kyang pargy M3 YIN ’dul ba’I las kyang ma yIn te / d{{e} } ge *dun rnams ’ang
de’l phylr ’das pa dang bcas O par ’gyur ba’o* / Inga gang zhe na ma bskyod
pa dang dran bar ma byas pa rnams dang dngos po myed pa dang / @ khas myl
lend pa dang thad na myed pa la bya*s pa*’0* //

N IRAE LM, AR mﬁktbrﬁfﬁ%% famiERs, 15
BOEAE. MREAT? — AMERER; = ARiEd; =, B .
AHESE T K”ﬁﬁfﬁo

37

PL (Skt.): pamcabhih karanais tarjantyam karma krtam adharmakarma ca tad avinayakarma ca
samgha$ ca tena satisarah || katamaih pamcabhih | acodayitva kurvanty asmarayitva avastukam
apratijiiaya asammukhibhiitasya kurvanti.

PL (Tib.): rgyu Ingas bsdigs pa’i las byas na | de ni chos ma yin pa’i las dang ’dul ba ma yin
pa’ilas yin te | des ni dge ’dun yang ’gal tshabs can du ’gyur ro || Inga gang gis zhe na | gleng
ba ma byas pa dang | dran par ma byas pa dang | gzhi med pa dang | khas ma blangs pa dang |
mngon sum du ma gyur par byed pa’o.

The Old Tibetan text here rnam pa Inga dang ldan, and the Chinese parallel ‘5 TL4%’, suggest
their Vorlage to be *pamcabhih karanais samanvagatam instead of pamcabhih karanais
(rgvu Ingas) seen in PL here. However, in SHT 1108 v.4-r.1 there is pamcabhir dharmaih
samamvagatam tarjanivam karma krtam adharmakarma ca bhavati a(vinayaka)rma ca, and
similar text is also attested in PL (Skt.) §§ 1.8—1.9, so the reconstruction for the Old Tibetan
text here is possible. Cf. SANDER and WaLDscHMIDT 1985: 103—104; HARTEL 1956: 146.

The Old Tibetan text ‘das pa dang bcas pa (Chinese text ‘5872 9E") seems to be a literal
translation of satisara (’gal tshabs can du ’gyur), and “das (‘i#8’) could be taken as a variant
form of 'da’, cf. WTS s.v. 'da’, s.v. 'das.

40 For five lawful and unlawful acts, cf. Karmavastu (Dutt 1942: 206-209; D 1 ‘dul ba, ga
138a3-140a2). Among the five aspects in the Old Tibetan text, while the dran bar ma byas pa
(Chinese parallel as ‘218 :2°) and khas myl lend pa (‘/~ H [ 5E”) are the same as PL (Tib.),
dran par ma byas pa (kurvanty asmarayitva, ‘don’t make to remember’) and khas ma blangs
pa (apratijiiaya, ‘don’t verbally acknowledge’), except for that blangs is the perfect form of
len, yet other three aspects are translated differently. Ma bskyod pa, ‘don’t prompt” (WTS s.v.
skyod), seems to be a loose translation of acodayitva kurvanty (gleng ba ma byas pa), but the
Chinese text ‘5[]’ (‘ask’) understands the + cud the same as PL (Tib.). Also, dngos po myed
pa (*abhdva, ‘no substance’, WTS s.v. dngos po) could also be reconstructed as avastukam
(gzhi med pa) as in PL, but it seems closer to the Chinese parallel i .. The last one thad
na myed pa la bya*s pa*, ‘perform not in direct presence’ (‘/N¥HI{E’) also corresponds to
asammukhibhiitasya kurvanti (mngon sum du ma gyur par byed pa). These five aspects are also
attested in SHT 1108 v.5-r.1: avastukam krtam bhavati | asammukhibhiitasya krta/m] bhavati
acodayitvad krtam bhavati asmarayitva krtam bhavati apratijiia(ya krtam) bhavati. Cf. SANDER
and WALDscHMIDT 1985: 104.

38

39
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Trans.: The formal act of censure which is done with the five aspects is
deemed as not a lawful act, nor a disciplined act, through which the monks
commit the sin of transgression. Which five? 1) Not prompt; 2) not make
to remember; 3) no substance; 4) not acknowledge; and 5) perform not in
presence.

§ 1.2b*

rnam pa Inga dang Idan na bsdlgs pa’i las . byas pa yang chos bzhln gyi
las dang ’dul ba’l las su ’gyur te / {de} *dge* ’dun rnams la @ ’ang ’das pa
dang bcas pa myed do // Inga gang zhe na bskyod pa dang dran bar byas pa
rnams dang dngos O po yod pa dang khas lend pa dang thad na yod pa las byas
pa’o// de ’ang ’dI bzhin du byos (2r6] shlg /

AR TR MR, SRR R R, i i
Fffabi; SRS, HERE, AEETE Bk, w2Efr.”

Trans.: The formal act of censure which is done with the five aspects is
deemed as a lawful act, a disciplined act, for which the monks don’t commit
the sin of transgression. Which five? 1) Prompt; 2) make to remember; 3) with
substance; 4) acknowledge; and 5) perform in presence. Perform likewise!

§ 1.3

stan bting ba nas dge slong pha gclg gis gsol *ba* byos la las gyls shlg ces
pa’l bar du ste //

“RETTTE, E R S RS B R DI,

PL (Skt.): pamcabhis tu karanais tarjaniyam karma krtam dharmakarma ca tad vinayakarma ca
samghas ca tena na satisarah | katamaih pamcabhih | codayitva kurvanti smarayitva savastukam
pratijhaya sammukhibhiitasya kurvanti.

PL(Tib.): yang rgyu Ingas bsdigs pa’i las byas na | de ni chos kyi las dang *dul ba’i las yin te |
des na dge ’dun yang ’gal tshabs can du mi "gyur ro || Inga gang gis zhe na | gleng ba byas pa
dang | dran par byas pa dang | gzhi dang bcas pa dang | khas blangs pa dang | mngon sum du
gyur par byed pa’o.

PL (Skt.): evam ca punah kartavyam | §ayanasanaprajiiaptim krtva gandim akotya prstavacikaya
bhiksiin samanuyujya sarvasamghe samnisanne sannipatite ekena bhiksuna jiaptim krtva
karma kartavyam*.

PL (Tib.): *di Itar yang bya ste | gnas mal bshams la gandi brdungs te | dris pa’i tshig gis dge
slong rnams la yang dag par bsgo la | dge *dun thams cad tshogs shing mthun par gyur pa
dang | dge slong gcig gis gsol ba byas te las bya’o.

The Old Tibetan and Chinese texts both reduce the stock sentences of the karman preparational
procedure. Or they simply translated the first sentence of the PL, i.e. evam ca punah kartavyam
('di ltar yang bya ste). In the Old Tibetan fragments of the EK, no complete stock sentences
are attested except for some less reduced ones, e.g. in ITJ 596: 9v2, 10r7, 1117, 12r3 and 13v3
as stan thing ste ‘ga’ 'de rdungs la, which corresponds to the PL (Sayanasanaprajiiaptim krtva

41

42
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Trans.: Seating couch is prepared [, and so on]. Then one monk brought the
motion (gsol *ba*) and performed the act, saying...

§ 1.4

gson cig btsun ba’l dge *dun rnams dge slong leb rgan pa *dI thab mo byed
log po byed ’deg pa byed tshlg ngan du smra / rtsod par byed de des ’di ltar
dge slong pha’l *dge* ’dun rnams la ’ang / (o 1128 du ’thab du ’dzud ’deg du
’dzud tshlg ngan gyls smra bar *dzud dge ’dun rnams rtsod par byed de / de
dge dun gyl dus la bab cing bzod na dge *dun gyls gnong*® shlg / dge ’dun
gyls dge slong leb rgan pa thab mo byed log po byed ’deg pa byed tshlg ngan

gandim akotya, gnas mal bshams la gandi brdungs te), but since 13v3 the rest of this cliche is
written as stan bting ba nas. In the Chinese EK, the fuller stock sentence is “H(JFEf . NE 4
e, SAMEE, FEEAEC’ (T 1453 [XXIV] 467a14-15) which corresponds to the PL. But
lesser reduced one could also be seen in the Chinese EK, e.g. ‘B8 . WGHERE, 1ERT T
(T 1453 [XXIV] 465b25), which is similar with § 1.3 here. For a detailed study of gandr in
Buddhist monastic life, especially its function during karman rituals, see Hu-voN HINUBER
1991: esp. 746-749.

The editors of the Taishé Shinshii Daizokyo report that in the recensions from Kunai-sho
Zusho-ryd and Three Dynasties, it is /X444 %) % H 5. This reading may be preferred
and repunctuated as ‘YR — B4, FHES. Possibly, here ‘[I[. J#F%" was once
misunderstood as ‘B [4¥& %, for which the reading VU ¥& %" adopted in Taisho edition
might be a later emendation trying to remove this confusion by referring to the following
entire jiiapticaturthakarman description that consists of one motion and three acts, instead of,
as in PL and the Old Tibetan version here, just referring to the motion and first act. But similar
phrasing is also attested in other places of the EK, e.g. in ITJ 596: 19r2 (= T 1453 [XXIV]
484a13-14): dge slong pha gcig *gls* gsol ba gyls la las byos shlg (‘% — L5 ERAE T, T
FFRPE); ITI 596: 26v4-5 (= T 1453 [XXIV] 489¢16): de nas dge slong pha gcig gls gsol ba
gvis la las byos shlg (‘IXR— %55 7 A 1JEEE).

PL (Skt.): $rnotu bhadantah samghah | ime Pandulohitika (Yamagiwa suggests to read
Pandulohitaka) bhiksavah kalahakaraka bhandanakaraka vigrahakaraka vivadakaraka
adhikaranikah | ta ete abhikspam samghe adhikaranany utpadayanti yena samghah
kalahajato viharati bhandanajato vigrhito vivadam apannah | sacet samghasya praptakalam
ksametanujaniyat samgho yat samghah Pandulohitakanam bhikstinam kalahakarakanam
bhandanakarakanam vigrahakarakanam vivadakarakanam (Yamagiwa suggests to read
vigrahakarakanam vivadakarakanam) adhikaranikanam tarjaniyam karma kuryad ity esa
jhaptih.

PL (Tib.): dge *dun btsun pa rnams gsan du gsol | dge slong dmar ser can ’di dag ni "thab krol
bgyid pa | mtshang ’dru bar bgyid pa | rtsod par bgyid pa | ’gyed par bgyid pa | rtsod pa’i gzhi
bgyid pa dag lags te | *di dag gis dge ’dun la yang dang yang du rtsod pa’i gzhi skyed par bgyid
de | des na dge ’dun ’thab krol dang | mtshang ’dru ba dang | rtsod pa dang | *gyed pa byung
zhing gnas na | gal te dge *dun gyi dus la bab cing bzod na | dge dun gyi gnang bar mdzod cig
dang | dge *dun gyis dge slong dmar ser can ’thab krol bgyid pa | mtshang ’dru bar bgyid pa |
rtsod par bgyid pa | *gyed par bgyid pa | rtsod pa’i gzhi bgyid pa rnams la bsdigs pa’i phrin las
mdzad do || *di ni gsol ba’o.

The Old Tibetan text gnong here should be taken as the imperative form of gnang, of which
usage is attested in other Dunhuang Tibetan fragments. Cf. §§ 1.5, 1.13. Cf. pE Jong 1989: 41,
72, 132; ZEISLER 2004: 349.
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smra rtsod pa byed pa’l phyir bsdlgs pa’l las
ba’o //

CORTERGMEE DB S Y A5 4 B L A RS e, IR
WO, WM A 228 . AR R, SR, A4S
B YA S 1 A P " .

Trans.: ‘Listen, the Venerable Order! This [group of monks] of Leb rgan
pa are quarrelsome, hostile, assaultive, ready to insult, and disputative, so
they make the Buddhist monks always to be quarrelsome, assaultive, ready to
insult, and to dispute with monks. [If the Order] consent that [it is] the right
time for the Order, the Order should grant that the Order performs the formal
act of censure to those monks of Leb rgan pa who were quarrelsome, hostile,
assaultive, ready to insult, and disputative!” Thus is the motion.

]bgyI bar ro // de nl gsol

[22v1

§ 1.5

“gson cig btsun ba’l dge *dun rmams / dge slong leb rgan pa ’di thab mo
byed log po byed ’deg pa byed tshlg ngan du smra rtsod par byed de des ’di
Itar *de* dge slong pha’l dge dun rnams la ’ang rtag du ’thab du ’dzud ’deg

47 PL (Skt.): tatah karma kartavyam | érnotu bhadantas samghah | ime Pandulohitika (Yamagiwa
suggests to read Pandulohitaka) bhiksavah kalahakaraka bhandanakaraka vigrahakaraka
vivadakaraka adhikaranikas | ta ete abhiksnam samghe adhikaranany utpadayanti yena
samghah kalahajato viharati bhandanajato viharati vigrhito vivadam apannah | tat samgha
Pandulohitikanam (Yamagiwa suggests to read samghah Pandulohitakanam) bhiksinam
kalahakarakanam (Yamagiwa suggests to read kalahakarakanam) bhandanakarakanam
vigrahakarakanam vivadakarakanam adhikaranikanam tarjaniyakarma karoti | yesam
ayusmatam ksamate Pandulohitikanam (Yamagiwa suggests to read Pandulohitakanam)
bhikstinam purvavad yavat tarjanifyam karma karttum te tisnim na ksamate bhasantam |
iyam prathama karmavacana | evam dvitiya trtiya karmavacana kartavya || krtam samghena
Pandulohitakanam bhikstinam pirvavad yavat tarjaniyam karma | ksantam anujhatam
samghena yasmat tsnim evam etad dharayami.

PL (Tib.): de nas las bya ste | dge *dun btsun pa rnams gsan du gsol | dge slong dmar ser can ’di
dog ni ’thab krol bgyid pa | mtshang *dru bar bgyid pa | rtsod par bgyid pa | *gyed par bgyid pa |
rtsod pa’i gzhi bgyid pa lags te | *di dag gis dge *dun la yang dang yang du rtsod pa’i gzhi skyed
par bgyid de des na dge ’dun ’thab krol dang | mtshang ’dru ba dang | rtsod pa dang | *gyed pa
byu ba zhing gnas pas | de’i slad du dge ’dun gyis | dge slong dmar ser can ’thab krol bgyid
pa | mtshang ’dru bar bgyid pa | rtsod par bgyid pa | *gyed par bgyid pa | rtsod pa’i gzhi bgyid
pa rnams la bsdigs pa’i phrin las mdzad na | tshe dang ldan pa gang dag dge slong dmar ser can
rnams la zhes bya ba nas | bsdigs pa’i phrin las mdzad par zhes bya ba’i bar gong ma bzhin du
ste | bzod pa de dag ni cang ma gsung shig | gang dag mi bzod pa de dag ni gsung shig || *di ni
las brjod pa dang po yin te | de bzhin du las brjod pa gnyis pa dang | gsum pa’i bar du brjod par
bya’o || dge *dun gyis bzod cing gnang nas | dge *dun gyis dge slong dmar ser can zhes bya ba
nas bsdigs pa’i phrin las mdzad lags te | *di Itar cang mi gsung bas de de bzhin du dzin to zhes
bya ba’i bar gong ma bzhin no.

Both the Old Tibetan and Chinese texts do not contain the text tatah karma kartavyam (de nas
las bya ste) seen in PL.
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du ’dzud tshlg ngan gyls smra bar ’dzud dge ’dun rnams rtsod par 2v2] byed
de de la bsdlgs pa’l las bgyl na tshe dang ldan ba’i rnams dge slong pha leb
rgan pa ’dI thab mo byed log po byed *deg pa byed tshlg ngan du smra / rtsod
par byed de* bsdlgs pa’i las bya bar gag™ bzod pa’l rnams nl cang ma gsung
shig® /’dI ni las dang po’I tshig ste tshlg de bzhIn du lan gnyis lan gsum du las
gyl shig // 23] dge *dun gyls dge slong leb rgan *pha* *dI thab mo byed log po
byed ’deg pa byed tshlg ngan du smra / rtsod par byed pa® la bsdIgs pa’l las
byas pa / dge *dun gyls bzod cing gnang bas na / cang myl gsung ste de bzhIn
du’dzlnto/ @/

CORTERGMNIE 1 DB TR A5 S5 B LA N RS, AR
WO Skasdt, WM A S E . M4 B B AT 0 55 1 2 7
Vot HL RS R S S Wi FB I 2 BRI, A A RFE R I
FERIFREE . BT BN AN OB R 15 A A A M
PETE. AR, dHERIRE, BAWRER.

Trans.: ‘Listen, the Venerable Order! This [group of monks] of Leb rgan
pa are quarrelsome, hostile, assaultive, ready to insult, and disputative, so
they make the Buddhist monks always to be quarrelsome, assaultive, ready
to insult, and to dispute with monks. Therefore, the formal act of censure has
been carried out to them. The Order that consents to perform the formal act
of censure to those monks of Leb rgan pa, who were quarrelsome, hostile,
assaultive, ready to insult, and disputative, speak no word!” Thus is the speech
of the first act. The second and third were performed likewise. ‘The Order has
performed the formal act of censure to those monks of Leb rgan pa who were
quarrelsome, hostile, assaultive, ready to insult, and disputative. The Order
consents and grants [that, so the monks] speak no word.” Thus I take.

49 The Old Tibetan text repeats again the list of sins of the monks of Leb rgan pa, but PL (replaced

with piirvavad yavat in Skt.) and the Chinese parallel text omit the cliche.

Here gag is the variant form of gang as seen in Dunhaung Tibetan fragments. Cf. WTS s.v. gag.
The Old Tibetan text contains no sentence that corresponds to na ksamate bhasantam (gang
dag mi bzod pa de dag ni gsung shig) in PL, nor the ‘47 /NFF##t” in Chinese text.

The Old Tibetan text repeats again the list of sins of the monks of Leb rgan pa, but PL (replaced
with piirvavad yavat in Skt.) and the Chinese parallel text omits the cliche.

It seems that Yi Jing renders the text differently from the Old Tibetan parallel and PL (Tib.),
because he seems to take yasmat tiisnim together and connect this with the following evam etad
dharayami, while others translated the words in an order as presented in the PL (Skt.). It seems
that Yi Jing tended to adopt this rendering in his translations of the Miilasarvastivadavinaya
texts. The punctuation here is based on Yi Jing’s understanding.
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§ 1.6

bsdlgs pa’l las byas pa’l dge slong phas rab du dbyung ba ma byed cig /
rab du myl dbyung (2va) zhIng myl bya ba® la stsogs pa thams cad nl snga ma
bzhIn no /3

“HLHEMEESWRED, AMFEMH K, AMERMIEE, i
ERR.
Trans.: Monks that have been performed with the formal act of censure

should not make [others] go forth from home, nor make [others] not go forth
from home, and so on as all [other rules] mentioned before.

3 PL (Skt.): tarjanTyakarmakrtasyaham bhiksor asamudacarikam dharmam prajiiapayami s
tarjaniyakarmakrtena bhiksuna na pravrajayitavyam | nopasampadayitavyam * na nisrayo deyo |
na $ramanodde$a upasthapayitavyo | na bhiksuny avavaditavya (Yamagiwa suggests to read
avavadayitavya) | na bhiksunyavavadakah (Yamagiwa suggests to read bhiksunyavavadakah)
sammantavyo | napi purvasammatena bhiksuny avavaditavya (Yamagiwa suggests to
read avavadayitavyd) | na bhiksu$ codayitavyah smarayitavyah s$ilavipatya drstivipatya
acaravipatya ajivavipatya (Yamagiwa suggests to read silavipattya drstivipattya acaravipattya
ajivavipattya) sthapayitavyo | na posadho na pravarana na jiaptikarma na jhapticaturtham
karma | tarjaniyakarmakrto bhiksur yatha prajhaptan asamudacarikan dharman na samadaya
varttate satisaro bhavati.

PL (Tib.): dge slong dag ngas bsdigs pa’i las byas pa’i dge slong gi kun tu spyod pa’i chos bca’
bar bya ste | bsdigs pa’i las byas pa’i dge slong gis rab tu dbyung bar mi bya ste | snyen par
rdzogs par mi bya | gnas mi sbyin | dge tshul gzhag par mi bya | dge slong ma rnams la gdams
par mi bya | dge slong ma rnams kyi gdams ngag dpog par bsko bar mi bya | sngar bskos na
yang dge slong ma rnams la gdams par mi bya’o || dge slong la tshul khrims nyams pa dang |
Ita ba nyams pa dang | spyod pa nyams pa dang | *tsho ba nyams pas gleng ba dang | dran par
mi bya | gdams ngag sbyin par mi bya ste | gso spyong ma yin | dgag dbye ma yin | gsol ba dang
gnyis pa ma yin | gsol ba dang bzhi’i las ma yin no || bsdigs pa’i las byas pa’i dge slong gis kun
tu spyod pa’i chos ji ltar beas pa bzhin yang dag par blangs te ’jug par mi byed na ’gal tshabs
can du ’gyur ro.

It seems that only the Old Tibetan text here gives the rab du myl dbyung zhing myl bya ba
instead of nopasampadayitavyam (snyen par rdzogs par mi bya) in PL or ‘N3z Ahiz|El
in the Chinese parallel, which might be a scribal error, or an inferior reduction of the stock
sentences. Cf. ITJ 596: 21v5-22r1, 24v2-3.

Both Old Tibetan and Chinese texts reduce the stock sentences and remind readers of the
former fuller passages with snga ma bzhIn (‘FE&4_L3). Similar reductions are attested in
1TJ 596: 24v2-3 (sma dbab pa’l las byas pa des rab du dbyung ba ma *byed* cig pa nas /
dge ‘dun gyl nang du so sor thard pa ma ’don clg pa’l bar du ste). However, right before
the tarjaniyakarman passage of the Old Tibetan text, ITJ 596: 21v6-22rl (= T 1453 [XXIV]
494a12-19) is exactly the complete stock sentences omitted here in § 1.6: dge slong pha des
rab du ma dbyung shlg / bsnyend par rdzogs par ma byed cig / gnas ma bca’shlg / dge sbyong
pha ma ‘chang shlg / dge slong pha la ma bskyod cig dran bar ma byed cig / de nl dge slong
pha tshu las nyams sam spyod pa las nyams san tsho ba las nyams kyang ngo / lung stsold
pa la ma "gog shlg / gso sbyln byed pa dang gleng ba dang gsol ba gnyls kyl ba dang gsol ba
dang bzhl'i las la ma 'gog shlg / dge slong ma rnams la stond par ma bsko shlg / sngon stond
par bskos na ‘a*ng* des dge slong ma rnams {{sa}} ma bstan cig / $ // des las ma bya shig.
Cf. n.18.

55

56



226 XI1AOQIANG MENG

§1.77

dge slong pha rnams kyls dge slong O leb rgan *pa* thab mo byed nas

rtsod pa’l bar du ba’i phylIr thab mo’I*® las byas so // de bzhIn du bsdI@gs pa’l
las byas pa dang dge ’dun la ri mo shln du gus pa*’ dang spu bzhIn du ’bab pa®

[22v5]

dang "byung bar yang rtsom® ste / mtshams kyl mthar® *dug nas ’byung
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PL (Skt.): ta evam tarjaniyakarmakrta utkacaprakacas samghe roma patayanti nissaranam
prajananti (Yamagiwa suggests to read pravartayanti) samicim upadarayanty antahsime
(Yamagiwa suggests to read antahsimayam) sthitva osaranam yacante kalahakarakatvac
ca prativiramama iti kathayanti | etat prakaranam bhiksavo bhagavata arocayanti °
bhagavan aha | osarayata yiyam bhiksavah Pandulohitikam (Yamagiwa suggests to read
Pandulohitakam) bhikstn kalahakarakams tarjaniyakarmakrtaniti (Yamagiwa suggests to read
tarjaniyakarmakytan iti) * yo va punar anyo ’py evamjatiyah.

PL (Tib.): de ltar bsdigs pa’i las byas pa de rnams skra gyen du bsgreng ba Ita bu dang | skra
zhig pa Ita bu dang dge ’dun la spu sa la Itung ba Ita bur byed | ’byung bar bskyod | mtshungs
par nye bar ston la mtshams kyi nang du ’dug nas bslang ba gsol te | "thab krol byed pa nyid
spong ngo zhes pa’i skabs de bcom ldan ’das la dge slong rnams kyis gsol pa dang | bcom ldan
’das kyis bka’ stsal pa | dge slong dag khyed kyis dge slong dmar ser can ’thab krol byed pa |
bsdigs pa’i las byas pa rnams dang | gzhan yang de Ita bu dang mthun pa su yang rung ba la
bslang bar gyis shig.

One Reviewer of this paper suggests that thab mo I las byas so here is a scribal error for bsdigs
pa’l las byas so. Here 1 follow this suggestion and translate accordingly. While in PL (ta evam
tarjaniyakarmakrta, de Iltar bsdigs pa’i las byas pa de rnams), the subject of the sentence is
mentioned briefly as e (de rnams), in Chinese text (*[id 59 45 1= 5 5 1S 0 S50 4
J#°) it is relatively more detailed, and in Old Tibetan text it is almost ready to repeat the stock
description (dge slong pha rnams kyls dge slong leb rgan *pa* thab mo byed nas rtsod pa’l
bar du ba’i phylr [bsdlgs pa] I las byas 50).

The Old Tibetan text 7i mo shin du gus pa (‘show great respect’, with i mo taken as the variant
of rim?) seems close to the Chinese parallel ‘#5458, but their Vorlage is probably different
from PL utkacaprakacas (skra gyen du bsgreng ba Ilta bu dang | skra zhig pa lta bu) which
means ‘with hair standing up’ (BHSD s.v. utkaca, s.v. prakaca), or ‘diejenigen, deren Haare
gestriubt sind, deren Haare zu Berge stehen’ (Kierrer-PULz 2008: 111).

While the Old Tibetan text spu bzhin du ’bab pa is close to PL roma patayanti (spu sa la ltung
ba Ita bur byed), the Chinese parallel omits the fallen hair metaphor, or gives an interpretive
translation i~ %l i A5 £ €18 which means ‘not neglect, being subdued’. For the fallen hair
metaphor, see Kierrer-PuLz 2008: 111.

The Old Tibetan text 'byung bar yang rtsom (‘properly initiate to be exempted’, with yang
taken as the abbreviation of yang dag = samicim?) seems to omit the samicim upadarsayanty
(or just upadarsayanty) of PL text nissaranam prajananti samicim upadarsayanty ('byung
bar bskyod | mtshungs par nye bar ston), while the Chinese text keeps, i.e. “/HHH{#E", but in
§ 1.9a (also, cf. § 1.8a) the Old Tibetan text keeps the sentence (phyag tshal bar stond pa).
And rtsom (as well as bskyod in PL (Tib.), and ‘%5 3K’ in Chinese to some degree) here possibly
implies its Vorlage to have been *pravartayanti, which may be attested in PL (Skt.) § 1.8a, and
in Bhiksunikarmavacana 28b5-29al: nihsaranam pravarttayantam samicim upadarsayantam
(ScamipT 1993: 267). Yamagiwa prefers this reading here instead of prajananti (BHS s.v.
prajanati. YAMAGIWA 2001: 38, 146) in his translation, yet still keeps prajananti in his text
edition.

The Old Tibetan text mtshams kyl mthar is probably translated from *antasime instead of
antahsime (mtshams kyi nang du, ‘3+1N’) seen in PL and Chinese text.
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ba gsol® te / de Itar thab mo @ bgyld pa de slar spong ngo zhes pa ro // de Ita
bu’l tshul las®* bcom ldan *das kyls bka’ stsald @ pa’l bar du ste / dge slong
pha khyed kyls dge slong pha leb rgan pa® / bsdlgs pa’l las byas pa / (2v6) las
dbyung ba’l las byos shlg / ’on tang gzhan kyang tshul *di Ita bur rlg par ’gyur
ro //

S5 0 2 T SIS WA, AL, MBS,
RE e A ERENG, A RIS, [ERESRE, FNmE, SolEE A
= PR EENE, RUbERER AR RERSRLE A,
Fe VEED S AR E RIS S MR, S & E RS
ISR I o A BRI [T

Trans.: The monks had performed the formal act of censure as said to the
monks of Leb rgan pa who were quarrelsome, [hostile, assaultive, ready to insult,]
and disputative. Thus performed the formal act of censure, [now they] showed great
respect to the Order, became fully subdued with hairs fallen, and initiated properly
to be exempted [from the act]. Abiding in the end of the boundary they begged
to be exempted [from the act], saying, ‘we shall stop being quarrelsome [and so
on] again!’ Therefore, Buddha commanded further, ‘Monks! [You] performed the
formal act of censure to those monks of Leb rgan pa, [now] perform the formal act
of exemption! In any other [similar] situation, [perform] accordingly!’

§ 1.8a%

dge slong pha bsdigs pa’l las byas pa de chos Inga dang Idan dang ma
phyung ba las nl ma dbyung shlg / Inga gang zhe na dge ’dun la ri mo gus par

9 While PL (Skt.) is osaranam yacante (the Chinese EK goes as ‘&2 Wt#fi%: similarly), PL
(Tib.) seems to omit osaranam and simply reads bslang ba gsol, the Old Tibetan text again uses
’byung to translate osarand as it also translates nissarana (nihsarana) seen before with ‘byung.
Cf. BHSD s.v. osarand; NoLot 1999: 39-57.

It seems that the Old Tibetan text does not translate bhiksavo bhagavata arocayanti (bcom
Idan “das la dge slong rnams kyis gsol pa dang) as seen in PL, while the Chinese parallel does.
The Old Tibetan text de lta bu’l tshul (in Chinese text as ‘PL4%’) seems to translate the etat
prakaranam (skabs) in PL, but in § 1.1 it translates as de lta bu’l phyir. Cf. § 1.1, n.34.

5 Here both Old Tibetan and Chinese EK omit the cliche of the sin list of the monks of Leb rgan
pa, while PL keeps.

PL (Skt.): pamcabhir dharmaih samanvagatas tarjaniyakarmakrto nodarayitavyah (Yamagiwa
suggests to read nosarayitavyah) | katamaih pamcabhih | notkacaprakaca (Yamagiwa suggests
to read notkacaprakacah) samghe roma patayati ¢ na nissaranam pravarttayati na samicim
(Yamagiwa suggests to read samicim) upadar§ayati nantahstmayam sthitva osaranam yacate
e tasmac ca kalahakarakatvac ca na prativiramamiti vadaty | ebhih pamcabhir dharmais
samanvagatah plirvavat®.

PL (Tib.): bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar mi bya’o || Inga gang
zhe na | skra gyen du ’greng blta bu dang | skra zhig pa Ita bu dang | dge ’dun la spu sa la Itung
ba Ita bur mi byed pa dang | *byung bar mi bskyod pa dang | mtshungs par nye bar mi ston pa
dang | mtshams kyi nang du ’dug ste bslang ba mi gsol ba dang | "thab krol byed pa de mi spong
ba ste | chos ’di Inga dang ldan pa ni zhes bya ba gong ma bzhin du’o.
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myl byed pa dang spu bzhIn *du* myl *bab pa dang / byung bar myl rtsom
ba dang 2v7] phyag ’tshal bar myI stond pa dang mtshams kyl mthar ’dug cing
"byung bar myl gsol ba’o // de bas na thab mo byed pa las slar myl gtong®’
zhlIng chos de Inga dang ldan na bsdigs pa’l las byas pa las ma phyung da*ng*
ma dbyung shIg®® /

Lo ] A E TR SR M PR I, 058935 RSO AS YA -

Trans.: To the monks who have been performed with the formal act of
censure yet [still] have five features, [you must] not exempt them [when] they
have not been exempted! Which five? 1) Showing no respect to the Order at
all, and not being subdued with hairs fallen; 2) not initiating to be exempted
[from the act]; 3) not showing with homage; 4) not begging to be exempted
[from the act] while abiding in the end of the boundary; and 5) not giving
up being quarrelsome [and so on] anymore. [Therefore,] to those who have
aforementioned five features and are performed with the formal act of censure,
[you must] not exempt them [when] they have not been exempted!

§ 1.8b%

de las yang chos Inga dang ldan na bsdigs pa’l las byas pa las ma phyung
(171 5962361 (KA 6] $ // dang ma dbyung shlg / Inga gang zhe na rgyal po la dpag
tshol ba dang dbang yod pa’™ la dpag tshol ba dang / gang zag la dpag tshol ba

7 The Old Tibetan text and PL (Tib.) don’t contain the vadati which PL (Skt.) preserves. Cf. §
1.9a.
% The Chinese text here implies that its Vorlage, or the translation itself, is fragmental: there
is no text that corresponds to the text between the evamjatiyah at the end of PL (Skt.) § 1.7,
and pamcabhir dharmaih samanvagatas tarjanivakarmakrto nodarayitavyah... tasmac ca
kalahakarakatvac ca na prativiramamiti vadaty in PL (Skt.) § 1.8. Only the translation of a
sentence close to ebhih pamcabhir dharmais samanvagatah pirvavat* in PL (Skt.) remains
(A H TR EA iR, D 8E RWIREAEE), whose OIld Tibetan parallel is
available: chos de Inga dang ldan na bsdigs pa’l las byas pa las ma phyung da*ng* ma dbyung
shlg. And both the Old Tibetan (ma phyung ba las nl ma dbyung) and Chinese EK (‘%5 AU
AN EUH ) here suggest their Vorlage is something like *noddarayito nodarayitavyah or
*nosarayito nosarayitavyah.
PL (Skt.): aparair api pamcabhir dharmaih samanvagatas tarjaniyakarmakrta (Yamagiwa
suggests to read tarjanivakarmakyto) nosarayitavyah | katamaih pamcabhih | rajakulapratisarano
bhavati yuktakulapratisaranas tirthikapratisaranah pudgalapratisarano na samghapratisaranah |
ebhih pamcabhir dharmaih samanvagatah piirvavat*.
PL (Tib.): gzhan yang bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar mi bya ste |
Inga gang zhe na | pho brang "khor du rton pa dang | bskos pa ’dus pa’i sar rton pa dang | mu
stegs can la rton pa dang | gang zag la rton pa dang | dge *dun la mi rton pa ste | chos ’di Inga
dang ldan pa ni zhes bya ba gong ma bzhin no.
The Old Tibetan text translates rajakula (pho brang ’khor du, ‘royal family’) simply as rgyal
po (‘king’), which is the same as the Chinese text (‘8 ); and it also translates yuktakula
(bskos pa “dus pa’i sar, ‘people in charge’) as dbang yod pa (‘people with power’), while the
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dang mur "dug la dpag tshol ba dang” / dge *dun la dpag myI tshol ba ste / de
Inga ’ang snga ma bzhln no //

MTEEATL? — KEIE: = KEEE: = KA DL IRANE;
T ARG R NASESC . >

Trans.: Henceforth, to those who have five features and are performed
with the formal act of censure, [you must] not exempt them [when] they have
not been exempted! Which five? 1) Seeking refuge to kings; 2) to those with
power; 3) to [other] men; 4) to heretics; yet 5) not to the Order. [To those with]
five features, [do] as aforementioned!

§ 1.8¢™

de las yang chos Inga dang Idan na bsdigs pa’l las byas pa las ma phyung
da*ng* 23 A dbyung shlg / Inga gang zhe na mur ’dug la bsnyend pa dang
stobs pa dang bsnyen bkur byed pa™ dang dge *dun la bsnyen ba{{ku} }r myl
byed pa dang gnas myed par byed pa’ ste / de Inga yang snga ma bzhln no /

ARAE TUEA BRI . S &AT? —. RFSMNE; . EHITEA
= ftredhE; PO AEHERMGMNANG . L. AEREIMEAE. iz A
A ENC -

Trans.: Henceforth, to those who have five features and are performed
with the formal act of censure, [you must] not exempt them [when] they

Chinese text simply renders it as ‘&, i.e. “officers’. In Gunaprabha’s Vinayasiitra § 10.39, it
gives that ra@jakulayuktakulajiatipudgalapratisaranatam apratisartytam samghasyabibhratah
(SANKRITYAYANA 1981: 101), but no tirthikapratisarana is mentioned here.
"1 Both the Old Tibetan and Chinese texts list the gang zag la dpag tshol ba (‘43I N") and mur
"dug la dpag tshol ba (*#K#IME”) in an order that is reversed in PL.
It should be taken as a scribal or printing error, and should be corrected as ‘ANK A1,
PL (Skt.): aparair api pamcabhir dharmaih samanvagatah (Yamagiwa suggests to read
samanvagatas) tarjaniyakarmakrto nosarayitavyah | katamaih pamcabhih | agarikadhvajam
dharayati tirthikadhvajam dharayati tirthyan sevate bhajate paryupaste anadhyacaram acarati
bhiksusiksayam na Siksate | ebhih pamcabhir dharmais samanvagatah purvavat®.
PL (Tib.): gzhan yang bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar mi bya ste |
Inga gang zhe na | kyim pa’i rtags *chang ba dang | mu stegs can gyi rtags ’chang ba dang | mu
stegs can la sten cing bsnyen la bsnyen bkur byed pa dang | spyod par bya ba ma yin pa spyod
pa dang | dge slong gis bslab pa la mi slob pa ste | chos ’di Inga zhes bya ba gong ma bzhin
du’o.
The Old Tibetan text gives mur 'dug la bsnyend pa dang stobs pa dang bsnyen bkur byed pa,
which corresponds to tirthyan sevate bhajate paryupdste (mu stegs can la sten cing bsnyen la
bsnyen bkur byed pa) in PL, but the Chinese text contains ‘4% ¥/t # A& (‘like to be with evil
friends”).
Regarding the last two of the list, the Old Tibetan and Chinese EK texts (dge ‘dun la bsnyen
ba{{ku}}r myl byed pa ‘“ANFRELEMIFIA" and gnas myed par byed pa ‘/NFEELAEANFAE)
actually correspond to the last two of the list in PL (samghasya ca alabhdaya avasadaya
cetayaty, dge 'dun gyi rnyed pa med par byed pa dang | gnas med par brtson par byed pa) in
the next section § 1.8d.
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have not been exempted! Which five? 1) Attending to the heretics; 2) serving
the heretics; 3) honoring the heretics; yet 4) not honoring the Order; 5) not
dwelling in the Order. [To those with] five features, [do] as aforementioned!

§ 1.8d7

yang chos Inga dang ldan ba ste de ni dge slong pha rnams la kha ngan zer
ba dang khro ba dang bsdlgs pa dang myl (353] spyad pa spyod pa dang dge
slong pha’l bslab pa myl slob pa’ ste / chos de Inga dang ldan ba’l bsdigs O
pa’l byas pa las ma phyung dang ma dbyung shlg /

“RATEAESGE: —. Bo%: =, BR, =, @& . T4
JEAT; T, BEEETMAMEE .

Trans.: And to those with five features, i.e. 1) speaking ill of the monks;
2) being angry with the monks; 3) censuring the monks; 4) performing bad
conduct; 5) not taking the monk’s training, to those who have these five features
and are performed with the formal act of censure, [you must] not exempt them
[when] they have not been exempted!

§ 1.927

chos Inga dang Idan na bsdIgs pa’l las byas pa’l @ dge slong pha ma
phyung dang phyung shlg / Inga gang zhe na dge ’dun la ri mo gus par byed

76 PL (Skt.): aparair api pamcabhir dharmais samanvagatah (Yamagiwa suggests to read
samanvagatas) tarjaniyakarmakrto nosarayitavyah | katamaih pamcabhih | bhikstin akrosati
rosayati paribhasate * samghasya ca alabhaya avasadaya cetayaty | ebhih pamcabhir dharmaih
purvavat®.

PL (Tib.): gzhan yang bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar mi bya ste |
Inga gang zhe na | dge slong rnams la gshe bar byed pa dang | khro bar byed pa dang | kha zer
bar byed pa dang | dge *dun gyi ryed pa med par byed pa dang | gnas med par brtson par byed
pa ste | chos ’di Inga dang zhes bya ba’i bar gong ma bzhin du’o.

Regarding the last two of the list, the Old Tibetan and Chinese EK texts (myl spyad pa spyod
pa AT ANELT and dge slong pha’l bslab pa myl slob pa ‘82 B AMEE") actually
correspond to the last two of the list in PL (anadhyacaram dacarati, spyod par bya ba ma yin pa
spyvod pa; and bhiksusiksayam na Siksate, dge slong gis bslab pa la mi slob pa) in the former
section § 1.8c.

PL (Skt.): pamcabhis tu dharmais samanvagatah (Yamagiwa suggests to read samanvagatas)
tarjanTyakarmakrta osarayitavyah | katamaih pamcabhir dharmaih | utkacaprakacah samghe
roma patayati nissaranam pravarttayati samicim upadar$ayaty antahsimayam sthitva osaranam
yacate | kalahakarakatvac ca prativiramamiti * vadati * ebhih paficabhir dharmais samanvagatas
tarjanTyakarmakrta osarayitavyah.

PL (Tib.): yang bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar bya ste | Inga gang
zhe na | skra gyen du ’greng pa lta bu dang | skra zhig pa Ita bu dang | dge ’dun la spu sa la
Itung ba Ita bur byed pa dang | "byung bar bskyod pa dang | mtshungs par nye bar ston pa dang |
mtshams kyi nang du ’dug ste bslang ba gsol ba dang | ’thab krol byed pa nyid spong ba ste |
chos ’di Inga dang zhes bya ba gong ma bzhin du’o.
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pa dang / (304 SPU bzhIn du ’bab pa dang dbyung bar rtsom dang phyag ’tshal
bar stond pa dang mtshams kyl @ mtha’{{mu}}r ’dug cing dbyung bar gsol
ba’o / de bas na thab mo byed pa la slar gtong” zhIng O chos de Inga dang
ldan na bsdigs pa’l las byas pa las ma phyung dang ma dbyung shlg //

A TIEEAE . 2T . RGN B B S A A
T WoRakass = MEEREGE, 0. FAmEE R L. As:
BA VLR EARNE . R AT HARYERE, B,

Trans.: Concerning the monks who have been performed with the formal act
of censure yet [now] have five features, [they could] be exempted [when] they
have not been exempted! Which five? 1) Showing great respect to the Order,
and being fully subdued with hairs fallen; 2) initiating to be exempted [from
the act]; 3) showing with homage; 4) begging to be exempted [from the act]
while abiding in the end of the boundary; and 5) giving up being quarrelsome
[and so on] anymore. [Therefore,] to those who have aforementioned five
features and are performed with the formal act of censure, [you could] exempt
them [when] they have not been exempted!

§ 1.9b®

(2355] de las yang chos Inga dang Idan na bsdigs pa’l las byas pa las ma
phyung dang phyung shlg / © Inga gang zhe na rgyal po la dpag myl tshol ba
dang dbang yod pa la dpag myI tshol ba dang / gang zag O la dpag my] tshol ba
dang / mur ’dug la dpag my]I tshol ba dang dge ’dun la dpag tshol [ ba dang
de Inga *ang snga ma bzhln no //

PEHTIEERTWOE . mfAR? — MMKBIE; =, AMKEE
= AMKRIN; WU AWRSNE; T, ARSI, R4 AT

Trans.: Henceforth, concerning those who have five features and are
performed with the formal act of censure, [they could] be exempted [when]
they have not been exempted! Which five? 1) Not seeking refuge to kings;

2316)

7 The Old Tibetan text and PL (Tib.) do not contain the vadati (‘4 z”), which PL (Skt.) and the
Chinese EK preserve.

80 PL (Skt.): aparair api pamcabhir dharmais samanvagatah (Yamagiwa suggests to

read samanvdagatas) tarjaniyakarmakrta osarayitavyah | katamaih pamcabhih | na
rajakulapratisarano bhavati na yuktakulapratisarano na tirthikapratisaranah samghapratisarano
na pudgalapratisaranah | ebhih pamcabhir dharmaih samanvagatah ptirvavat*.
PL (Tib.): gzhan yang bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar bya ste | Inga
gang zhe na | pho brang ’khor du mi rton pa dang | bskos pa *dus pa’i sar mi rton pa dang | mu
stegs can la mi rton pa dang | gang zag la mi rton pa dang | dge *dun la rton pa ste | chos *di Inga
dang ldan pa ni zhes bya ba gong ma bzhin du’o.

81 1t should be taken as a scribal or printing error, and should be corrected as “f& f ffi1”.
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2) nor to those with power; 3) nor to [other] men; 4) nor to heretics; yet 5) to
the Order. [To those with] five features, [do] as aforementioned!

§ 1.9¢%

de las yang chos Inga dang 1dan na bsdlgs pa’i las byas pa las ma phyung
dang phyung shlg / Inga gang zhe na mur ’dug la myl snyand pa dang / myl
stobs pa dang bsnyen bkur byed pa myed pa dang dge dun la bsnyen ba{ {ku}}r
byed pa dang gnas yod par byed pa ste® // de Inga yang snga ma bzhln
no/

A TLSUR S Wi E . mM AT —. ARSMEMEASH; =,
ABILEA = AtESNE; . BRI S, T BRI fn[H
£, R4/

[2317]

Trans.: Henceforth, concerning those who have five features and are
performed with the formal act of censure, [they could] be exempted [when]
they have not been exempted! Which five? 1) Not attending to the heretics;
2) nor serving the heretics; 3) nor honouring the heretics; yet 4) honouring
the Order; 5) dwelling in the Order. [To those with] five features, [do] as
aforementioned!

§ 1.9d%

yang chos Inga dang Idan ba ste / de nl dge slong pha rnams la kha ngan
myl zer ba dang / myi khro ba dang myI bsdigs pa dang myl spyad myl spyod
pa dang / dge slong pha’l bslab pa slob pa ste / bsdlgs pa’l las byas pa las ma
phyung dang phyung shlg / dbyung ba nl ’di Itar bya’o //

82 PL (Skt.): aparair api pamcabhir dharmaih samanvagatah (Yamagiwa suggests to read

samanvagatas) tarjaniyakarmakrta osarayitavyah | katamaih pamcabhih | nagarikadhvajam
dharayati na tirthikadhvajam dharayati na tirthyam sevate na bhajate na paryupaste adhyacaram
acarati bhiksusiksayam S$iksate ¢ ebhih pamcabhir dharmaih ptirvavat®.
PL (Tib.): gzhan yang bsdigs pa’i las byas pa chos Inga dang ldan pa ni bslang bar bya ste | Inga
gang zhe na | khrim pa’i rtags mi ’chang ba dang | mu stegs gyi rtags mi ’chang ba dang | mu
stegs can la mi sten cig mi bsnyen la bsnyen bkur mi byed pa dang | spyad par bya ba spyod pa
dang | dge slong gi bslab pa la slob pa ste | chos ’di Inga dang zhes bya ba gong ma bzhin du’o.
8 Cf. § 1.8¢c,n.75.
84 PL (Skt.): aparair api pamcabhir dharmais samanvagatah (Yamagiwa suggests to read
samanvagatas) tarjaniyakarmakrta osarayitavyah | katamaih pamcabhih | na bhiksiin akrosati
naro$ayati na paribhasate samghasya labhaya anavasadaya cetayate | ebhih paficabhir dharmaih
purvavat®.
PL (Tib.): gzhan yang bsdigs pa’i las byas pa chos Inga dang 1dan pa ni bslang bar bya ste | Inga
gang zhe na | dge slong rnams la mi gzhe ba dang | mi khro ba dang | kha mi zer ba dang | dge
’dun gyi rnyed pa’i phyir dang | gnas kyi phyir brtson pa ste | chos ’di Inga dang zhes bya ba
gong ma bzhin du’o.



A Preliminary Study of the Dunhuang Tibetan Fragments of ... 233

AR TUEBR MR . B AT — ARYH; . AHIR;
- AR L ATPRELT L. RUSREmEEE, 2480 B
ﬁﬁaﬂﬂﬁﬁﬁﬁﬂ

Trans.: And concerning those with five features, i.e. 1) not speaking ill of
the monks; 2) nor being angry with the monks; 3) nor censuring the monks;
4) nor performing bad conduct; 5) taking the monk’s training, [those who
have these five features and] are performed with the formal act of censure,
[they could] be exempted [when] they have not been exempted! Such is the
way to exempt.

§ 1.10%

vy Stan bting ba nas®® dge slong leb rgan pa las thal mo sbyar nas tshlg *dI
skad ces smra ba’i bar du ste //

CREUTE, AE LR, YR EENSNEENEE .7

Trans.: Seating couch is prepared [, and so on, until] the monks of Leb
rgan pa saluted with joined hands, saying...

§ 1.119

gson cig btsun ba’l dge *dun rnams bdag dge slong pha leb rgan *pa* thab
mo byed log po byed ’deg pa byed tshlg ngan du smra rtsod par byed de / de
dge slong pha’l dge ’dun rnams la ’ang rtag par ’thab du ’dzud ’deg du

[23v2]

8 PL (Skt.): evam ca punar osarayitavyah | $ayanasanaprajiiaptim krtva gandim akotya

prsthavacikaya bhiksim samanuyujya sarvasamghe sannisanne sannipatite Pandulohitakair
bhiksubhir yathavrddhikaya krtva vrddhante utkutukena sthitva anjalim pragrhya idam syad
vacaniyah (Yamagiwa suggests to read vacanivam).
PL (Tib.): bslang ba ni *di ltar bya ste | gnas mal bshams la gandi brdungs te | dris pa’i tshig gis
dge slong rmams la yang dag par bsgo la | dge *dun thams cad tshogs shing mthun par gyur pa
dang | dge slong dmar ser can gyis rgan rims ji Ita ba bzhin du gdung ba byas la | rgan rims kyi
mdung du tsog tsog por ’dug ste | thal mo sbyar ba btud nas tshig *di skad ces.

86 Cf. § 1.3, n.43.

87 PL (Skt.): $rnotu bhadantah samghah | vayam Pandulohitika (Yamagiwa suggests to read
Pandulohitaka) bhiksavah kalahakaraka bhandanakaraka vigrahakaraka vivadakaraka
adhikaranikah | te vayam abhiksnam samghe adhikaranany utpadayamo yena samghah kalahajato
viharati bhandanajato vigrhito vivadam apannah | tesam asmakam Pandulohitakanam bhikstinam
kalahakarakanam bhandanakarakanam vigrahakarakanam vivadakarakanam adhikaranikanam
samghena tarjaniyam karma krtam | te vayam tarjaniyakarmakrtani utkacaprakaca (Yamagiwa
suggests to read tarjaniyakarmakrta utkacaprakacah) samghe roma patayamo nissaranam
pravarttayamah samicim upadarSayamah antassimayam sthitva osaranam yacamahe e
kalahakarakatvac ca prativiramamah osarayatv asmakam bhadantas samgha (Yamagiwa suggests
to read samghah) Pandulohitakam bhiksin kalahakarakan vivadakarakam adhikaranikams
tarjaniyakarmakrtan anukampakah anukampam upadaya | evam dvir api trr api.
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’dzud de tshlg ngan gyls smra bar ’dzud dge ’dun rnams rtsod par btsud de /
de’l phyi*r* bdag la dge ’dun rnams kyls bsdigs pa’l las bgyls te / bdag la
bsdigs pa’l las bgyls pa na dge *dun la rI mo shin du gus par bgyid / {{spu}} /
spu bzhln du *bab par bgyid / *byung bar rtsom 23] phyag ’tshal ba *ang bstand
mtshams kyl mtha’{ {mu} }r dug cing dbyung bar gsol / thab mor ©@ bgyld pa
de ’ang slar spong na / btsun ba’l dge *dun rnams kyIs bdag dge slong leb rgan
pa O bsdlgs pa’l las bgyis pa las dbyung bar gsol / brtse ba can brtse ba’l phyir

ro® // (3 d€ bzhIn du lan gnyis lan gsum du’o //

CORTERGNEE ! BB F BRI A R R AL . ki, HAE
WO e, WA B . R A FR AR R PR I
PAFHRE O M RIS B AR, ORI IE A, AT E
R, BB R K Ak B . R TR A fn B~ BR300 S5 A 4
FalE. R, BB B =R .

Trans.: ‘Listen, the Venerable Order! We the monks of Leb rgan pa were
quarrelsome, hostile, assaultive, ready to insult, and disputative, and hence
made the Buddhist monks always to be quarrelsome, assaultive, ready to insult,
and to dispute with monks. Therefore, the Order performed the formal act of
censure to us. After being performed with the formal act of censure, we show
great respect to the Order, become fully subdued with hairs fallen, initiate to be
exempted [from the act], show with homage, beg to be exempted [from the act]
while abiding in the end of the boundary, and [now] give up being quarrelsome
[and so on] anymore. [Here I] request you, the Venerable Order, [to grant]
the formal act of exemption to us, the monks of Leb rgan pa who haven been
performed with the formal act of censure! [ You are] sympathisers since you’ve
taken compassion!’ The second and third are performed likewise.

PL (Tib.): dge ’dun btsun pa rnams gsan du gsol | bdag cag dge slong dmar ser can ’thab krol
bgyid pa | mtshang ’dru bar bgyid pa | rtsod par bgyid pa | ’gyed par bgyid pa | rtsod pa’i gzhi
bgyid pa dag lags pas | bdag cag gis dge *dun la yang dang yang du rtsod pa’i gzhi bskyed de |
des na dge ’dun ’thab krol dang | mtshang ’dru ba dang | rtsod pa dang | ’gyed pa byung zhing
gnas pas | dge "dun gyis bdag cag dge slong dmar ser can ’thab krol bgyid pa | mtshang dru
bar bgyid pa | rtsod par bgyid pa | ’gyed par bgyid pa | rtsod pa’i gzhi bgyid pa rnams la bsdigs
pa’i phrin las mdzad lags te | bdag cag bsdigs pa’i phrin las mdzad lags pa rnams skra gyen du
’greng ba lta bu dang | skra zhig pa Ita bur dge *dun la spus la Itung ba Ita bur bgyid | *byung
bar bskyod | mtshungs par nye bar ston | mtshams kyi nang du mchis nas bslang bar gsol te |
’thab krol bgyid pa nyid kyang spong na | dge *dun btsun pa thugs brtse ba can thugs brtse bas
nye bar bzung nas | bdag cag dge slong dmar ser can ’thab krol bgyid pa | mtshang ’dru bar
bgyid pa | rtsod par bgyid pa | *gyed par bgyid pa | rtsod pa’i gzhi bgyid pa | bsdigs pa’i phrin
las mdzad pa lags pa bslang bar gsol | de skad lan gnyis lan gsum du bzlas so.

The Old Tibetan text brtse ba can brtse ba’l phyir is close to the Chinese parallel /& & &%,
AR &, and both are translated from PL (Skt.): anukampakah anukampam upadaya. But
PL (Tib.) allocates the sentence at the beginning of the request of exemption.

88



A Preliminary Study of the Dunhuang Tibetan Fragments of ... 235

§ 1.12°

de nas dge slong pha gcig gls gsol ba ©@ gyls la / las byos shlg // gson cig
btsun ba’l dge *dun rnams dge slong O leb rgan pa ’dI thab mo byed log po
byed "deg pa byed pa {byed} tshig ngan du smra rtsod par byed |, ; de/ dge
slong pha’l dge dun rnams la ’ang rtag par "thab du ’dzud ’deg du ’dzud / O
tshlg ngan gyls smra bar ’dzud dge *dun rnams *rtsod* par *dzud pa de’I phyir/
dge ’dun rnams O kyls dge slong pha leb rgan pa thab mo can *dI la bsdigs pa’l
las bgyis te / [23v6]bsdlgs pa’l las bgyis pas na / dge ’dun la rI mo shln du gus
par bgyls spu bzhIn du ’bab par bgyls *byung bar brtsams phyag ’tshal ba ’ang
bstand mtshams kyl mthar dug cing dbyung bar yang gsol thab mor bgyld pa
de yang slar spangs te / de dge "dun gyl (23v7] dus la bab cing bzod na dge *dun
rnams kyls gnong shlg / dge *dun gyls dge slong pha leb rgan *di la bsdlgs pa’l
las bgyls pa las phyung shlg / de nl gsol ba’o /

CR— DGR E DUFR . RAEAGINEE L b~ S A5 0 5 59 55
LGNS s, (RAEMICER S o, W RN A 2248 E . Ao
R AT S B AR MR B o Ik SR AR D A R R
TP AR A v i S5 AS B AN N, ARG 2 A R B . A i R 2
B RGO 4> B S AT 0 B S AR R . .

Trans.: Then one monk brought the motion and performed the act,

requesting: ‘Listen, the Venerable Order! This [group of monks] of Leb rgan
pa who were quarrelsome, hostile, assaultive, ready to insult, and disputative,

8 pL (Skt.): tatah pascad ekena bhiksuna jiaptim krtva karma kartavyam | $rnotu bhadantah
samghah | ime Pandulohitika (Yamagiwa suggests to read Pandulohitaka) bhiksavah
kalahakaraka yavad adhikaranikah | ta ete abhiksnam samghe adhikaranany utpadayanti ¢ yena
samghah kalahajato viharati bhandanajato vigrhito vivadam apannah | tad esam samghena
kalahakaraka iti tarjaniyakarma krtam | ta ete tarjaniyakarmakrta utkacaprakacah samghe
roma patayanti * nissaranam pravarttayanti samicim (Yamagiwa suggests to read samicim)
upadar§ayamty antahsimayam sthitva osaranam yacamte kalahakarakatvac ca prativiramama iti
vadanti ¢ sacet samghasya praptakalam ksametanujaniyat samgho yat samghah Pandulohitakan
bhiksiin osarayati nissaranam pravarttayati | esa jiiaptih.

PL (Tib.): de’i *og tu dge slong gcig gis gsol ba byas te las bya’o || dge dun btsun pa rnams
gsan du gsol | dge slong dmar ser can ’di dag ni thab krol bgyid pa nas | rtsod pa’i gzhi bgyid
pa’i bar du ste | de dag gis dge *dun la yang dang yang du rtsod pa’i gzhi bskyed de | des na dge
’dun ’thab krol dang | mtshang *dru ba dang | rtsod pa dang | ’gyed pa byung zhing gnas pas |
dge *dun gyis “thab krol bgyid pa ’di rnams la bsdigs pa’i phrin las mdzad lags te | bsdigs pa’i
phrin las mdzad lags pa ’di rnams skra gyen du ’greng ba Ita bu dang | skra zhig pa Ita bur dge
*dun la spus la Itung ba Ita bur bgyid | *byung bar bskyod | mtshungs par nye bar ston | mtshams
kyi nang du mchis nas | bslang ba gsol te | "thab krol bgyid pa nyid kyang spong ngo zhes mchi
na | gal te dge *dun gyi dus la bab cing bzod na | dge ’dun gyis gnang bar mdzod cig dang | dge
’dun gyis dge slong dmar ser can rnams bslang bar mdzad do || *di ni gsol ba’o.

The editors of the Taisho Shinshii Daizokyo report that in the recensions from Kunai-sho Zusho-
ryd and Three Dynasties, it is ‘?X— 5% 5 ¥ %°, and this reading should be preferred and
repunctuated as ‘X — 8 251 FHES. Cf. § 1.3, n.44.
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and hence made the Buddhist monks always to be quarrelsome, assaultive,
ready to insult, and to dispute with monks. Therefore, the Order performed
the formal act of censure to the monks of Leb rgan pa who were quarrelsome
[and so on]. After being performed with the formal act of censure, they showed
great respect to the Order, became fully subdued with hairs fallen, initiated
to be exempted [from the act], showed with homage, begged to be exempted
[from the act] while abiding in the end of the boundary, and gave up being
quarrelsome [and so on] anymore. [If the Order] consent that [it’s] the right
time for the Order, the Order should grant the formal act of exemption to
the monks of Leb rgan pa who have been performed with the formal act of
censure!’ This is the motion.

§ 1.13

las nI ’di Itar bya’o // gson cig btsun ba’l dge *dun rnams / dge slong leb
TZAN PA 11 so6 ot (ka7 ] $ // >di thab myo byed log po byed ’deg pa byed tshlg
ngan du smra rtsod par byed de / de dge slong pha’l dge *dun rnams la yang
rtag du "thab du ’dzud ’deg du ’dzud tshlg ngan gyls smra bar ’dzud dge *dun
rnams rtsod par *dzud de / de’l phyir dge slong leb rgan pa thab mo can ’dI
la dge ’dun rnams kyls bsdigs pa’l las bgyls te / bsdigs pa’l las de bgyls

[2412]

91 PL (Skt.): tatah karma kartavyam* | $rnotu bhadantah samghah | ime Pandulohitaka bhiksavah

kalahakaraka yavad adhikaranikas | ta ete abhiksnam samghe adhikaranany utpadayanti yena
samghah kalahajato viharati bhandanajato vigrhito vivadam apannah | tad esam samghena
kalahakaraka iti tarjaniyakarma krtam | ta ete tarjaniyakarmakrta utkacaprakaca (Yamagiwa
suggests to read utkacaprakacah) samghe roma patayanti nissaranam pravarttayanti samicim
upadar$ayanti antahsime sthitah (Yamagiwa suggests to read antahsimdayam sthitva) osaranam
yacamte kalahakarakatvac ca prativiramama iti vadanti | tat samghah Pandulohitakan bhikstin
kalahakarakams tarjaniyakarmakrtan osarayati | yesamm ayusmatam ksamate Pandulohitakan
bhikstim kalahakarakams tarjanTyakarmakrtamn osarayitum te tisnin na ksamate bhasantam |
osarita samghena Pandulohitakd bhiksavah kalahakarakas tarjaniyakarmakrtah | ksantam
anujiatam samghena yasmat tisnim evam etad dharayami.
PL (Tib.): las bya ba ni dge ’dun btsun pa rnams gsan du gsol | dge slong dmar ser can ’di dag
ni "thab krol bgyid pa zhes bya ba nas | rtsod pa’i gzhi bgyid pa’i bar du ste | de dag gis dge
’dun la rtsod pa’i gzhi bskyed de | des na dge *dun ’thab krol dang | mtshang ’dru ba dang |
rtsod pa dang | ’gyed pa byung zhing gnas pas | dge *dun gyis "thab krol bgyid pa ’di rnams la
bsdigs pa’i phrin las mdzad te | bsdigs pa’i phrin las mdzad lags pa ’di rnams | skra gyen du
’greng ba Ita bu dang | skra zhig pa Ita bur dge ’dun la spu sa la Itung ba Ita bur bgyid | *byung
bar bskyod | mtshungs par nye bar ston | mtshams kyi nang du mchis nas bslang ba gsol te |
’thab krol bgyid pa nyid kyang spong ngo zhes mchi na | de’i slad du dge *dun gyis dge slong
dmar ser can ’thab krol bgyid pa bsdigs pa’i phrin las mdzad lags pa rnams bslang bar mdzad
na | tshe dang ldan pa gang dag dge slong dmar ser can ’thab krol bgyid pa bsdigs pa’i phrin
las mdzad lags pa rnams bslang bar bzod pa de dag ni cang ma gsungs shig | gang dag mi bzod
pa de dag ni gsunngs shig | *di ni las brjod pa dang po ste | de bzhin du las brjod pa gnyis dang
gsum gyi bar du brjod par bya’o || dge *dun gyi bzod cing gnang nas | dge dun gyis dge slong
dmar ser can ’thab krol bgyid pa bsdigs pa’i phrin las mdzad lags pa rnams bslang bar mdzad
lags te | *di Itar cang mi gsung bas de de bzhin du ’dzin to.
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pas na dge ’dun la rI mo shln du gus par bgyis / spu bzhln du ’bab par bgyls
dbyung bar brtsams phyag ’tshal ba yang bstand mtshams kyl mthar ’dug cing
dbyung ba yang gsol thab mor bgyls pa de yang slar spangs te / dge *dun rnams
kyls dge ,, ., slong leb rgan pa ’dI bsdigs pa’l las bgyls pa de las ’byln na/ tshe
dang Idan ba rnams las O dge slong leb rgan *pa* ’di bsdIgs pa’i las byas pa
las dbyung bar gag la bzod pa de dag nl cang ma gsung shlg / myl bzod pa nl
gsungs shlg / °dI ni las kyI tshig dang po ste / las kyI tshig de (ard] bzhln du lan
gnyls lan gsum du byos shlg / dge *dun gyls dge slong leb rgan pa O bsdlgs
pa’l las byas pa las phyung ste / dge *dun rnams kyls bzod cing gnang bas na
O cang myl gsung ste de bzhIn du *dzin to // +*« /

CORTERGIMEE 1 BLF BRI 0 s 59 5E, B RL A M RS s, 1R
TEMOBCR S5 4, W MM 28 . 400 ol B~ 2 A5 a0 o 0 59 4%
PEMIFBIE . UL GRS a5 53 S AR B O, S i AR BE A% 8
ARG, SRR . 104 Bt S AT 00 5 59 55 A
DR EBRIR, EAVES . WRVIBE. B, BRI
g i O B A B S A MR . I SRR, R
R, BAWRR T

Trans.: Thus is how to perform the act. ‘Listen, the Venerable Order! This
[group of monks] of Leb rgan pa who were quarrelsome, hostile, assaultive,
ready to insult, and disputative, and hence made the Buddhist monks always
to be quarrelsome, assaultive, ready to insult, and to dispute with monks.
Therefore, the Order performed the formal act of censure to the monks of
Leb rgan pa. After being performed with the formal act of censure, they
showed great respect to the Order, became fully subdued with hairs fallen,
initiated to be exempted [from the act], showed great homage, begged to be
exempted [from the act] while abiding in the end of the boundary, and gave
up being quarrelsome [and so on] anymore. The Order grants the formal act
of exemption to the monks of Leb rgan pa who have been performed with
the formal act of censure. The Order that consents to grant the formal act of
exemption to those monks of Leb rgan pa who have been performed with the
formal act of censure, speak no word! Whoever doesn’t consent, speak!” Thus
is the speech of the first act. The second and third were performed likewise.
‘The Order removed those monks of Leb rgan pa, for whom the formal act of
censure had been performed, from such a state. The Order consents and grants
[that, so the monks] speak no word.” Thus I take.
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Symbols used in the Diplomatic Edition

I gi log
M anusvara
$ page initial sign head mgo-yig

*abc* insertions: letter, word, or phrase written below the line
{abc} letters deleted by a tiny stroke
{{abc}} letters erased

[#a#] page and line number

(0] string hole

o illustration at the end of text section
Abbreviations

baiyijiemo = Genbenshuoyigieyoubu baiyijiemo FE AR —VIH# H —FRIE (T 1453)
Chin. = Chinese

D = Derge Tanjur

EK = Milasarvastivada-Ekottarakarmasataka

IOL Tib = Indian Office Library Tibetan

ITI=IOLTibJ

PL = Pandulohitakavastu

PT = Pelliot tibétain

PTS Vin = Pali Text Society: Vinayapitaka. See OLDENBERG 1995.
Q = Peking Tanjur

Skt. = Sanskrit

T = Taisho Shinshii Daizokyo, ed. Takakusu, Junjiro and Kaigyoku Watanabe. 100 vols.
Tokyo: Taisho Issaikyo, 1924-1934.
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Tib. = Tibetan
zashi = Genbenshuoyiqieyoubu pinaiye zashi TR AR — VA RS HLEESE (T 1451).
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1. Introduction

The oldest preserved treatises on jyotisa are two recensions,
Rgvedajyotisavedanga (RJV) and Yajurvedajyotisavedanga (YJV), likely
composed in the 5th—3rd centuries Bc' and associated with Rgveda or Yajurveda,
respectively. The first, considered older, is composed of 36 stanzas, and the
latter of 43, but most of them are shared by both recensions.? A few of the
shared stanzas differ in words but convey the same meaning. The authorship of
both treatises is attributed to sage Lagadha or his disciple Suci.?

" The absolute chronology of the Jyotisavedanga has been a bone of contention between

European and Indian scholars. Sen, Weber, Pingree, and Miiller agree that the work was
composed before Common Era. SEn 1971: 78 dates RJV as not earlier than the 7th—6th cent.
BC, WEBER 1852: 222 places it in the 5th cent. Bc, PINGREE 1981: 10 in the 5th-4th cent. BC,
and MULLER 1862: 16 believes it was composed in the 3rd cent. Bc. Filliozat considers it later,
composed between the 4th cent. Bc and the 2nd cent. AD (see SEN 1971: 78). Others recognise
the work as much earlier. NARAHART AcHAR 2000: 173 dates it back to the 18th cent. Bc, while
SarMA 1985: 13 and Dixit 1969: 87 to the 14th cent. Bc.

See WEBER 1862: 2, cf. NARAHARI ACHAR 1997: 21.

3 See NARAHARI ACHAR 1997: 21.
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The content of the treatises is threefold and can be divided into the
following categories: (1) socio-religious (praise of the deities, reference to
ritual, social practices, and authorship of the text), (2) mathematical (units
of time and their proportions, rudimentary calculations) and (3) astronomical
(celestial phenomena, movement of the Sun and the Moon in the sky, sky
topography, characteristics of the five-year lunisolar cycle, i.e. yuga). Although
the astronomical knowledge recorded in both recensions is rudimentary, it
conveys complex yet interesting concepts, like naksatra and tithi, presented
later in the article.

According to the RJV 35 ‘jyotisa distinguishes itself among the limbs of
the Veda, as do the crests of the peacocks [and] the jewels on the heads of the
nagas.” This work belongs to the Vedanga text corpus and conveys knowledge
of the Vedic period in the field of jyotisavedanga. However, its shade of
meaning is fairly comprehensive, as jyotisa translates as ‘the science of the
movements of the heavenly bodies and divisions of time dependant thereon’,®
‘astronomical science’,” ‘astronomy’® or ‘mathematical, astronomical, and
astrological science, astronomy, astrology’.” Given its wide scope and
development, jyotisa is divided into three minor branches (skandhas) in later
astronomical works.'” Varahamihira, in his work Brhatsamhita, introduces the
following skandhas: samhita (‘connected with, agreeing with, conformable
with” = study of omens), hora (‘hour, horoscope’ = divination, astrology),
and ganita (‘counted, calculated, reckoned’ = astronomy).!" Of these three
sub-disciplines, only one can be considered scientific,'? that is ganita. The other
two are less precise and rely rather on guesswork, prediction, and interpretation
of some events, despite the mathematical apparatus sometimes applied in such
activities.'* Although RJV 35 seems to refer to the overall term and hence to
this broad scope of knowledge, the YJV specifies the character of the work as
belonging to ganita-skandha, i.e. astronomy. In the YJV 4, identical to the

RJV 35: yatha sikha mayiranam naganam manayo yatha /

tad vad vedangasastranam jyotisam mirdhani sthitam //.

5 Unless otherwise stated, all translations of the source texts were made by the author.
®  MoNIER-WILLIAMS 1899: 427.

7 BeNrEY 1866: 341, MAcDONELL 1893: 103.

8 CappELLER 1891: 191.

 WiLson 1832: 356.

PiNGREE 1981: 1, cf. SuBBARAYAPPA and SARMA 1985: 2.

SUBRAHMANYA and BHAT 1946: 4.

Scientific as based on any investigation by systematic methods and principles of science.
1 See PINGREE 1981: 8.

YJV 4: yatha Sikhda mayiranam naganam manayo yatha /

tad vad vedangasastranam ganitam mirdhani sthitam //.
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RJV 35, the word jyotisa is replaced with ganita thus its astronomical character
is emphasised. Probably the other skandhas developed later when jyotisa (at
the early stage particularly ganita) had already established its own theories
and primary research methodology. Its high position among the vedangas
presumably comes from the close relationship between Vedic ritual and setting
the time of its performance. This relationship is emphasised in the RJV 3 and
RJV 36:1°

I will proclaim in order the entire [knowledge of] the movements of
heavenly bodies, highly respected by brahmans, [composed] to establish
the proper time of the ritual. [...] For the Vedas were advanced for the
sake of the ritual and the rites were arranged according to the time [of
their performance], therefore he who knows jyotisa, the knowledge
of the measurement of time, knows the sacrifice.

Jyotisa, as well as other vedarngas, is considered to form primary scientific
knowledge.'® As a scientific discipline, it should have its own terminology and
methodology, although, considering the date of its composition, both could be
quite rudimentary. Hence the aim of this paper is to establish whether Vedic
astronomers introduced a jargon that formed the astronomical/calendrical
lexicon of the early Vedic period. In order to provide the background for this
discussion, the author performs textual analysis of chosen passages from the
early jyotisa treatises. Translation of these passages is done by the author based
on a philological approach. As a result, a primary astronomical/calendrical
lexis is proposed and discussed in the section ‘Calendrical Terminology’.

2. Elements of the Vedic Calendar

The elements of the Vedic calendar explained in both recensions of the
Jyotisavedanga can be divided into two groups: (a) topographic, i.e. concerning
sky topography and phenomena observable in the sky, and (b) calendrical, i.e.
time reckoning resulting from the observation of the movement of celestial
bodies.

RJV 3, 36: jyotisam ayanam krtsnam pravaksyamy anupirvasah /

vipranam sammatam loke yajiiakalarthasiddhaye // [...]

veda hi yajiiartham abhipravrttah kalanupurvya vihitas ca yajiah /

tasmad idam kalavidhanasastram yo jyotisam veda sa veda yajiah //.

These stanzas are shared with the Y.JV2, 3 with few differences. The YJV 2 has punyam instead
of krtsnam in the first pada and differs in the third pada which is as follows: sammatam
brahmanendranam. The fourth pada of the YJV 3 has yajiiam instead of yajiah.

16 Kak 1997: 399.
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2.1. The Sky Topography

Astronomical observations from Vedic times were limited to studying the
movements of the Sun and the Moon along their paths; planetary movements
were not then considered by astronomers.!” Thus, the first group (a) includes
the terms for the sky, stars, the Sun and the Moon with their orbits. Together,
they form the sky topography.

The most general, yet fundamental list of the topographic elements of the
Vedic sky is given in the RJV 30 (YJV 43):'8

somasiiryastrcaritam lokam loke ca sammatim /
somasiiryastrcaritam vidvan vedavid asnute //

Versed in the Vedas [and] skilled in [the knowledge of] the movements
of the Moon, the Sun, and stars reaches the world in which the Moon,
the Sun, and stars reside [and] is highly valued in the world.

These elements are the stars (str), the Sun (sirya), and the Moon (soma).
The terms for the Sun and the Moon also serve as names of personified Vedic
deities. Such an association with Vedic mythology and tradition may emphasise
the importance of this vedarnga and its close connection with ritual, especially
given that this stanza praises astronomers (or brahmans learned in jyotisa).
Their positions in the sky were marked with a reference to the stars, and more
specifically to naksatras.” The term naksatra occurs in the RJV 28 (YJV 35) in
a socio-religious context:

naksatradevata eta etabhir yajiiakarmani /

yajamanasya Sastrajiiair nama naksatrajam smytam //

[...] these are the residing deities [and beings] of the naksatras. [It
is said] by these learned in sacrificial rites that the sacrificer’s name
[should be] associated with the naksatra one was born under.

It introduces an important?®® custom according to which the names of
newborns were associated with the naksatra or its deity. This stanza is preceded

17" See AsHraQuE 1977: 151.

RJV 30 is identical to Y.JV 43 however the latter is slightly corrupted. They differ in the second
pada where in the YJV there is santati instead of sammati, which makes the meaning unclear.
Indian astronomers divided a space of width determined by the arc measure of 13°20” along
the ecliptic into 27 (or 28) equal parts and called them naksatras. These were further divided
into 124 smaller parts (amsas). Together, they formed a conventional reference system used to
determine positions of both the Sun and the Moon moving against the fixed background of the
sky. See SEn 1971: 574 and BasHam 1954: 492, cf. SuBBarRAYAPPA and SARMA 1985: 104, and
ASHFAQUE 1977: 151.

The importance and significance of this tradition are testified by the continuity of its observance
up to date. See SHARMA 2005: 3640, cf. GATRAD et al. 2005: 1095-1096.

20
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by enumeration of the names of the deities and class of beings residing over 27
naksatras.*' Naksatras are listed in a prior stanza that is the RJV 14 (YJV 18):2

Jjau dra ghah khe sve ‘hi ro sa cin mii sa nyah sii ma dha nah /

re my ghrah sva ‘po ‘jah kr syo ha jye stha itt rksa lingaih //

A$vini, Ardra, Piirvaphalguni, Vi$akha, Uttarasadha, Uttarabhadrapada,
Rohini, Aglesa, Citra, Mila, Satabhisak, Bharani, Punarvasi,
Uttaraphalguni, Anuradha, Sravana, Revati, Mrgasiras, Magha, Svati,
Piirvasadha, Pirvabhadrapada, Krttika, Pusya, Hasta, Jyestha, Sravistha—
[these are] the lunar mansions with [their] signs.

The enumeration does not follow any order and is given only by the

designata.” They are here referred to as lunar mansions (rksa). This highlights
a close and clear connection between the stars (and consequently naksatras)
with the Moon, which moves against the fixed background of the sky, residing
in successive naksatras and reaching fullness in them recurrently.

A few more terms for the Sun (sirya, arka) and the Moon (soma,

candramas) are mentioned in the RJV 5-6 (YJV 6-7):

svar akramete somarkau yada sakam savasavau /
syat tadadi yugam maghas tapah Suklo yanam hy udak //

21

22

23

The list is as follows: ‘Agni, Prajapati, Soma, Rudra, Aditi, Brhaspati, Sarpas, Pitrs, Bhaga,
Aryaman, Savita, Tvasta, Vayu, Indragni, Mitra, Indra, Nirrti, Apas, Visvedevas, Visnu, Vasus,
Varuna, Ajackapad, Ahirbudhnya, Ptisa, Asvinas and Yama are residing deities of asterisms....”
[RJV 25-27 (YJV 32-34): agnih prajapatih somo rudro ‘ditir brhaspatih /

sarpas ca pitaras caiva bhagas caivaryamapi ca //

savita tvastatha vayus cendragni mitra eva ca /

indro nirrtir apo vai visve devas tathaiva ca //

visnur vasavo varuno ‘ja ekapat tathaiva ca /

ahirbudhnyas tatha piisa asvinau yama eva ca //].

Some designata are (mis)written in both recensions. Instead of gak (Purvaphalguni) and nyah
(Bharani) given in the second pada of the RJV 14, there are ghah and yah, respectively, in the
YJV 18. In turn, there is ghrah in the third pada of the RJV 14 instead of gha (Magha) as in
the YJV 18. There is probably a misspelling in ittrksa (ityrksa is correct). Cf. YJV 18:

Jjau dra ghah khe sve hi ro sa cin mii san yah si ma dha nah /

re my ghd sva po jah kr syo ha jye stha ity rksa lingaih //.

Both recensions note the designatum of Satabhisak incorrectly. The proper (sak) is given in
Dvivepin 1908 in his edition of Jyotisavedanga, however it (incorrectly) marks Aslesa with
sas and Magha with ghah (jau dra gah khe sve hi ro sas cin mii sak nyah sii ma dha nah / re my
(mre) ghah sva po jah kr syo ha jye stha ity rksa lingaih //). For the proper list of designata see
Dixit 1969: 72.

For the list of naksatras with their designata see Dixit 1969: 72 and Sarma 1985: 56. For the
comparison of Indian naksatras and European constellations see BasHam 1954: 492.
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prapadyete sravisthadau siaryacandramasav udak /

sarpardhe daksinarkas tu maghasravanayoh sada //

When the Sun and the Moon, accompanied with Vasava, rise together
in the sky, [then] with this begin a yuga, [the lunar month of] Magha,
[the solar month of] Tapas, the bright [fortnight], and the northern
pathway [of the Sun]. The Sun and the Moon move northwards [when
situated] at the beginning of Sravistha [and] southwards [when situated]
in the middle of Aélesa. [In the case of] the Sun, [this happens] always
in Magha and Sravana, [respectively].

The Sun and the Moon were recognised as the only moving celestial bodies
in the Vedic period and were believed to occupy a part of the sky called svar.
Svar was also considered the abode of the gods, and therefore both deities, the
Moon and the Sun, could walk within this space in their personified forms.?*

The aforementioned stanzas also explain the arrangement of the naksatras,
the Sun and the Moon in the sky at the time when the periodic five-year cycle
(yuga) begins (RJV'5 and YJV 6) and on the solstices when the Sun changes
the direction of its movement in the sky (RJV 6 and YJV 7). Between two
successive solstices, the Sun advances along one of the two pathways (ayanas),
the northern and the southern parts of'its ecliptic.? The time needed for the Sun
to cover one path equals half a year and may be called ayana as well >

2.2. Time Reckoning

Observation of the repetitive phenomena in the sky enabled the Vedic
astronomers to divide the time and arrange such divisions (b) in definite order
for the sake of the religious observances and regulation of daily activities.?’
Such a system of time reckoning was based on a five-year cycle (yuga) in which
all phenomena in the sky visible with the unaided eye are repeated. The further
division of the yuga is explained in the RJV 1 (YJV 1) and RJV 32 (YJV' 5):

paiicasamvatsaramayam yugadhyaksam prajapatim /
dinartvayanam dasangam pranamya Sirasa sucih // [ ...]
maghasuklapravrttasya pausakrsnasamapinah /
yugasya paricavarsasya kalajianam pracaksate //

24 MACDONELL 1893: 371, MoNIER-WILLIAMS 1899: 1281, WiLsoN 1832: 962.

%5 These were called daksinayana and uttardyana, respectively. See SEN 1971: 63, cf. Dixit
1969: 23.

26 Benrey 1866: 46, CAPPELLER 1891: 39, MacponELL 1893: 50, MoNIER-WILLIAMS 1899: 84,
WiLson 1832: 64.

27 See MaLNOwsKI 1927: 203.
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Having bent before Prajapati, the lord of a five-year yuga comprised
of days, seasons, and half-years, [I] Suci [...]. [Scholars] declare
the knowledge about the [division of] time within a five-year yuga
commencing with the bright [fortnight] of [the lunar month of] Magha
and concluding with the dark [fortnight] of [the lunar month of] Pausa.

A yuga is comprised of five years (samvatsara, varsa), seasons (rtu), half-
years (ayana), and days (dina). A year is divided into lunar months and a lunar
month into two fortnights: bright (sukla) and dark (krsna).® However, this is
quite a general statement, without more specific details on how many days
count in a month or months in a year. Y.JV 28 amplifies the information on the
division of a year marked by the journey of the Sun along its ecliptic:

trisyaty ahnam sasatsastair abdah sat cartavo’yane /

masa dvadasa siryah syuh etat paiicagunam yugam //

A [solar] year [comprises of] three hundred and sixty-six days and six
seasons, two half-years, [and/or] twelve solar months. This repeated
five times [makes] a yuga.

Unlike the aforementioned stanzas, the YJV 28 lists time units that only
depend on the movement of the Sun in the sky.* Thus, the full ecliptic cycle
of the Sun, the solar year (abda), is divided into two half-years (ayana), six
seasons (rtu), and twelve solar months (si@rya masa). Accordingly, two solar
months correspond to one season. A solar year (abda) comprises also of 366
civil days (ahan),’® which gives 61 days per season or 30.5 days per solar
month (sirya masa).

Sidereal days amount to sidereal months and other lunar time divisions as
given in the RJV 19:3!

[...] staryan mdasan sad abhyastan vidydc candramasan rtiin //
[...] multiply the starry (=sidereal) months by six, the result will be
lunar (=synodic) seasons.

2 The fortnights reflect the progress of the lunar phases. The Moon waxes during the Sukla

fortnight and wanes during the krsna fortnight. See FReep and FrReep 1964: 68.
2 RJV 1 (YJV 1) were rather general while RJV 32 (YJV 5) mention the names of lunar months
and their division into sukla and krsna fortnights.
30 See Sen 1971: 78.
31 There is svarksan instead of staryan in Dvivedin’s edition of Jyotisavedanga: [...] svarksan
masan sad abhyastan vidyac candramasan rtin // [ ‘multiply own stellar (=sidereal) months by
six, the result will be lunar (=synodic) seasons’]. See DvIvEpIN 1908: 65.
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The adjective ‘starry’ (starya << str ‘a star’) highlights the Moon’s relation
to stars, i.e. its position against their background, thus starry month (starya
masa) is another name for a sidereal month. For the lunar seasons (candramasa
rtu), they are not identical to solar seasons.?? Their number is six times as much
as the number of sidereal months in a yuga, which is 402. However, they were
not as applicable as the Sun’s seasons, marked by its movement along the
ecliptic.’

This movement along one of the pathways (ayanas) lasted six months,
which were further divided into three solar seasons, six solar months, and then
civil days (dina, ahan). One more term for a day is referred to in the YJV 39
(RJV 18):3

sasaptakam bhayuk somah siryo dyiini trayodasa /
navamani ca panicahnah [...] //

The Moon [1: during a yuga or 2: within a day] is connected with
(=resides in) lunar mansions for seven more times [than 1: sixty or 2:
the length of the civil day], the Sun [stays in a lunar mansion] for 13
and 5/9ths of a day [...]

The second and third pada of this stanza determine the number of days
(ahan, dyini - div) that elapse while the Sun measures off one naksatra
(bha) during its journey along the ecliptic. However, the very first pada can be
understood twofold.

Firstly, as an explanation of the number of coincidences of the Moon with
naksatras (bha) within a yuga. Such coincidences determine sidereal months?®
and their number equals 67, while the number of noticeable synodic months*® is
60.3” Hence the difference in the number of sidereal and synodic months equals

32 Rtu, however associated with a season, is considered rather a unit of distance than time. As
SarmA 1985: 38 explains it is ‘the period of the Sun or Moon moving through 4 % segments’ of
the stellar frame, i.e. naksatras. Cf. RJV' 9 (YJV 10): [...] ardhapaiicamabhas tv rtub // [‘[...]
one season equals four and a half parts of naksatras’].

33 See Sarma 1985: 38,

3% This stanza is shared with RJV 18 however there is a possible misspelling in the third pdda

of the RJV 18 (‘bha’ = navabhani instead of ‘ma’ = navamani). Thus, the stanza of the YJV

is considered correct because it adds up to the total number of days (navama means ‘ninth’).

However, bhani might be deceptive as it refers to an asterism (b/a means ‘star, planet, asterism,

lunar asterism or mansion”).

A sidereal month is ‘the time needed for the Moon to return to the same place against the

background of the stars’ (Britannica 2011, ‘month’) that is to come across all lunar mansions.

It is divided further into thirty sidereal days (Sex 1971: 73).

A synodic month equals the time of a ‘complete cycle of phases of the Moon’ (BriTanNICA

2011, ‘month’). Cf. RippaTH 1997: 466.

However, there are 62 synodic months in a yuga, two of which were added to the noticeable

35

36

37
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seven (7 = @7sidereal months _ (ysynodic months) “A 1,0 ig comprised of both lunar time
units however the sidereal ones were less significant for the calculations of the
Vedic calendar and the performance of the ritual.

Secondly, it may be understood as the relationship between solar and
lunar time units. According to jyotisa, a civil day is comprised of smaller time
units, inter alia, 603 kalds.*® Considering the length of the civil day and the
compliance between the Moon’s occupation of naksatra and the length of
a sidereal day, it can be assumed that this stanza explains the difference
between a civil day (solar reckoning) and a sidereal day (lunar reckoning).
In such a case, the latter is seven units (kalas) longer than the former, which
makes a sidereal day of 610 kalas (7 = 610siderealday — 63l day) Y1739 (RJV
18) proves the dual nature of ancient Indian time reckoning as it combines both
lunar- and solar-based time units.

Another lunar-based time unit was synodic days (#ithis), derived from the
lunation, i.e. the time elapsing between successive phases of the moon. There
were thirty tithis in a synodic month and fifteen in each fortnight. They were
named after the ordinals.** According to SEN 1971: 73, synodic days were
calendrical tools of ‘not much astronomical significance except as an artificial
division of the lunation.” However, they were useful for the sake of rituals* as
well as for establishing the days of the important moon phases or equinoxes,
as given in RJV 31:

visuvam tad gunam dvabhyam riipahinam tu sadgunam /

val labdham tani parvani tathardham sa tithir bhavet //

Double the equinox (=the equinoctial ordinal) and subtract one.
Multiply [this] by six. [The number of] full and new moons [that have
passed] are obtained. Half of this [number] gives the lunar day [at the
end of which the equinox occurs].

This stanza gives a mathematical formula for determination of the ordinal
of the sidereal day (#ithi) on which the equinox (visuvat) occurs. By means

number of 60 months. Such an emendation was necessary to align two calendars, based on

solar and lunar observations. See SEN 1971: 78 and NARAHARI ACHAR 1997: 21.

The relationship between diurnal time units is given in the jyotisavedanga: ‘10 and 1/20ths

kalas are equal to muhiirta that comprises [also] of two nddikas, [and] thirty times this

[=muhiirta] makes a day which is equal to 603 kalas’ [RJV 16 (YJV 38): kala dasa savimsa

syat dve muhiirtasya nadike / dyutrimsat tat kalanam tu satchati tryadhikam bhavet //]. For the

division of a civil day see also SEx 1971: 78. Cf. TuBAuT 1877: 419.

39 See AsuraQue 1977: 153, Basuam 1954: 494, and Sen 1971: 73. Cf. NARAHARI ACHAR
1997: 21.

40 See MonkiEwicz 2021: 137-155.

38
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of the ordinal of the equinox, the number of new and full moons (parvan)
is obtained. A similar stanza can be found in the Y.JV. Much as its meaning
is similar to that of the R/ 31, the YJV'23 differs slightly in wording (especially
in the third and fourth pada):

visuvantam dvir abhyastam riponam sadgunikrtam /

paksa yad ardha paksanam tithih sa visuvan smrtah //

Double the equinox (the equinoctial ordinal) and subtract one. Multiply
[this] by six. [The number of] fortnights [that have passed are obtained].
A half [of the number of] fortnights [gives] the lunar day termed an
equinox.

The first verse conveys exactly the same meaning. The second explains the
method to obtain the sidereal day (tithi) of the equinox (visuvat) as well, but
by means of fortnights (paksa). The similarity of the two stanzas (R/V 31 and
YJV 23) comes from the use of convergent time units. In a synodic month,
there are two parvans, a new moon and a full moon. The time that elapses
between them is fifteen days, which corresponds to a fortnight (paksa). Thus,
the method of calculating equinoctial tithi in both stanzas is the same; the
difference is due to consideration of particular synodic days (RJV 31) or
synodic half-months (YJV 23).

However, if one wishes to omit the calculations, it is possible to refer to the
RJV 33, which gives the exact tithis on which successive equinoxes occur as
the yuga progresses:

trtiyam navamim caiva paurnamdsim athasite /

sasthim ca visuvan prokto dvadasim ca samam bhavet //

The equinox is proclaimed to occur on the third and ninth lunar days,
and on the day of the full moon [of the bright fortnight, then] on the
sixth and twelfth lunar days [of the dark fortnight]. [This] happens
twice [in a yugal.

The equinox (visuvaf) occurs on a particular tithis, most of which are
named after their ordinals. The tithi of the full moon bears a special name
(paurnamasr), which emphasises that it is the day of the month associated with
the full moon.*!

41 The name paurnamdst is a compound of paurna (<< pitrpa “filled with, full of”) and mast
(a day of the month << mdsa ‘a month’ or mdas ‘a month, the moon’). Cf. MONIER-WILLIAMS
1899: 814, 642; WiLsoN 1832: 549, 660; MacpoNELL 1893: 167, 227; CAPPELLER 1891: 324,
409 and Benrey 1866: 705.
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Aside from establishing the zithi of the equinox and observing the recurring
phenomena in the sky, Vedic astronomers were aware of the regular change
in the length of the civil day. This progress was of vital importance due to the
daily life cycle and activities undertaken during the daytime, such as tillage or
household chores. The problem of the length of daytime is recorded in the RJV
7 (YJV 8):

gharmavrddhir apam prasthah ksapahrasa udag gatau /
daksine tau viparyasah san muhiirty ayanena tu //

Increase of the heat (=daytime) equals [a measure of] one prastha of
water, [which is also a measure of] the decrease of the nighttime. Both
[take place] when [the Sun is on its] northern path [and] when [moving]
towards the south [the duration of a day changes] contrarily. The lapse
[of the increase] is six muhiirtas within [each] pathway of the Sun
(=half-year).

It had long been noticed that the length of the daytime (gharma), understood
as the time between sunrise and sunset, draws in and out between solstices,
that is within half a year (ayana). And the length of the nighttime (ksapa)
changes at the same rate. Therefore, the increase (vrddhi) of the time is equal
to its decrease (Arasa) and amounts to six muhirtas (one muhirta equals
48 minutes).* This lapse was measured by means of the water in prasthas,
a unit of quantity or capacity.* The flow of time was not only admeasured
but also calculated. The formula for estimation of the length of any day in
a year is given by RJV 22 (YJV 40):*

vad uttarasydyanato gatam sydac chesam tu yad daksinato’yanasya /
tad ekasastya dvigunam vibhaktam sadvadasam syad divasapramanam //

What has passed after the northern pathway of the Sun [or] is left in
the southern pathway of the Sun, divided by sixty-one, then doubled
[and] increased by twelve produces the length of a day.

The formula is as follows: the time that has passed after the day on which
the Sun completed its journey along the northern pathway (uttarayana), the
summer solstice, must be multiplied, divided and increased accordingly to get
the length of the daytime (divasapramana). Similarly, if the Sun covered the
southern path (daksinayana), the time that has elapsed after the winter solstice
should be applied.

42 Kak 1998: 32.

4 See MoONER-WILLIAMS 1899: 699, WiLson 1832: 583, MACDONELL 1893: 183, CAPPELLER
1891: 348 and Benrey 1866: 610.

44 RJV 22 is identical to YJV 40 with one exception. YJV has tatha instead of yad in the second
pada.
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3. Calendrical Terminology

The stanzas discussed in the previous part of the article introduce the
basic ideas and terms of early Vedic astronomy termed jyotisa (RJV 35; RJV
3,36 [YJV 2, 3]), or more precisely ganita (YJV 4). The names and concepts
presented there can be distinguished due to various factors, considering their
relationship with time or space, or with a particular celestial body.

The article proposes four groups of calendrical terminology that include
vocabulary relating to: (a) sky topography and phenomena visible in the sky,
(b—c) time units, and (d) quality (adjectives). The vocabulary is grouped in
tables. In each table, there are words belonging to the particular group (a—b),
their Sanskrit names, and references to the stanza in which they occur.

3.1. Celestial Phenomena and the Sky Topography

Among the vocabulary describing the topography of the sky, there are those
words that refer to its static or moving elements. This first group is comprised
of words for stars (2. row in Table 1), parts of the ecliptic (3.-5.), pathways of
the Sun (9.), and the sky itself (1.). The second group includes different names
for the Sun (6.-8.) and the Moon (10.—11.) as well as the phenomena resulting
from noticeable changes in the lunar phases (12.—13.).

Table 1. Calendrical terminology due to the sky topography and celestial

phenomena

No Element of the sky Term Occurrence in the treatises

1. the sky svar RJV'S (YJV 6)

2. a star str RJV 30 (YJV 43)

3. naksatra RJV 28 (YJV 35)

4. 1/27th of the ecliptic rksa RJV 14 (YJV 18)

5. bha RJV9 (YJV 10), RJV 18 (YJV 36)
6. suryd RJV 18 (YJV 36), RJV 30 (YJV 43)
7. the Sun siarya RJIV 6 (YIVT)

8. arka RJIV 5-6 (YJV 6-7)

o (tthlfep;ﬁlf“gh‘fi‘ﬁ;g ayana | RIV'S (YJV 6), RIV 22 (YJV 40)
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No Element of the sky Term Occurrence in the treatises
10. soma RJIV'S (YJV 6), RIV 18 (YJV 36),
the Moon RJV 30 (YJV 43)
11. candramas RIV 6 (YIVT)
12. moon phase
(full moon or new moon) parvan RIV31(VJV23)
13. full moon paurnamasi RJV 33

Altogether, there are six terms for the (static) sky elements, i.e. topography
(1.-5.,9.), two for celestial phenomena (12.—13.), and five for moving elements
of the Vedic sky: three for the Sun (6.-8.) and two for the Moon (10.—11.).
Hence these elements are solar (6.—9.; four terms in total), lunar (10.—13.; four
terms), or stellar (1.-5.; five terms).

3.2. Calendrical Time Reckoning

The first group of time units proposed in the article is comprised of those
that allowed time reckoning and arranging it in a calendrical system applied
to organise the life of societies in accordance with their customs or everyday
practice.*

The Vedic calendar was based on a five-year cycle called yuga (1. row in
Table 2), and the yuga comprised of five years (2.—4.). A year was divided
into two half-years (5.) or seasons (6.).* The year consisted also of months
(7.), their number varied depending on whether the solar, sidereal or synodic
months were considered. Each month was divided into days (11.—16.) or in the
case of synodic measures also into fortnights (8.—10.).

Table 2. Calendrical terminology due to the calendrical time reckoning

No Time unit Term Occurrence in the treatises
1. a five-vear cvele oa RIV 1 (YJV 1), RIV 5-6 (YJV 6-7), RJV 32
year cy yug (YJV'5), YJV 28

4 See MaLNowskr 1927: 203.
46 1t should be remembered that a distinction was made between lunar and solar seasons, and the
latter were generally used.
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No Time unit Term Occurrence in the treatises

2. samvatsara RIV1(YJV])

3. a year varsa RJIV 32 (YJVS)

4. abda YJV 28

S. a half-year ayana RJIV 1 (YIV 1), RIVT (YIV ), YTV 28
6. 4 season rtu RIV 1 (YJV1), RJV92(8YJV10), RJIV 19, YJV
7. a month masa RJIV 19, YJV 28

8. a fortnight paksa YJr23

9. |a bright fortnight Sukla RJIV 5 (YJV 6), RIV 32 (YJIV5)

10. | 4 dark fortnight krsna RJIV 32 (YJV'S)

11. ahan RJV 18 (YJV 36), YJV 28

12. dina RIV1(YJV1)

13. a day div RJV 18 (YJV 36)

14. divasa RJV 22 (YJV 40)

15. tithi RJV 31 (YJV23)

16. the equinox visuvat RJV 31 (YJV 23), RJV 33

These time divisions are solar- (2.-5., 11.—14., 16; nine terms in total) or
lunar-based (8.—10., 15.; four terms) but some of them combine both counts
(1., 6.=7.), hence confirming the dual character of Vedic time reckoning.

3.3. Diurnal Time Units

The second group of time units comprises of variable measures (rows 1.-3.
in Table 3) and diurnal time divisions (6.—8.). These units (six terms in total)
divided the day into smaller parts and made it possible to determine important
moments during the day, e.g. sunrise or sunset.*’

47 The rule to determine the beginning and end of the daytime, as well as its length, is given in
stanzas RJV 7,22 (YJV 8, 40).
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Table 3. Calendrical terminology due to the diurnal time units

No Time unit Term Occurrence in the treatises
1. gharma
daytime
2. divasapramana
3. nighttime ksapa RJV 7 (YJV 8)
4. increase vrddhi
5. decrease hrasa
6. muhiirta RJVT (YJV 8), RIV 16 (YJV 38)
7. nadika
RJIV 16 (YJV 38)
8. kala

In addition to diurnal units, this group also includes terms denoting the
increase (4.) and decrease (5.) of the time.

3.4. Quality of the Calendrical Elements

The last group includes adjectives that occur in the discussed stanzas and
determine the quality of the elements of the Vedic calendar, especially these
of a dual nature such as months (rows 1.-2. in Table 4; two terms in total)
and seasons (4.). One adjective referring to sidereal reckoning (3.) might refer
both to days and months, as proven in Part 2.2 of this article.

Table 4. Calendrical terminology due to the adjectives

No Adjective Term Occurrence in the treatises
1. solar sarya YJV 28
2. sidereal starya RJV 19
(related to the moon,
3. | residing in the moon) bhayuj RJV 18 (YJV 36)
4. lunar candramasa RJV 19
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No Adjective Term Occurrence in the treatises
5. southern daksina RJV 22 (YJV 40)
6. northern uttara RJV 22 (YJV 40)

Some adjectives discussed in the previous paragraph refer to units of time
(1.-4.), i.e. they characterise time elements of the calendar. There are also
adjectives in the treatises describing the spatial elements. These distinguish
the pathways of the Sun (5.-6.).

4. Conclusions

The stanzas discussed in this article are excerpts of the Jyotisavedanga
treatise, namely of its Rk- and Yajurveda recensions. Both texts give a lecture
on the measurement of time and its division based on a cycle of yugas, lunisolar
(solar, synodic, and sidereal) units such as months and days, the naksatra
system, and sky observations. Some basic mathematical operations are also
applied in order to calculate the flow of time (RJV 22, YJV 40), the number of
lunar units (RJV 19 and RJV 18, YJV 36) or the relationship between the solar
and lunar time reckoning (RJV 18, YJV 36). References to tradition are given
as well (RJV 28, YJV 35). Thus, the work has threefold nature and served for
the purpose of astronomical considerations, observance of religious practices,
and time reckoning.

The old Indian time reckoning was based on the astronomical concepts
discussed in Section 2.1 of this article, such as the movement of the Sun along
its pathways, the movement of the Moon and its phases, the division of the
sky, and the naksatra system. The Sanskrit names for these astronomical ideas
presented here form a basic astronomical vocabulary of jyotisa.

The notion of the passing of time resulted in arranging it into measurable
units that depended on the aforementioned astronomical phenomena. Thus, the
calendar comprised of solar- and lunar-based divisions was established. Based
on these lunisolar units, some mathematical calculations within jyotisa were
made. Sanskrit names of these time units were summarised in Section 3.2-4
of this article.

Some of'the Sanskrit terms found in the Jyotisavedanga denote topographical
names (svar, str, rksa, bha, sirya, arka, soma, candramas), observable
celestial phenomena (parvan, paurnamasr, visuvat), and astronomical concepts
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(naksatra, tithi, ayana) that have been developed in later astronomical works.
Others (such as muhirta, nadika, kala, samvatsara, varsa, abda, masa, paksa,
ahan, dina, div, and divasa) define a system of measurement within a narrow
field of application (calendrical time reckoning). There are also terms specifying
the relations between concepts and phenomena and classifying them, e.g. the
group of adjectives summarised in Table 4 and highlighting the origin (sirya,
starya, bhayuj, candramasa) or position/direction (daksina, uttara). Together,
they form a group of specialised words referring to the field of astronomical
observations and calendrical calculations. This meets the definition of
terminology formulated as ‘the set of technical words or expressions used in
a particular subject’ (OLDAE, ‘terminology’). Hence my closing conclusion
is that both Vedic astronomical and calendar naming systems together form
a common terminology that can be considered a primary jyotisa lexicon.
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Tocharian A arkisosi ‘world with radiance’
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Abstract: This article provides an explanation for the single and puzzling Tocharian
B! gloss saisse ‘world’ (instead of Tocharian A arkisosi) for Sanskrit jagat- ‘world’
on a Sanskrit fragment SHT 4438 with all the other glosses in Tocharian A. Based on
a detailed study of the Sanskrit and Chinese texts, Tocharian A arkisosi is very likely
the loan translation of Sanskrit sabhaloka(dhatu)- ‘a world with radiance’, which is
preserved in the Chinese translations by Kumarajiva and other translators connected
with Kucha. In the Kucha area, the first part sabhd- was understood as containing
-(@)bha- ‘radiance’. Buddhist Sanskrit sa(b)haloka(dhatu)- is built from sa(b)hapati-
‘master of sa(b)ha world’, epithet of the highest divinity Brahma in the sahaloka-,
which derives via Middle Indic from the older epithet sabhapati- ‘owner of the assembly
hall’ in Atharvaveda. The excursus at the end offers a glimpse into the complicated
transmission process of Chinese Buddhist terminology based on the analysis of Chinese
sha men ‘monk’ and he shang ‘teacher, monk’.
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1. SHT 4438

SHT 4438 (in SHT XI: 33-34) is a Sanskrit fragment with Tocharian and
Sanskrit interlinear glosses, and there are numerous Sanskrit fragments with
Tocharian glosses in the SHT collection.? However, SHT 4438 turns out to
be a special case, because all the Tocharian glosses are written in Tocharian
A, except one single Tocharian B gloss, namely TB saisse ‘world’ for Skt.
Jjagat- “‘world’ in line b on the verso. This ‘remarkable’ circumstance is noted

' Tocharian B or West Tocharian (‘Westtocharisch” in German) is abbreviated as ‘TB’; Tocharian

A or East Tocharian (‘Osttocharisch’ in German) is abbreviated as ‘TA’.
2 See MaLzanN 2007a: 301-319, Pevrot 2014, 2015.
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by PEyroT 2014: 163 as well: ‘It is remarkable that all Tocharian glosses to
this fragment are in Tocharian A, except for this one.”® ‘There seems to be
no palaeographical difference between the Tocharian A glosses and this gloss
in Tocharian B” (PEyroT 2014: 163 fn. 40).* The suggested explanation by
Peyrot,’ that TB saisse is shorter than TA arkisosi, can hardly be true, because
on the folio there is enough space even for a word of 8 aksaras (cf. the
manuscript photo of SHT 4438 in IDP). The following text is a philological
study of TA arkisosi, based on which another explanation for this remarkable
feature is offered.

2. TA arkisosi, TA arki and TB arkwi

According to the current communis opinio TA arkisosi corresponds
to Skt. Joka- ‘world’, and this is indeed supported by the following textual
evidences: TA arkisossi(s asari) in A 244 al-2 corresponds to Skt. lokacarya-
in Varnarhavarna 11 21;° TA poricn arkisosi in A 257 a7 corresponds to Old
Turkic gop yir ‘the whole earth’ in Maitreyasamiti-Nataka from Hami act XI,
11b6.7 TA arkisosi is therefore glossed as ‘the world, (lit) the white world’ by
HiLmARSSON 1996: 40 and ‘Welt” by THomAs and KRAUSE 1964: 82.2

The meaning ‘white’ of TA arki can be confirmed by the following
occurrence: TA sokyo da(r)ky(am)s ankari ‘very white canines’ in A 213 a6 as
the description of the 24th mark of Buddha corresponds to Skt. susukladanta-
‘having very white canines’ and TA arki corresponds to Skt. sukla- ‘white’.’
The corresponding Tocharian B word arkwi ‘white’ occurs in the Parinirvana
story in Udanalankara and functions as attribute of TB asta ‘bones’, and TB
ast=arkwina ‘the bones (are) white’ is the translation of Skt. kapotavarnany
asthini ‘the bones (have) the colour of pigeons’.!® The same phrase

His additional note reads: ‘There are also some glosses in Sanskrit and a couple that are so

fragmentary that not even the language can be established (see SHT 11: 34-35), which are not

discussed in the present article’ (PEyroT 2014: 163 fn. 40).

See the manuscript picture at the end.

‘It is unclear why only this word should be glossed in Tocharian B: might it be because TB

Saisse is only two syllables, twice as short as the Tocharian A equivalent arkisosi?” (PEYROT

2014: 163) And this explanation is offered in CEToM as well (https:/www.univie.ac.at/

tocharian/?m-sht4438, accessed on 22 September 2021).

® Cf. ScumipT 1987: 157f. and HARTMANN 1987: 101.

7 Cf. GenG et al. 1988: 332.

8 Cf. further PivauLT 2008: 234; CaRLING 2009: 45 and the entry in CEToM (https://www.
univie.ac.at/tocharian/?E_B_arkwi, accessed 1 June 2021).

°  Cf Jietal. 1998: 90f.

19 Cf. HacksTEIN et al. 2019: 256-258.
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kapotavarnany asthini occurs in Udanavarga 1 5 as well."! TA arki and TB
arkwi ‘white’ go back to (virtual) **h erg-u-ion-, from PIE *h erg- ‘white,
shining’.1?

3. Semantics of TB saisse and TA sosi

TB saisse ‘world, people’ is the equivalent of Skt. jagat- ‘men and animals,
world’ in the bilingual fragment B 148 a4 and Skt. /oka- ‘world’ in the bilingual
Udanavarga fragment SI B 117 a2.1* TA Sosi is translated as ‘folk, people
[Volk, Leute]’™* or ‘homines’,'* but no bilingual fragment containing TA Sosi
is preserved.'® SieG et al. 1931: 78 equated TA mak sosi ‘many people’ in
A 97 a2 with Skt. bahuloka, but A 97 contains no Sanskrit words. According
to Sieg and Siegling, A 97 belongs to the manuscript containing the Tocharian
adaptation of Saundarananda by A$vaghosa,'” but the word bahuloka- is
not attested in the Sanskrit text of Saundarananda. Actually, in the Sanskrit
corpus the compound bahuloka- in the sense of ‘many people” does not exist, '
and the numerous examples containing bahuloka- are in fact occurrences of
bahulokadhatu- ‘many world-regions’. Skt. loka- in the sense of ‘folk, people’
is a collective, and the attribute bahu- ‘many’ would be redundant.'

1 Cf. BERNHARD 1965: 96.

12 Cf. Himarsson 1996: 40; CARLING 2009: 45; WobTko et al. 2008: 317-319.

Cf. THomas and KrAUSE 1964: 147, 246 and the linguistic commentary on SI B 117 a2 in
CEToM, where TB saissene loc. sing. corresponds to Skt. lokesu loc. plur., which means that
TB saisse can have the collective meaning ‘ensemble of people’.

4 See THomas and KrAUSE 1964: 147.

15 See Poucha 1955: 328.

Poucna 1955: 328 has enumerated the following eleven occurrences: A 8 b4, A 38 b6,
A97a2, A173 b2, A231 a2, A 257 a4, A 259 b4, A 269 b5 (a5 in CEToM), A 306 a5, A 371
b2 and A 381 al. But A 38 b6, A 231 a2, A 269 b5, A 306 a5 and A 371 b2 are more likely
examples of TA arkisosi. So is the case in THT 1409.j b2. TA sosintwam in A 425.¢e b3 should
be restored as (arki)sosintwam as translation of Skt. lokesu in Udanavarga XXXIII 56d or 57d
(cf. BERNHARD 1965: 490f.).

SiEG and SieGLING 1921: 51: ‘Die Stiicke No. 89 ff. entsprechen inhaltlich den Kapiteln 5
(bharyavilapa) (sic!) und 6 (nandavilapa) (sic!) des Saundarananda-Kavya’. The fifth chapter
is called Nandapravrajana, the sixth Bharyavilapa, and seventh Nandavilapa (cf. JounsTon
1928: 35, 42, 49). The edition used by Sieg and Siegling for the identification of the parallel
texts is very likely the one by SAsTRT 1910 and the chapter information there is the same as in
the edition by JonnsTon 1928.

The phrase bahulokarthapiijitam in 14th Patalavisara of Marjusriyamiilakalpa, also known as
Marijusrimitlakalpa (cf. SAsTri 1920: 141) should be understood as ‘on account of the many
worlds’.

Cf. the example in Saundarananda 5.23: lokasya kamair na hi trptir asti ‘For the people/the
whole world there is no more satisfaction other than the sensual pleasures’ (JounsTON 1928:
31; MaTtsunami 1981: 38).
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It is, however, true that TA sosi usually has the attribute TA mak ‘many’
before it,° and furthermore, as noticed by Sieg, Siegling and Schulze,?! TA
mak Sosi ‘many people’ often occurs together with TA wrasan ‘living beings,
human beings’. According to SikG et al. 1931: 18 TA wrasom corresponds to
Skt. pranin- ‘breathing, living creature, animal or man’, and in many examples
it clearly refers to human beings (Skt. manusya-), cf. A 3 b4 yaldm wram ypant
wrasom nu pdlkds mdmt ne sdlpmam por ‘Denn der Mensch, der das tut, was
man tun soll, leuchtet wie glithendes Feuer’.?> TA mak So(s)i wra(saii) in A 257
a4 corresponds to Old Turkic finlaylar alqu ‘all the living beings’ in MaitrHami
XI: 11al18,” and this Tocharian A phrase is in fact a loan translation of Skt.
bahujana-manusya- ‘whose people constitute a great multitude’ or ‘having
many people’, a Sanskrit cliché in the Buddhist texts: it is attested 31 times in
Divy,% 21 times in AVS, 7 times in MV,2 3 times in MPS in SHT?" and so on.

Among all the occurrences Skt. bahujana-manusya- is always accompanied
by Skt. akirpa- ‘filled, crowded’, cf. bahujana-manusyakirna- in MV,
bahujanakirna-manusya- in Suv,” and akirpa-bahujana-manusya- in several
Sanskrit texts from Turfan.’® TA wrasaii mak Sosi kakropu(s) ‘a great multitude
of people were gathered’ in the Punyavantajataka fragment A 8 b4 is very
likely a loan translation of Skt. akirna-bahujana-manusya- ‘having crowded
and many people’ or bahujana-manusyakirna- ‘crowded with a great multitude
of people’, because its Tocharian B counterpart TB kraup- corresponds to Skt.
upaci- ‘gather, accumulate, heap up’.

Therefore, TA mak sosi corresponds to Skt. bahu-jana- ‘many people’,
and TA Sosi means ‘person’ (= Skt. jana-). Indirect evidence for this equation
can be found in A 97, which contains an adaptation of the 7th canto (Skt.
sarga-) of Saundarananda by A$vaghosa. The name Vasistha in 7.28 (= TA
vasisthe in A 97 b2) occurs only in the 7th canto;*' yajiie ‘in sacrifice’ in 7.32%

20 Cf. SmG et al. 1931: 78.

2l SmG et al. 1931: 224: “Ein Fall besonderer Art ist die Verbindung des Kollektivums sosi
,.Leute” mit dem Plural wrasari ,,Lebewesen, Menschen®...’.

22 Cf. Scamint 1974: 187.

23 Cf. Geng et al. 1988: 332.

24 CoweLt and NEiL 1886: 292 etc.

25 Vapya 1958: 55, 78 etc.

26 SenarT 1882-1897: 136, 11 68 ctc.

27 WaLpscHmIDT 1950-1951: 102, 104, 304.

28 SENART 1882-1897: 1271f.

2% NoBEeL 1937: 74, 96, 123.

30 Cf. SWTF I: 225.

31 The word vasisthavat ‘like Vasistha’ in Saundarananda 1.3 (JounsTON 1928: 1) does not count
as an occurrence of the name Vasistha.

32 JounsTon 1928: 46.
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corresponds to TA talkeyam in A 97 b3; and the Sanskrit name Ambarisa-
in 7.51% corresponds to TA ambarise in A 97 a3. All these words indicate
that A 97 belongs to the 7th canto Nandavilapa ‘Nanda’s Lament’, but the
contexts in which these names occur are quite different in the Sanskrit and
the Tocharian versions, and so is the order of these words, which shows that
the original Sanskrit poem has been modified in Tocharian. For example, the
Sanskrit equivalent of TA ksatrifi “warriors’ in A 97 a2, namely Skt. ksatriya-,
occurs in 1.27 in Saundarananda, its only appearance in the whole poem. In
Saundarananda the assumed Sanskrit equivalent of TA mak sosi in A 97 a2,
namely Skt. bahujana- ‘many people’ is indeed attested, but it occurs only
once in 3.15.

Another piece of indirect evidence comes from the comparison of two
Tocharian phrases, namely mak Sosi somind(s)y(o) in A 173 b2 and mak
Somindsyo ‘with numerous girls’ in A 110 al. It is tempting to interpret TA
mak sosi Somindsyo as an example of Gruppenflexion, but the members in
Gruppenflexion usually have the same number if they can be either singular
or plural, e.g. kuklas y.kass onkdlmasyo ‘with chariots, horses and elephants’
in A 253 b2.3* Therefore, TA mak sosi functions in fact as an adjective and
is synonymous with TA mak ‘numerous’.® Since most of the Tocharian
Buddhist texts are translations and adaptations of Indian texts, the origin of this
phenomenon lies in the Sanskrit corpus. In fact, Skt. bahujana- ‘many people’
is synonymous with Skt. bahu- ‘many’, as recorded in the dictionaries,*® and
Skt. bahujana-manusya- ‘having many people’, which occurs frequently in the
Buddhist corpus, has a synonym bahu-manusya- ‘having numerous people’
attested in Kar-p.’” Similarly, TA mak sosi wrasaii ‘a great multitude of people’
has the synonym TA mak wrasani ‘numerous people’ in A 341 b7. A similar

3 JounsToN 1928: 49.

3 Cf. Krause and THomas 1960: 91. Due to its very fragmentary state, the translation ‘zusammen
mit Frau, S6hnen (und) Tochtern’ for TA /// syak Sdm sewda(s) ckacrdsassdl /// in A 350 a3 by
Krause and THomas 1960: 91 cannot be considered as secure, because TA syak ‘together
(with)’ is placed after the noun in comitative in all the other examples (‘Postpos. u. Prév.” in
THomAs AND KRAUSE 1964: 151). Even if their translation is correct, it would not become
a counterexample, because the number of sd@m ‘wife’ cannot be plural here. The example in
A 21 b5 sla pdacar mdacar pracre(s) Sdm sewasassdl syak should be syntactically analysed as sla
pacar macar pracre(s) sdm ‘with (his) father, mother, brother(s) and wife’ + sewdsassdl syak
‘together with the sons’, where the first part is an example of TA sla + accusative, and not of
Gruppenflexion, cf. Kraust and THomas 1960: 86 §78 Anm.

TA mdk derives from the collective noun *mdg-h, ‘multitude/a lot’, cf. HacksTem 2012: 154f.
Cf. the translation for hahujana- in pw: ‘die grosse Menge’, and the corresponding Chinese
translation %% zhong ‘numerous’, ‘E zhong sheng ‘numerous beings’ recorded in the
Sanskrit-Japanese dictionary by WociHara 1986: 916. In BHSD, Skt. bahujana- is rendered
by ‘many people, a multitude’.

37 Yamapa 1989: 4.

35
36
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case is found in Eng. hundred and NHG hundert ‘100°, which originally are
compounds of ‘100’ and ‘reckoning, number’.3

4. Morphology of TB saisse and TA sosi

TA Sosi and TB Saisse are derivatives of the PIE noun *g“ih -uo-s-
‘liveliness, life’ (cf. Ved. jivase ‘to live’, EWAia I: 594), and they go back
to *g*ih -u-es-ien-/-ion-,** whose nom. sing. *g*ih -u-es-ié(n) regularly yields
TA sosi and TB Saisse via Proto-Toch. *Ka-wds-ice (cf. Ved. uksd ‘ox’ < PIE
”‘hzuks-é(n)).40 TA arkisosintu ‘worlds, people (in the world)’ acc.plur. is an
-nt-stem, as in the case of TA arki, whose nom./acc. plur. f. is arkyant and nom.
plur. m. is arkyams.* This coexistence of -n- and -nt- stems is well attested in
Tocharian and other Indo-European languages,* cf. TA akrunt ~ TB akrina
‘tears’; Gr. dkovteg ‘javelins’ ~ Gxawa ‘spike’.** The zero grade *-in- of *-je/
on-suffix is generalised in Indo-Iranian, and ‘[the] formation in -in- can be
used partly — so in proverbs — as substitutes of participles in -d(n)¢-* according
to Lunr and MaTzINGER 2008: IT 177, 256.%

5. The Indian origin of TA arkisosi

Pmvaurt 2008: 234f. offered a detailed explanation of TA arkisosi:
‘le composé arki-sosi ne repose pas sur un composé déterminatif dont
le premier membre était 1’adjectif arki (B arkwi) « brillant, blanc » :
« monde brillant ». Il continue en fait un binéme, devenu composé dvandva,
de termes complémentaires pour désigner deux aspects du monde’. So
according to Pinault, TA arki-sosi is a dvandva compound, in which TA arki

3% Cf. EWAhd IV: 1239; Preirer 1993: 563, 1097.

3 This transponat may be an n-individualisation of the -(i)io-adjective from the abstract noun
*g!ih -uo-s- ‘liveliness’, namely in the sense of ‘the lively one’ (Neri, pers. comm. 25 May
2020).

The possibility that TA Sosi derives from *g*ih -u-es-io(n) via Proto-Toch. *Ka-1/dis-iu cannot
be excluded, cf. Goro 2013: 38f.

41 Cf. HiLmarssoN 1996: 40f.

42 The -¢-form probably originates from the nominalisation of the local adverb ending in -en, cf.
Ved. héman ‘in winter’ and hemantad- ‘winter’ (Neri, pers. comm. 25 May 2020). Cf. further
the Anatolian forms in -ant-, which appear to be extensions of the individualising suffix *-on-
(MELCHERT 2000: 69).

Cf. Scawyzer 1939: 526: ‘Sekunddr sind wohl einige andere Stimme zu vi-Stimmen
geworden: dkovt- dpakovt- Aéovt- Oepdmovt- waren wegen dkavo dpdkatvo usw. in dlterer
Zeit v-Stamme’.

The original German text is: ‘[die] Bildung auf -in- kann zum Teil — so in der Spruchliteratur —
als Konkurrent des Partizips auf -d(n)¢- zum Einsatz kommen’.

# Cf. AiGr I1 2: 347-349 and Horrmany and Forssman 2004: 146.

40

43

44
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is a substantivised adjective meaning ‘« [monde] brillant » (visible parce
qu’éclairé par le soleil)’* and TA Sosi means ‘« monde » comme ensemble
d’étres vivants’. Based on his explanation, TA arki designates the bright part
of the world, which is illuminated by the sun. However, this meaning and the
claimed semantic transition from ‘shining, bright’ to ‘shining world’ is never
attested in the Tocharian corpus.*’” Furthermore, if TA sosi means ‘the world,
ensemble of living beings’ and is synonymous with TB saisse ‘world’, the
situation in SHT 4438 becomes unexplainable. Pinault proposed no Sanskrit
equivalent of TA arkisosi in the Buddhist corpus, which further weakens the
credibility of his hypothesis.

As in the case of numerous idiosyncratic Tocharian compounds, most of
which are in fact loan translations of the underlying Sanskrit compounds,
e.g. TB fdkte-yok ‘having the colour of a god, similar to a god’*® « Skt.
devavarna- ‘id.”* and TB swese ysarasse ‘blood rain’>® «— Skt. rudhira-varsa-
‘id.”,’! TA arkisosi goes back to an Indian compound as well. In the Buddhist
context the world of living beings is called Skt. sahaloka- ‘world of endurance’
or sahalokadhatu- ‘world realm of endurance’ (Tib. mi mjed kyi ’jig rten gyi
khams ‘world realm of endurance/sufferance’ in Mahavyutpatti),”> which is

46 PivaULT 2008: 234: ‘le premier membre était en fait I’adjectif en question, mais substantivé, et
I’ensemble signifiait arki « [monde] brillant » (visible parce qu’éclairé par le soleil)’.
Whether the Tocharians were aware of the connection between Skt. /oka- ‘world” and the
etymologically related verbal root roc- ‘shine’ (EWAia II: 481) and coined the Tocharian
counterparts accordingly, is difficult to prove and in any case is not supported by the textual
evidence, although the semantic development from ‘white, shining’ to ‘world’ is indeed widely
attested in the Indo-European languages, cf. OCS svéro ‘light; world” and PIE *d"eg"-om-
‘earth’ from the root *d"eg"- ‘to shine’ (cf. PEDERSEN 1941: 262; HiLmARsSON 1996: 40; NERI
and ZIEGLER 2012: 80).

This compound is only attested in the Aranemijataka fragments, namely (7id)kte-yokdm in PK

NS 355 a4, fdkte-yok in PK NS 36+20 a3 and probably (7idkte)-yok in B 90 as well. In CEToM

the assumed Indian basis is Skt. devariipa-, but Skt. rijpa- means ‘form, body’, not ‘colour’.

Skt. devavarna- is attested in MV (SENART 1882—1897: 111, 117) and Samdadhirajasiitra (VAIDYA

1961: 145).

0 1t is attested as sw(e)se ys(a)r(a)ss(e) in PK NS 36+20 b1. The parallel is found in B 93 b3,

but this phrase is unfortunately located in the missing part. The emendation swese tsainwdasse

‘weapon rain’ by Scumipt 2001a: 324 goes back to CoUVREUR 1964: 242, but the trace after

(s)e cannot be ‘tsai’ (cf. the photo in https:/gallica.bnf.fr and plate III b in CouvREUR 1964 as

well); it is more likely ‘ysa’, cf. the tiny fragment with the aksara r(a)ss(e), which is missing

on the plate of Couvreur 1964. The London fragment H 149.240 (= IOL Toch 69) is wrongly
cited as ‘H 149.290” by Scumipt 2001a: 323, 325, but correctly given in the title.

Skt. rudhiravarsa- is attested in Mahabharata 6.2.30c and Miilasarvastivadavinayavastu

(Bagenr 1967: 179).

32 Cf. Isnnama and Fukupa 1989: 156 and the definition by BusweLL and Lopez 2014: 736:
‘sahaloka: In Sanskrit, lit. “world of endurance,” in the Mahayana, the name of the world
system we inhabit where the buddha Sakyamuni taught; the term may also be seen written as
sahalokadhatu’.

47
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widely attested in the Buddhist corpus: 20 times in Gandavyihasitra;>® once
in Vkn;** once in Saddh-p;>* once in Divy* etc. In pw, PW and MW the entry
word is written as sahalokadhatu- ‘die von den Menschen bewohnte Welt,
die Erde’ or ‘the world inhabited by men, the earth’, which is attested, for
example, in MV.¥’

6. saha-, saha- or sabha-?

The highest divinity in the sahaloka is Brahma, and one of his epithets is
sahampati ‘Lord of the Saha World’.*® Both sahalokadhatu- and sahampati-
have variant forms in the Sanskrit corpus, which is analysed in detail in the
following section, in order to clarify the development of these terms.

6.1. sahaloka(dhatu)-

Neither Skt. sahaloka- nor sahalokadhatu- is attested in the Vedic texts,
and both are essentially elements of Buddhist terminology. The variants can be
summarised as follows:

(1) sahalokadhatu-: This is the prevalent form; cf. some of its occurrences
above.

(2) saha- lokadhatu-: The phrase saha- + lokadhatu- occurs frequently
in place of sahalokadhatu-: 14 times in Kar-p;*® 19 times in Saddh-p;®°
14 times in Vkn®' etc.

(3) sahaloka-: In the Buddhist texts it is attested twice in MV: sahalokadhatu-%
and sahalokanatha-.* Otherwise, in Bhagavatapurana Skt. sahaloka-%
and sahalokapala-% are attested.

3 Vamva 1960a: 6, 7, § etc.

3% TakAHASHI et al. 2004: 386.

55 WoaHARA and TsucHIDA 1934: 341.

36 CoweLL and NEiL 1886: 293.

7 Senart 1882-1897: 11 380.

38 Cf. BusweLL and Lopez 2014: 736.

% Yamapa 1989: 26, etc.; with sahalokadhdtu on p. 132 and p. 237.

%0 WoaHara and Tsuchipa 1934: 210, 227 etc.

1 TakamasHI et al. 2004: 360, 362 etc. These 14 occurrences are found only in the 9th (10 times)
and 11th (4 times) chapter.

62 SEnART 1882-1897: 11 380.

5 SenART 1882-1897: 1 385.

% In Bhagavatapurana 10.86.10, cf. SHasTREE 1997: 301.

% In Bhagavatapurana 8.20.32, cf. SHASTREE et al. 1998: 67. In the text edition, saha and
lokapalah are separated, which must be a misprint.
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(4) sabhaloka-: 1t is attested 6 times in Gupakarandavyitha® and 5 times in
Moksopaya.®’

In contrast to classical Sanskrit, dhatu- ‘element’ is used both as masculine
and feminine in Buddhist Sanskrit,®® while in Pali it is essentially feminine.*
Therefore sahalokadhatuh can easily be analysed as saha nom.f. + lokadhatuh,
which gives rise to the phrase saha- lokadhatu-, from which a new compound
sahaloka(dhatu)- came into being. Sometimes both sahalokadhatu- and
sahalokadhatu- can occur in the same text; cf. these two words in MV (SENART
1882—-1897: 11 379, 380). Instead of sahalokadhatu-, lokadhatu- is used much
more frequently in the Buddhist corpus, e.g. in Saddh-p Skt. sahalokadhatu-
occurs only once, while lokadhdtu- has 224 occurrences.

6.2. sahampati-

In the Vedic texts only sabhapati- is attested, while in the Buddhist corpus
several variants are recorded, which can be summarised as follows:

(1) sabhapati-: In the Vedic texts sabhapati- is attested only in two case
forms, namely a) sabhapatibhyas in Vajasaneyi-Samhita 17.3.3 (Kanva)
and 16.24 (Madhyandini), Taittiriya-Samhita 4.5.3.2, Maitrayani-Samhita
2.9.4 and Kathaka-Samhita 17.13; b) sabhapatim in AVP 13.7.5d.° It is
also attested in SBhV I (7 times)’' and the Sanskrit texts from Turfan,”
namely CPS, MPS and Mahdagovindasitra. Skt. sabhapati- is attested in
Mahabharata (e.g. 7.24.22 and 8.65.28) as well.

(2) sabhampati-: attested in SBhV 1II (5 times)” and CPS 8.18.

(3) sahapati-: attested e.g. in Astasahasrika Prajiiaparamita (15 times),”

6 Gunakarandavyitha is a 15th-century Nepalese reworking of the Mahayana siitra

Karandavyiiha, which is about ten centuries earlier. However, in Karandavyitha there is only

sahalokadhatu- (cf. Vaipya 1961: 290).

It is attested once in the first book Vairagyaprakarana 1.31.23 and 4 times in the sixth book

Nirvanaprakarana.

8 Cf. saho lokadhatuh in Vkn 9.6 (TAKAHASHI et al. 2004: 364), but ivam sahalokadhatuh in
Gandavyiithasiitra (VAIDYA 1960b: 164) and imam saham lokadhatum in Saddh-p (WoGIHARA
and TsucHiDA 1934: 210).

9 Cf. EpGerton 1953: I1 282; ConE 2010: 480.

70" Lorez 2000: 175.

"1 Grow1 1977-1978: 1128, 130 etc.

72 Cf. the lemma ‘Sabhapati’ in SWTF IV 296.

3 Growt 1977-1978: 11 170, 191 etc.

7 Vamya 1960a: 129, 191 etc.

67
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Abhidharmakosavyakhya (3 times),” Divy (4 times),” Kar-p (once)”” and
LV (19 times).”

(4) sahampati-: attested e.g. in AVS (19 times),” Divy (once),® LV (once),?!
MV (twice),** Saddh-p (thrice),® Suv (twice),’* Karandavyitha (thrice)®.
(5) sahampati-: attested in MV (once).®

Based on the epic Sanskrit visam-pati- and other similar words, saham-
pati- was built from saha-pati-,¥ and such is also the relationship between
sabhampati- and sabhapati-. The form sahampati in MV is due to the law of
two morae in Middle Indic (cf. Pali sahampati-). The form sahapati- listed in
PW and MW is just a variant in chapter 5 recorded only once on manuscript
T2 of LV, which is adopted in the edition by MiTra 1877 and later cited by
Bohtlingk and Roth, from whom Monier-Williams had adopted the form.®®

The god Brahma is the personification of the neuter Ved. brdhman-
‘formulation, forming’, and is first attested in the younger Vedic texts, namely
in the Brahmana and Upanisad.® The epithet sabhapati- ‘owner of the assembly
hall’*® for Brahma probably originates from its occurrence in the brahmodya
‘speech about Brahman, rivalry in sacred knowledge’ verse in AVP 13.7.5:
indram tvanu prchami saksat sabhanam ca sabhapatim ‘1 ask you about Indra
before my eyes and the lord of the highest assembly (of gods)’.!

The oldest form of the epithet for Brahma is thus sabhapati- with Skt.
sabha- ‘assembly, society’, and this is also the dominant variant in the Sanskrit
manuscripts from Turfan. The regular sound change in Prakrit -bh- > -h-, e.g.

75 WoaiHara 1971: 1103.

76 CowerL and NEiL 1886: 613, 652.

77 YamapA 1968: 4.

78 Hokazono 1994: 398f., 416f. etc.

7 Vampya 1958: 121, 132 etc.

80 CoweLL and NEIL 1886: 638.

81 Hokazono 1994: 356f.

82 SenaRT 1882—1897: 11 63, 136.

8 Woaara and Tsucha 1934: 3, 67.

84 NoseL 1937: 84, 91.

85 Vamya 1961: 258 line 20 and 27 etc.

86 SEnART 1882—1897: 111 381.

87 Cf. AiGr 11 1: 46, 246, 248.

88 Hokazono 1994: 264, 356f. For all the other occurrences of saha(m)pati-, it is always written
with -ha- on manuscript T2.

8 Cf. KEWA I 452; EWAia II 236.

%0 Cf. EWAia Il 701.

o1 Lorez 2000: 175, 202, 208.
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Skt. abha- ‘splendour’, prabha- ‘radiance’ > Pkt. @aha-, paha-, gives rise to the
forms sahapati- and sahampati- widely attested in the Buddhist texts,’> whence
the new interpretation of Brahma as ‘the lord of the earth’ taking the first
member to be saha- ‘earth « the bearing one’ (cf. sarvamsaha- ‘all-bearing’
in Panini 3.2.41 and sarvamsaha- ‘earth’ in Amarakosa 2.1.5%). However, in
Pali and GandharT words with -bha- ‘light’ always keep the labial element,
e.g. Gandhari pravha- or prabha-, Pali pabha- ‘radiance’ (= Skt. prabha-)
and Gandhari abha- ‘splendour’, Pali abha- ‘splendour’ (Skt. abha-).** The
Gandhari epithets sahampati- and sahapati- of Brahma in the inscriptions are
therefore more likely derived from Skt. sahampati- and sahapati-.

6.3. The evidence of Chinese translations

In the Chinese Buddhist corpus, the world-system in which living beings
dwell is called Chin. suo po shi jie (Z¥EHH), where Chin. suo po /si bua/
is the transliteration of Skt. sabha-** and Chin. shi jie ‘world’ corresponds to
Skt. loka- ‘world’ or lokadhatu- ‘world-region’. It is widely attested since the
beginning of Sth cent. Ap: 35 times in the Chinese Saddh-p by Kumarajiva
(405-406) from Kucha; 6 times in the Chinese Vkn by Kumarajiva; twice in
Fo shuo guan ding jing (T.1331[1] and T. 1331[11], 5th cent.); 35 times in the
Chinese Kar-p by Dharmaksema (419), an Indian monk who had stayed in
Kucha for some time; and so on.

In order to clarify the detailed situation of the Chinese translations, two
cases are selected, namely the Chinese Saddh-p by Kumarajiva (T.262)
and Dharmaraksa (286, T.263); and Chinese Vkn by Zhi Qian (T.474) and
Xuanzang (602-664, T.476), both of which have well-preserved Sanskrit texts.

In Saddh-p there is no occurrence of Skt. sabhaloka-, and the phrase
saha- lokadhatu- corresponds to Chin. suo po shi jie (= Skt. sabhalokadhatu-)
by Kumarajiva® and Chin. ren shi jie ‘world of endurance™ (= Skt.
sahalokadhatu-) by Dharmaraksa.

92 Cf. von HNUBER 2001: 161.

% The femini,ne ger}der is probably due to the influence of other Sanskrit words for ‘earth’, e.g.
Ved. prthvi-, urvi- (since RV) and Skt. medini- (since Taittiriya-Aranyaka).

% Cf. von HiNuBER 2001: 161f.

%5 Cf. Karastiva 2001: 261.

9 Cf. sahar lokadhatum in chapter 11 (WoGiara and Tsucuipa 1934: 210 line 23) corresponds
to Chin. Y2¥1H 5 suo po shi jie (T.262, 9.33a8).

97 Chin. ZH 5 in T.263,9.103b10. It is also attested three times in Zhi Qian’s translation of Vkn
(T.474, before 2507).
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In Vkn, the phrase saha- lokadhatu- occurs only in the 9th and 11th chapter,
and sahalokadhatu- occurs once in the 9th chapter.”® In the 9th and 11th chapter
instead of the phrase saha- lokadhatu-, the compound lokadhatu- alone occurs
many times,” which is used as a synonym of saha- lokadhatu-.'"" In Vkn,
Skt. saha- lokadhatu- or sahalokadhatu- corresponds to Chin. suo po shi jie
‘sabha world’ or simply shi jie ‘world’ by Kumarajiva'®' and Chin. kan ren
shi jie ‘world of endurance’ (= Skt. sahalokadhatu-)'"* by Xuanzang. Another
Chinese rendering is Chin. suo he shi jie ‘saha world’, which is used e.g. by
Paramartha (499-569)'” and Amoghavajra (705-774),'* where Chin. suo he
is simply the transliteration of Skt. saha- ‘the enduring one’.

Skt. sabhda(m)pati- corresponds to Chin. suo po shi jie zhu ‘master of the
sabha world’ by Kumarajiva'® and Narendrayasas,'® while Chin. suo he shi
Jjie zhu ‘master of the saha world’ is adopted by Xuanzang,'”” Amoghavajra'®
and Yijing (635-713).!” Chin. suo he zhu ‘sahd master’''’ is very rarely
attested, which is probably an abbreviation of Chin. suo he shi jie zhu ‘master
of the saha world’.

Based on the detailed information above, it is clear that the translators
connected with Kucha consistently use the Chinese terms whose underlying
Indic words contain sabha-, independent of the attested forms in the extant
manuscripts, which means that these Chinese terms had become fixed
terminologies transmitted from earlier periods in certain contexts. This may be
compared with the case of Skt. sramana-, on which see the discussion below
in section 9.1.

% Takanasmi et al. 2004: 386.

9 Takanasi et al. 2004: 356, 358 etc.

100 Skt. asya ca lokadhator in chapter 9.6 (TakanasHI et al. 2004: 364) corresponds to Chin. ci fu
I+ “this earth/land’ (T.475, 14.552b15 by Kumarajiva and T.476, 14.579¢7 by Xuanzang),
which refers to saho lokadhatuh ‘the enduring world’ (= Chin. ¥t 5 kan ren shi jie by
Xuanzang, but 2% 5L suo po shi jie by Kumarajiva) in the same passage.

101 Cf. TakaHASHI et al. 2004: 360 [= T.475, 14.552b1] and 386 [= T.475, 14.553a28].

192 Chin. 215 in T.476, 14.579b14-15, b23, etc.

193 Cf. Chin. 2515 in T.669, 16.469a17-18.

194 Cf. Chin. 25T HH 5 in T.404, 13.614b22.

195 Cf. Chin. #3487 F in T.262, 9.2a18 and T.227, 8.540a9.

106 Cf. Chin. #2145 ¥ in T.397 (14), 13.299al. On the authorship of this part, cf. https:/
dazangthings.nz/cbc/text/4240/ (accessed 9 November 2021).

17 Cf. Chin. 25 3 in T.1545, 27.890a3.

198 Cf. Chin. 2 5 3 in T.404, 13.646al7.

199 Cf. Chin. R in T.665, 16.425b25.

10 Cf. Chin. & in Chin. Yogacarabhimi (T.1579) or ‘&1 ¥ in Guan cha zhu fa xing jing
(T.649).
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The reason why Kumarajiva and Dharmaksema abandoned the earlier
rendering Chin. ren shi jie ‘world of endurance’ by Dharmaraksa and Chin. ren
jie ‘id.” by Zhi Qian (fl. 223-253),""! whose Sanskrit basis sahalokadhatu- or
saha- lokadhatu- is the dominant variant attested in the extant manuscripts,
and chose the translation Chin. suo po shi jie (= Skt. sabhalokadhatu-), which
is only rarely attested in the extant manuscripts, is that the Sanskrit words
in the manuscripts used by Kumarajiva and Dharmaksema are probably
different from the ones in the extant Sanskrit texts. This possibility is indirectly
supported by the fact that sabhdapati- ‘master of sabha world’ is attested almost
exclusively in the Sanskrit manuscripts from Turfan, and sabhaloka(dhatu)-
was probably the widespread form in the Kucha area, which was motivated by
sabhapati-. Even if Skt. sabhapati- and sabhaloka(dhatu)- were transmitted
into the Tocharian region via Gandhari, as in the case of Skt. sSramana-, the
hybrid Buddhist Sanskrit based on Gandhari would not change sabha- to
saha-, because -bh- of bha- ‘shine’ is usually preserved in Gandhari.''? On the
other hand, Skt. sahaloka(dhatu)- was probably created based on sahapati-
(cf. section 6.2 above), and instead of a compound with saha- ‘the bearing one,
earth’, it is interpreted as ‘the world of endurance of suffering, the world that
must be endured’ in the Buddhist context, both of which (saha- as ‘the bearing
one’ and ‘endurance of suffering’) belong to folk etymology.'"® Therefore, the
history of the Chinese renditions can be summarized as: saha- (Dharmaraksa
and Zhi Qian) — *sabha- (Kumarajiva and Dharmaksema) — sahda- (Xuanzang
etc.). Kumarajiva’s deviation is probably attributed to his etymologisation in
terms of ‘hall’/‘light’.

7. The meaning of TA arkisosi

In the Sanskrit corpus of the Turfanfunde, Skt. sabha- ‘assembly hall” is not
a common word. As simplex it is only attested twice, and the only compound,
Skt. deva-sabha- ‘assembly hall of the gods’, occurs twice in one single
fragment.'** Instead of Skt. sabha-, the word Skt. sala- ‘hall, house’ is used

W Cf. ren Jjie 4% in his translation of Vkn (T.474, 14.532b1). On the authorship of T.474, cf. HE
[RapicH] 2019: 1618, according to whom the ‘extant text of T.474 is a revision of a Zhi Qian
original text by Dharmaraksa or someone very closely associated with Dharmaraksa’s circle’.

12 Cf. von HivoBER 2001: 161f.

113 In the Buddhist lexicographical works compiled in the Tang Dynasty, Chin. suo po is even
considered to be the incorrect form, while Chin. suo he (= Skt. sahd-) is regarded as the correct
word meaning ‘capable of enduring’, because the people in this world can endure suffering,
cf. the explanations in Yi gie jing yin yi ‘The Sounds and Meanings [of the words in] the
Scriptures’, a Buddhist dictionary completed in 807 by uilin (T.2128, 54.356¢10) and in Fa
yuan zhu lin, a Buddhist encyclopaedia compiled by Daoshi in 668 (T.2122, 53.278a18-20).

14 Cf. SWTF T 492, TV 296.
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much more frequently, and in the Sanskrit texts from Turfan, beside the simplex
the following compounds are attested: upasthana-sala- ‘Versammlungshalle
(eines Klosters) [assembly hall (of a monastery)]’, kiitagara-sala- ‘Halle mit
Spitztonnendach [hall with pointed tunnel vault roof]’, catuh-sala- ‘mit vier
Hallen versehen [equipped with four halls]’, dirgha-sala- ‘ausgedehnte Raume
habend [having broad space]’, dvara-sala- ‘Eingangshalle [entrance hall]’,
maha-sala- ‘dessen Haus grof ist [having a big house]’.!"

In the Mahdgovindasitra preserved in the Sanskrit fragments SHT 32/61—
64 and SHT 165/18-19 from Qizil (MQR), the epithet ‘Sabhapati’ of Brahma
is attested twice, and in the manuscript SHT 32/64 V3 it is written sabhapati-:
/1 (b)r(a)hm[a] sabhapa(tir bra)hmaloke. In section 15 the missing part about
the appearance of Brahma is preserved in the Pali parallel Janavasabhasitta
(DN 1II: 209): yatha ... ularo aloko sanjayati obhdaso patubhavati brahma
patubhavissati brahmuno h’ etam pubbanimittam patubhavaya yadidam
aloko sanjayati obhaso patubhavati “When such eminent light arises and such
radiance shines forth, Brahma will appear. The appearance of such radiance is
the first sign of Brahma’s approaching manifestation’.!'® Furthermore, in the
manuscript SHT 32/64 V3 Brahma’s epithet is written as sabhapati-, so this
variant, if not attributed to scribal error, is evidence for the reinterpretation of
the original title sabhapati- as containing -bha- ‘light, radiance’, from which
the hypercorrect form sabhapati- (< sa-abha-pati-) ‘the lord with radiance
(a@bhd-)’ was built. The uncommonness of Skt. sabhd- ‘hall’ against -sala- ‘id.”
and other divine names such as Abhasvara and Abhasvara in the Tocharian
region must have contributed to this new interpretation as well.'”

Based on the detailed analysis above, a new explanation for TA
arkisosi can be suggested. TA arkisosi is very likely a loan translation of
Skt. sabhaloka(dhatu)-, which is preserved in the Chinese translations by
Kumarajiva and other translators connected with Kucha. In the Tocharian
region, the first part sabha- was understood as containing -(@)bha- ‘radiance’,
which is supported by the evidence of the Sanskrit manuscripts from Kucha,
and therefore TA arki- ‘having radiance, shining, white’!'® and Sosi- were used
to render the whole compound. TA arkisosi literally means ‘the world with
radiance, the shining world’.

15 Cf. SWTF IV 197 ete.

116 Cf. ScHLNGLOFF 1963: 40: “Ein Lichtglanz verkiindet das Erscheinen des Gottes Brahma’.
The English translation is based on that of WaLsSHE 1995: 295 with modification.

7 Cf. SWTF: 1 266f.

18 It is perhaps unnecessary to suppose that for the Tocharians TA Grki- from *h,erg-u-ion- still
has the possessive nuance ‘having radiance’, where */1,ergu- is a substantivised adjective
meaning ‘the shining thing’ (cf. Hitt. harki- ‘white, bright” and as a neutral noun ‘the white (of
eyes)’, Woptko et al. 2008: 317).
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8. The gloss TB saisse in SHT 4438 explained

In the Tocharian B corpus there is no exact equivalent of TA arkisosi, whose
hypothetical form would be TB farkwisaisse. In view of the much greater
extent of the Tocharian B corpus,'” the accidental loss of this compound is not
very convincing. As long since observed by Tocharian scholars, the Tocharian
A corpus contains almost exclusively Buddhist texts'® and is more closely
connected with Buddhism than Tocharian B, which has borrowed numerous
Buddhist words from Tocharian A.

Historically, TB saisse and TA sosi go back to the same Proto-Tocharian
word built from PIE root *g“ieh .- ‘to live’, and this Proto-Tocharian word can
mean both ‘living beings, people’ (= Skt. jana-) and ‘the world as ensemble of
people and animals’ (Skt. jagat- or loka-), both of which are still preserved in
TB saisse. Due to close contact with the Sanskrit Buddhist texts TA arkisosi
was created as a loan translation of Skt. sa(b)haloka(dhatu)-, for which Skt.
loka(dhatu)- can be used as a synonym (cf. section 6.3 above). The existence
of TA arkisosi, which literally means ‘the world with radiance, the shining
world’ referring to the world inhabited by human beings'?! and later simply
‘the world’, narrows the original semantic field of TA sosi, namely both ‘living
beings, people’ and ‘the world’, so that only the meaning ‘person, people’
(= Skt. jana-) is preserved, as reflected in the preserved Tocharian A corpus.'?

Although the content of SHT 4438 has not yet been determined, the
incomplete sentence kamair anary[aiJr jagat in SHT 4438 Rb, where TB
Saisse is written under Skt. jagat as explanation, is similar to the verse lokasya
kamair na hi trptir asti ‘For the people/the whole world there is no more
satisfaction other than the sensual pleasures’ in Saundarananda 5.23.'> The
commentator of SHT 4438 must have been well-versed in Sanskrit, because

19 According to the statistics in CEToM, there are 1744 manuscripts containing TA and 8072
containing TB; cf. https://www.univie.ac.at/tocharian/?statistics&show=manuscripts (accessed
21 September 2021).

120 Cf. MavLzann 2007b: 290 fn. 48 and OciHarA 2014,

121 Despite the distinction in form, when using Chin. suo po shi jie (= Skt. sabhalokadhatu-), the
Buddhist exegesis of ‘the world of endurance of suffering’ (Skt. sahalokadhatu-) is probably
meant as well, since the Sanskrit parallels all contain sahalokadhatu- or saha- lokadhatu-.
Such is probably the case with TA arkisosi. As words with multiple semantic fields are often
difficult to translate, such words are frequently loaned (e.g. Chin. suo po shi jie) or transmitted
by means of loan translation (e.g. TA arkisosi).

122 This kind of semantic development is widely attested, cf. Eng. meat vs. sweetmeat. The general
sense ‘nourishment, food’ is preserved in the compound, while meat alone is used in a narrow
sense and designates only one kind of nourishment, namely ‘flesh’, cf. OE mete ‘nourishment’,
OHG maz ‘food’ (EWAhd: VI 218).

123 Jonnston 1928: 31; Matsunamr 1981: 38.
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some of the glosses are even written in Sanskrit (e.g. the gloss Skt. aprameyam
for atulam in SHT 4438 Ve). Therefore, he must have known that TA arkisosi
corresponds to Skt. sa(b)hdloka(dhdtu)- in the strict sense and not jagat-,
while TA sosi only means ‘person’ as the equivalent of Skt. jana-. One possible
solution would be the resort to TB saisse (= Skt. jagat- or loka-).

9. Excursus: Further examples of Chinese Buddhist vocabulary
influenced by Tocharian

9.1. Chin. ¥»["] sha men ‘monk’

It remains the case that mainstream scholars of Buddhism and Tocharian
specialists normally work independently, although the former group is aware
that numerous Chinese Buddhist texts were translated by those closely related
to the Tocharian region or more precisely the vast region from Kucha to Turfan,
probably with Kumarajiva being the most prominent example. Therefore, for
the Buddhist scholars unfamiliar with the Tocharian historical phonology and
Tocharian Buddhist vocabulary, it is no wonder that the communis opinio
would be that a Chinese Buddhist term such as sha men ‘monk’ is borrowed
directly from Gandhari (Gandh. samana or samana).'**

Chin. sha men (¥5F7) ‘Buddhist monk’ is the standard translation of
Skt. sSramana- in all the above cited Sanskrit texts, but strictly speaking Skt.
sramana- or Gandh. samana should be transliterated'® as Chin. sha men na
(P FYIIR), which indeed is attested. However, the token frequency of Chin. sha
men against sha men na is 71915 : 191 in the whole CBETA corpus,'?® which
makes the latter simply a minor variant. Chin. sha men MC /sat mwan/ is in
fact the transliteration of TA samam ‘Buddhist monk’, which itself is borrowed
(probably directly from Khotanese ssamana) via Gandhari samana- from
Skt. sramana-, namely Chin. /sai mwon/ < TA samam «— (Khot. ssamana
«) Gandh. samana- < Skt. sramana- ‘Buddhist monk’. The reason for the
absolute prevalence of Chin. sha men is that since its early introduction from
Tocharian by the pioneer translators,'?’ it has become the fixed and standard
terminus technicus.'?®

124 E g. BoucHer 1998: 477 fn. 38: ‘A common example that could be cited is shamen (Early
Middle Chinese: sa-mon) ¥»['], which transcribes §ramana but appears to reflect the particular
Gandhari development of §» > s, (samana).”

125 In such cases ‘translation’, ‘transliteration’ and ‘transcription’ are all in use, but ‘transliteration’
is the most suitable term, cf. de JonGg 1981: 111-112; BoucHEgr 1998: 477 fn. 38.

126 Cf. https://cbetaonline.dila.edu.tw (accessed 21 September 2021).

127 Cf. ¥ '] in the translations by Lokaksema (2nd cent. AD).

128 Cf. Boucher 1998: 477 fn. 38: ‘Once these terms became part of the indigenous Chinese
Buddhist vocabulary, translators often defaulted to them even if their Indic text may not have
reflected the same phonology or exact meaning.’
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Another important detail which speaks against the assumption of a direct
borrowing from Gandhari must be brought to the fore. The 32nd chapter of
the Sanskrit Udanavarga is called Bhiksuvarga (BERNHARD 1965: 431) and
throughout the whole chapter the Sanskrit keyword is bhiksu-. However, in
the Chinese translation of Udanavarga by Zhu Fonian (4th cent., T.212), the
title is called Y0P/ sha men pin ‘chapter on sha men’, but throughout
the whole chapter Chin. [t . bi giu ‘bhiksu’ occurs almost exclusively. The
same situation is encountered in the Chinese translation of Udanavarga T.210
by Zhi Qian and [Zhu] Jiangyan (3rd cent.): the title of Bhiksuvarga is called
Chin. sha men pin, but the main text contains almost exclusively Chin. bi giu.
In the 10th century translation by Tianxizai (active 980—1000), the title is
‘normal’, namely Chin. bi giu pin.

The ‘directly from Gandhar?’ theory certainly could not explain this
strange circumstance, because in the Gandhari Dharmapada Gandh. samana-
and bhikhu- are clearly distinguished, cf. verse 80d: so bramano so samano
so bhikhu ‘a Brahman, an ascetic, a monk’ (BrougH 1962: 130), cf. further
the Pali version in verse 142d of Dhammapada: so brahmano so samano sa
bhikkhu (von HINUBER and NorMAN 1995: 40).

This peculiar translation is very likely to be attributable to Tocharian
influence, since it is exactly the case in Tocharian, where TB samane and
TA samam are used to translate Skt. bhiksu- ‘Buddhist monk’, which are
etymologically unrelated, cf. sa(manva)gato bhiksu < kekenu samane
‘the monk endowed with’ in B 547 al-2 and bhiksur na tavata bhavati |
samam ma tdapprem solar mdskatrd ‘he becomes a monk not to that extent’
in a Samyuktdgama fragment A 360 all (= Uv. 32.18a). Skt. bhiksu- is
only preserved in the compound TA pis-sank < Skt. bhiksu-sangha- in e.g.
A 428 a5.1%

The same situation is attested in Khotanese, where Khot. ssamana ‘monk’ is
used to translate Skt. bhiksu (cf. Skizrve 2004: 11, 348), and this translational
convention is very likely the origin of the Tocharian practice mentioned above,
which is not surprising in view of other Khotanese loanwords into Tocharian,
cf. TA pissank < Khot. bisamga-* < Skt. bhiksusamgha-; TA matar TB madar
‘sea-monster’ < Khot. madara- < Skt. makara- ‘id.” (TREMBLAY 2005: 434).13

129 According to TREMBLAY 2005: 434 the borrowing process should be: Skt. bhiksusamgha- >
Khot. bélsamg(h)a- > Khot. bisamga-* > TA pissank.

130 Although it cannot be excluded for sure that instead of the Tocharians the Khotanese translators
had first introduced this peculiar usage into the Chinese translations, the preserved early
Chinese translations by the translators in Khotan provide no supporting evidence, cf. for
example the Chinese translation of Pasicavimsatisahasrikaprajiaparamitasitra produced by
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9.2. Chin. fll} he shang ‘teacher, monk’

Chin. F1# he shang MC /fiwa dzian/ has several variants including Chin.
H1_E he shang /Aiwa dzian/, F1[# he she /iwa dzia/, 4L he she /fiwa dzia/, %
1 wen she [?wan dzia/, #54t hu she /fiwat dzia/ and 4t wu she /Awat dzia/.
According to the lexicographical work Yi gie jing yin yi, Chin. f1_E he shang
/Aiwa dzjan/ is an older and mistaken Au ‘foreign’ rendition, and the correct
form is Chin. SE¥AEHR wu bo duo ye MC /?uo p(w)a da ya/, namely Skt.
upadhyaya- ‘teacher’ (T.2128, 54.384c1)."! It is further recorded that Chin. #5
- hu she /Awot dzia/ is used in Khotan and Shule (Kashgar).'32

However, in the Khotanese textual corpus there is no trace of Skt.
upadhyaya- ‘teacher’: the standard word for ‘teacher’ is Khot. asdria-/asiria-
< Gandh. ayariya-/asariya-*'** < Skt. acarya-, which is also used to translate
Skt. bhiksu- ‘monk’; another popular word is Khot. pisaa- ‘teacher’ < *upa-/
pati-daisaka- from Iran. *dais- ‘to show’ (SkiErve 2004: 11, 304); other less
frequent words for ‘teacher’ are: Khot. uysdisaka-, kst ’a-, nyijaka-, nvadidva-,
sastara- («— Skt. sastar- ‘teacher’), acari- («— Skt. acarya-).

That the Tarim Basin region was highly multilingual during the early
transmission of Buddhism is confirmed by the manuscripts in numerous
languages unearthed there.'** As in the case of Chin. sha men, Gandhari, which
is significant for the development of early Buddhism, very likely functioned as
a crucial mediator. Skt. upadhyaya- ‘teacher’ corresponds to Gandh. uvajaya-
(cf. Pali upajjhdya-), and taking into account that the initial #va- may be written
va- in Gandhari, the word for ‘teacher’ would be vajaya-*, cf. Gandh. vasada-
for uvasada- ‘calmed; Skt. upasanta-> (BroucH 1962: 87), Gandh. vasapada-
= uvasampada- ‘full ordination; Skt. upasampada-’; cf. further Khot. vavaj-
‘to be reborn’ translating Skt. upapadya- ‘id.” (e.g. Khot. vavajindd ‘they are

Wauluocha in Khotan in 291, i.e. Fang guang ban ruo jing (T.221), where Chin. 75 [ %4 [
sha men po luo men and Y>85 IR sha men pi fu correspond to Skt. Sramanabrahmana- and
Sramanavesa- respectively while Chin. b . bi giu to Skt. bhiksu-.

Chin. KBUAFEHR, HEEHE = BAET, s b, ARHEEHS wu bo duo ye, fan yu

tang yun qin jiao shi, gu yi yun he shang, ben shi hu yu e liie. According to BoucHEr 2000:

11 when used to describe the Indic manuscripts, Chin. Au very likely refers to the ‘kharosthi

manuscripts’. The variant Chin. S8J%SKHE wu bo duo ye MC /?uo p(w)a da ya/ is attested

several times in the Chinese Miilasarvastivadin Vinaya T.1442.

B2 Cf. Chin. L, #EZIRUHEE, ARHEMEaaEA A, TRBES 88, 4k
Jiif i RE 2 M L he shang, wei zhi wu bo di ye, ran qi bi tu liu su wei he shang wen she, yu
tian shu le nai yun hu she, jin ci fang e yin wei zhi he shang (T.2128, 54.441b14).

133 On the sound change in GandharT -y- > -$- and ‘aus der chinesischen Ubersetzung rekonstruierbar
...: Skt. vinaya : vinasa’, cf. von HINUBER 2001: 174 § 213.

134 Cf. the map on page 20-21 of the brochure ‘Turfan Studies’: http:/turfan.bbaw.de/bilder/
Turfan_engl 07.pdf (accessed 25 April 2021).

13
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reborn’ in Khot. Suv 12.50, SkiErve 2004: I, 246), which is borrowed from
Gandh. vavaj- (cf. Gandh. vavajadi < Skt. upapadyate ‘is reborn’).

If the 3-syllabic word Gandh. vajaya-* [wa:dza:yoa] was borrowed into
Tocharian A, it would surface as TA wajaya* > waja* (TA -aya- > -a-, cf.
WINTER 1965: 128), which would be borrowed into Chinese as Hl#t ke
she /Awa dzia/, Chin. B8#t hu she /Awot dzia/ etc.; cf. Toch. A wasdmpat
«— Gandh. (uyvasampada- < Skt. upasampada- ‘full ordination’, Toch.
A wasak — Gandh. (u)vasaga- < Skt. upasaka- ‘lay-disciple’, cf. further the
attested variants TA updadhyalopadhyd and ,padhya (PoucHa 1955: 36). Within
the Tocharian corpus both early and late loanwords can coexist, cf. TA wasir
([« Khot. vasdra-] < Gandh. vayira-/vasira-* «— Skt. vajra-) vs. TA vajdr
(« Skt. vajra-); TA kantarw (<« Gandh. g(h)a(m)dharva- or Skt. gandharva-)
vs. TA gandharv (< Skt. gandharva-); TA tarme vs. TA dharm (both from Skt.
dharma-); TB tarmaraksi(t)e in THT 2689 a2 vs. TB dharmaraksite in B 440
a2 (« Skt. dharmaraksita-).

In fact, the Chinese materials testify to two variants, namely Chin. I
#t he she /fiwa dzia/ with a final vowel -4 and Chin. ¥ £ he shang /Aiwa
dziag/ with a final nasal -n. This again may be connected with the inner-
Tocharian development by which proper names with vocalic stems frequently
become nasal stems with individualising meaning after being borrowed into
Tocharian. Among the numerous examples, the following ones are sufficient to
elucidate this development: TA devadatte («— Skt. devadatta-) with abl. sing.
devadattends (acc. sing. TA devadattem*);'* TA badhari («— Skt. badhari-)
with acc. sing. badharim. Like the development from Latin to Romance
languages, instead of nominative the accusative or oblique form is used as the
‘Universalkasus’ form,*¢ Chin. # £ he shang /fiwa dzian/ could continue the
accusative form of the n-stem, namely TA wajam* .

The statement in Yi gie jing yin yi, that Chin. #§4t hu she /Awat dzia/ is
used in Khotan and Kashgar, does not necessarily speak against the theory
above, since Tocharian was in wide use in the Tarim Basin region, and in
addition to the northern Silk Road from Kucha to Turfan Tocharian texts have

135 The origin of Tocharian A nouns in -e is unclear, but ‘there are indices that it somehow reflects
an n-stem final’ (HILMARSSON 1996: 71, 85), cf. further PinauLT 2008: 480.

136 <t s conventional to cite the accusative of all Latin noun types, except the 1st declension, as
the virtual proto-form for the Romance reflexes” (WEiss 2020: 544). However, proper names
often retain the nominative, cf. Spanish Carlos, Marcos or French Charles, Jacques with the
old nom. sing. ending -s.

137 The accusative form with its final nasal was probably sufficiently frequent that it could be
(mis)interpreted by Chinese speakers as the underlying stem.
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also been discovered in Tumshuq (TrReEmBLAY 2001: 37; ScamipT 2018: 1-47)
and along the southern Silk Road (e.g. Endere and Miran). Cf. further the so-
called Kucha-Kharosthi script (Scumipt 2001b: 7-27).1%8

9.3. Direct borrowings from Gandhari?

Concerning the origins of Chin. sha men ‘monk’ and Chin. he shang
‘teacher, monk’, the proposed borrowing processes above can be summarised
as follows:

Chinese «— Tocharian A (« Khotanese) «<— Gandhari < Sanskrit
. _ «— Sramana-
sha men /sai mwan/ «— samam (< ssamana)  samana- ‘monk’

he shang or he she
/fiwa dzian/ or /Aiwa
dzia/

— wajam* (acc. «— uvajaya-/ <« upadhyaya-
sing.)/waja* vajaya-* ‘teacher’

If Chin. sha men was borrowed ‘directly’ from Gandhart samana, it would
have to be assumed that the stem vowel of Gandh. samana was reduced or
simply not transcribed. Further analysis based on other examples will prove
this explanation to be simplistic and not in line with the reality.

In both inherited words and loanwords, final *-@ in Proto-Tocharian is
dropped (> ¢) in Tocharian A and turns into -e in Tocharian B. For inherited
lexemes, cf. PIE *gomb"os ‘row of teeth’ > Proto-Toch. *keema > TB keme TA
kam ‘tooth’ and PIE *h,egomh no- > Proto-Toch. *akemance > TB akémane,
TA akmam ‘leading’ (Hackstemn 2017: 1311); for loanwords, cf. TA kas
TB kese ‘fathom’ < Proto-Toch. *kesee < Olran. *kasa- ‘armpit’; TA pardm
TB perne ‘glory’ < Proto-Toch. *peernce < Olran. *(s)farnah- (TREMBLAY
2005: 425). TB samane ‘monk’ besides TA samam confirms that when the
Gandhari word became known to the Tocharians, the final vowel of Gandh.
samana- (sing. nom./acc. samanal/samano/samane) was preserved and still
pronounced.'*

138 LN 1995: 440 traced Chin. he shang back to Khot. @sana- ‘worthy’, which is phonologically
and semantically impossible.

139 But the exact quality of the preserved final stem vowel of the Gandhari word is unclear,
‘since the Tocharian ending might have been assigned according to a rule of morphological
equivalence by speakers that knew both languages well” (RINGE 1996: 92). It is, however,
quite arbitrary to assume that approximately during the same period another group of Gandhart
speakers in direct contact with the early Chinese translators tended to drop the final -a/-o/-e, if
no other evidence exists.
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Therefore, the claimed development that the stem vowel was reduced or
simply not transcribed must be attributed to the habit or convention of the
ancient Chinese translators or speakers, who allegedly tended to drop the final
-a/-o/-e in borrowing the Indic Buddhist terms. But the final -a/-o/-e in Middle
Chinese of native Chinese words were apparently not subject to such reduction.

Chin. Ji%&$E bo yi ti corresponds to Skt. patayantika-/payattika-/
pavantika-/prayascitta- ‘transgression’ (Pali pacittiya-, Gandh. payati-). Chin.
bo yi ti MC /p(w)a yit dei/ is certainly a loanword, and Gandh. payati- seems to
be the source. However, in this case there are two problems with the hypothesis
of direct borrowing from Gandhart: (1) the stem vowel -i of Gandh. payati- is
preserved and the third syllable -#i- corresponds to Chin. $2 # MC /dei/; (2) the
second syllable -ya- in Gandh. payati- could hardly correspond to Chin. i yi
MC /yit/, cf. Chin. % X ye cha MC /ya(eH) tshai/ borrowed from Skt. yaksa-
(Gandh. yaksa-). In fact, Gandh. payati- has been borrowed into Tocharian as
TA/TB payti, and TB payti must come from TA payti, because according to the
accent rule in Tocharian B,'* Gandh. payati- would surface as TB tpayati if
borrowed directly into Tocharian B (cf. TA @kds TB akase < Skt. akasa- ‘open
space’). TA/TB payti matches the Middle Chinese reconstruction /p(w)a yit
dei/ of Chin. bo yi ti perfectly, since the consonant group -yt- in TA payti (from
TA payqti*'*' with reduction of d in the post-accentual open syllable) was very
likely pronounced with an epenthetic schwa /-yat-/.

Therefore, the hypothesis of direct borrowing from Gandhari would
inevitably lead to the conclusion that in borrowing Gandhari words, the Chinese
translators would drop the final vowel of a-stems but keep the stem vowel -i-.
This theory would make more sense if someone could explain why the a-stems
and i-stems were treated differently by the Chinese translators. However, in
Tocharian A a-stem and i-stem loanwords indeed undergo different sound
changes, cf. TA sanghati («— Skt. sanghdati- ‘waist-cloth’) vs. TA sanghat
(« Skt. sanghata- ‘multitude’).'*

Furthermore, if Gandh. uvajaya-/vajaya-* (< Skt. upadhyaya- ‘teacher’)
had been borrowed directly into Chinese by reducing the stem vowel, instead
of MC /Awa dzia/ it should be f/fiwa dziai/, and the variant with final nasal

140 «The default accent rule for words with more than two syllables in West Tocharian is that the
peninitial syllable hosts the accent” (HAcksTEIN 2017: 1306).

141 1 the second syllable of Tocharian A words, ‘both @ and a are weakened to /@ in words of
three or more syllables, if the first syllable contains @, a, e, or 0’, cf. TA *akamam > akmam
‘leading” and TA *paplantu > papldntu ‘delighted’ (HacksTemN 2017: 1308).

142 Cf. Krausk and THomas 1960: 42—43. It is not useful to assume that the i-stem loanwords were
borrowed from Tocharian but a-stems loanwords came directly from Gandhari, since such
a differentiation itself needs justification.
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MC /Awa dzian/ becomes equally inexplicable, since for a-stems in Gandhari
‘the distinction between nominative and accusative singular had already been
lost at the time when the Dharmapada manuscript was written’ (100-200 Ap)
‘and examples were quoted of -o, -u, and -a used apparently indifferently for
nominative and accusative masculine and neuter’ (Brougn 1962: 113).

9.4. Borrowing of Buddhist terminology from Tocharian A
into Tocharian B

Concerning the lexical interchange between Tocharian A and B, the
communis opinio is that the lexical borrowing is predominantly from Tocharian
B to A."® The identification of Buddhist Chinese vocabulary of Tocharian
A origin opens the door to a renewed investigation of the transmission of
Buddhist terminology between Tocharian A and B. Based on the word pair TB
samane and TA samam ‘monk’ from Gandhari samana- ‘id.’, it is reasonable
to draw the conclusion that if Gandh. nisidana- (<« Buddhist Skt. nisidana-
‘sitting mat’, cf. Pali nisidana- ‘id.”) was borrowed into Tocharian, it would
likewise surface as TB nisidane* and TA nisidam*. In fact, the Tocharian B
word for ‘sitting mat’ is indeed attested, and four times alone in the Patayantika
fragment IOL Toch 247 a3-5 (parallel in IOL Toch 210).'* The TB form is not
TB fnisidane*, but nisidam, which must therefore have been borrowed from
Tocharian A after apocope in the latter language. TA/TB nisidam ‘sitting mat’
is then very likely the direct source of Chin. JEFilitE ni shi tan MC /ni si dan/
‘id.”.#

This list can be extended by numerous Buddhist terms in Tocharian B,
cf. TB andhavam in IOL Toch 247 a3 pre-TA andhdvam* «— Middle Indic
andhavana,'*® TB arth (not tarthe) < TA arth < Skt. artha- ‘meaning’, TB
cakkdr'’ <« TA cakkdr <— Skt./Gandh. cakra- ‘wheel’, TB wasdmpat'*® < TA
wasdmpat <— Gandh. (u)vasampada- — Skt. upasampada- ‘full ordination’.
With respect to the Buddhist terminology of Indo-Aryan origin, it is thus

143 For the abundant examples, cf. WINTER 1961.

144 On this Vinaya rule in IOL Toch a3-5, cf. Pan 2021: 126-131.

145 Chin. ni shi tan is widely attested in the Taisho corpus (714 times in 312 volumes in CBETA
database https://cbetaonline.dila.edu.tw, accessed 21 September 2021), but not used in the
Chinese MSV. However, the marginal variant Chin. JEH{HAS ni shi tan na /ni i dan na/ (75
times in 29 volumes in CBETA) from Buddhist Skt. nisidana- or Gandh. nisidana- ‘sitting mat’
occurs almost exclusively in the Chinese MSV.

146 Cf. MALALASEKERA 1937-1938: 111. THoMAs and KRAUSE 1964: 163 (‘Andhave skt. Andhava’)
did not recognise the original Indic form and even misread the syllable on the manuscript. This
mistaken interpretation was adopted by Scumipt 1974: 400. Cf. OciHaRA 2009: 395-397, who
has offered the correct reading and interpretation.

Y7 Instead of TB fcdkre-, cf. TB sakre* vs. TA sakdr ‘blessed’.

148 Instead of TB fwasdmpata, cf. TB ndnda — Skt. nanda and TB nanddbala — Skt. nandabala.
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necessary to distinguish earlier borrowings of (pre-)Proto-Tocharian date
such as TB samane and TA samam from later ones discussed here, and further
investigation of such borrowings from Tocharian A into B is a desideratum.

9.5. A note on textual chronology

It is true that the earliest identified Tocharian A manuscripts were written
later than the earliest Tocharian B manuscripts, but if based on this circumstance
someone tries to argue that Tocharian A could not have had any influence on
Buddhist terminology in Tocharian B or Chinese texts, this would be a naive
mode of thinking. Following this logic, the Rgveda must be later than the
Asoka inscriptions and could not have any influence on the Middle Indic and
Classical Sanskrit texts, because the earliest preserved Vedic manuscripts were
written around the 12th cent. ap,'** whereas the ASoka inscriptions are dated to
the 3rd cent. Bc. In fact, Chin. ¥2['] sha men occurs already in the translations
by Lokaksema, which means that already in the 2nd cent. AD people using
Tocharian A were in contact with Chinese translators. Furthermore, it is
well known that Buddhist, Vedic, Jaina and Avestan texts were transmitted
exclusively orally before scripts and writing instruments became available.
Even after the invention of scripts and writing materials these texts continued
to be transmitted orally for many centuries, in some cases even down to the
present day.

10. Conclusion

The results from the philological and linguistic investigation above can be
summarised as follows. Different from TB Saisse meaning both ‘world’ and
‘people’, TA sosi designates only ‘person’ (= Skt. jana-). Furthermore, just as
Skt. bahujana- and Skt. bahu- ‘many (people)’, the phrase TA mak sosi ‘many
people’ (= Skt. bahu-jana-) is interchangeable with TA mak in the phrases TA
mak Sosi somindasyo and mak Ssomindasyo ‘with many girls’ as well as in TA mak
Sosi wrasaii and TA mak wrasaii ‘numerous people’, and this circumstance
furnishes thus an indirect evidence for the equivalence of TA sosi and Skt.
Jjana-.

The Buddhist terms sahaloka(dhatu)- and saha(m)pati- are later than
sabha-pati- ‘lord of the assembly’, an epithet of Brahma attested in the younger
Vedic texts. Due to the sound change of -bA- > -h- in Middle Indic, the latter
then came to be reinterpreted as sahd-pati- ‘lord of the earth («— the bearing,
enduring one)’, whence sahaloka(dhatu)- ‘world (realm) of endurance’, i.e.
the world-system of living beings, originated. This is further corroborated by

149 Cf. WrrzeL 2018.
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the Chinese evidence, where the first part of the compound is rendered either
with -bh- phonetically as Chin. suo po (shi jie) ‘sabha (world)’ and suo po
(shi jie zhu) ‘(master of) the sabha (world)’ or with -A- as Chin. ren (shi jie),
kan ren (shi jie) ‘(world of) endurance (saha)’ and suo he (shi jie) ‘the saha
(world)’. Remarkably, the translators associated with Kucha (Kumarajiva and
Dharmaksema) consistently use the former, showing that the older variant
with Skt. sabhda- was prevalent there. Therefore, TA arki-sosi is very likely
a loan translation of Buddhist Skt. sabhd-loka(dhdtu)- around Kucha, where
the uncommon word Skt. sdbha- was understood as containing -(@)bha-
‘radiance’ and thus rendered with TA arki ‘radiant, shining, white’. This would
then explain the singular Tocharian B gloss saisse for Buddhist Skt. jagat in
the fragment SHT 4438: since TA sosi ‘person’ corresponded to Skt. jana- and
TA arkisosi to Skt. sabhdloka(dhatu)-, the commentator opted for TB Saisse,
which can mean ‘world” and is suitable for glossing Skt. jagat-.

The excursus offers a glimpse into the complicated interaction of languages
at play in the transmission of Buddhism from India through Xinjiang to China.
This is exemplified by Chin. sha men ‘monk’, which must have been borrowed
not ‘directly’ from Gandhari samana-, but from Tocharian A samam. Chin.
he shang ‘teacher, monk’ and its variants serve as another example. The
Gandhari form uvajaya-/vajaya-* (< Skt. upadhyaya- ‘teacher’) must have
been borrowed into Tocharian A as waja*, whence the Middle Chinese variants
/Awa dzia/ or /fiwa dziar/ (the latter presumably from the accusative form TA
wajam*) originated.
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Abbreviations

A manuscripts written in Tocharian A, published in SiEG and SIEGLING
1921.

AiGr Altindische Grammatik. See WACKERNAGEL 1905; WACKERNAGEL and
DEBRUNNER 1954.

AVP Atharvaveda-Sambhita Paippalada. See Lorez 2000.

AVS Avadana-Sataka. See VAIDYA 1958 and SpevER 1906-1909.

B manuscripts written in Tocharian B, published in SieG and SIEGLING
1949; 1953.

BHSD Buddhist Hybrid Sanskrit Dictionary. See EDGERTON 1953.

CBETA Chinese Buddhist Electronic Text Association.

CEToM A Comprehensive Edition of Tocharian Manuscripts (https:/www.
univie.ac.at/tocharian)

Chin. Chinese

CPS Catusparisatsiitra. See WALDSCHMIDT 1952—-1962.

Divy Divyavadana. See CoweLL and NEIL 1886.

DN II The Digha Nikdya. Vol. I1. See Davips and CARPENTER 1903.

Eng. English

EWAhd Etymologisches Wérterbuch des Althochdeutschen. See LLoyp, LUHR et
al. 1988-2021.

EWAia Etymologisches Worterbuch des Altindoarischen. See MAYRHOFER
1986-2001.

Gandh. Gandhart

Gr. Greek

Hitt. Hittite

IDP International Dunhuang Project

IOL India Office Library

Kar-p Karunapundarikasitra. See YAmaDA 1989.

KEWA Kurzgefafstes etymologisches Worterbuch des Altindischen. See
MAYRHOFER 1956-1980.

Khot. Khotanese

LV Lalitavistara. See Hokazono 1994.

MaitrHami Maitreyasamitinataka from Hami. See GENG et al. 1988.

MC Middle Chinese reconstruction.

MPS Mahaparinirvanasitra. See WALDSCHMIDT 1950-1951.
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MSV Milasarvastivadavinaya. See Bagcnr 1967.
MV Mahavastu. See SENART 1882—1897.
MW Monier-Williams, Monier 1899. 4 Sanskrit-English dictionary:

etymologically and philologically arranged with special reference to
cognate Indo-European languages. Oxford: Clarendon Press.

NHG New High German

OCS Old Church Slavonic

OE Old English

OHG Old High German

PIE Proto-Indo-European

PK NS Pelliot Koutchéen Nouvelle Série

Pkt. Prakrit

PW Bohtlingk, Otto von and Rudolph von Roth 1855-1875. Sanskrit-
Wérterbuch. 7 vols. St. Petersburg: Kaiserliche Akademie der
Wissenschaften.

pw Bohtlingk, Otto von 1883—1886. Sanskrit-Worterbuch in kiirzerer
Fassung. St. Petersburg: Kaiserliche Akademie der Wissenschaften.

RV Die Hymnen des Rigveda. See AUFRECHT 1877.

Saddh-p Saddharmapundarikasiitra. See WoGIHARA and TsucHiDA 1934.

SBhV Sanghabhedavastu. See GNoL1 1977-1978.

SHT Sanskrithandschriften aus den Turfanfunden as catalogue and the 12-part
publication by Ernst Waldschmidt, Lore Sander et al. 1965-2017.

SIB SerIndia Berezovsky collection

Skt. Sanskrit

Suv Suvarnpabhdsottamasiitra. See NoBeL 1937.

SWTF WALDSCHMIDT, BECHERT et al. 1994-2018.

T Takakusu, Junjiro and Kaigyoku WATANABE 1924-1934. Taisho Shinshii
Daizokyo, The Tripitaka in Chinese. 100 vols. Tokyo: Taisho Issaikyo
Kankokai.

TA Tocharian A

TB Tocharian B

Tib. Tibetan

Toch. Tocharian

Ved. Vedic

Vkn Vimalakirtinirdesa. See TAKAHASHI, MAEDA et al. 2004.
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Fig. 1. Manuscript picture of SHT 4438 b containing TB saisse
©Staatsbibliothek zu Berlin — PreuBischer Kulturbesitz / Photograph
Left: TA kdrpisyo ‘with the vulgar (desires)’ (= Skt. anaryaih);
Right: TB saisse ‘world’ (= Skt. jagat)
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1. Historical coordinates

After the collapse of the imperial line of Madurai, the Pantiya dynasty
ceased to play a fundamental role in the political scenario of Tamil Nadu. In the
14th century, the Muslim invasion of the South led by Malik Kafur, a general
of the Sultan of Delhi ‘Ala’ ud-din Khalji (1267-1316), deeply destabilised the
politics of the southern reaches of the Indian sub-continent, already aggravated
by the precarious balance of the Hoysala kingdom in Karnataka, after the diarchy
of Narasimha III (1263-1292) and his brother Ramanatha. In concomitance
with this scenario, the Tamil stronghold represented by the powerful Pantiya
dynasty suddenly experienced a fatal breakdown: Maravarman Kulacekara I
(1268—-1308) was murdered by his son, the co-regent Jatavarman Cuntara III
(acceded 1304), who started a civil war against his brother, Jatavarman Vira II
(acceded 1297; NiLAKANTA SAsTRI 1958: 208-209; DERRETT 1957: 151). This
disastrous internecine conflict escalated with the Islamic conquest of Madurai
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(Tamil Maturai), and the foundation in 1335 of an independent Sultanate by
Jalal ad-din Ahsan Khan, an officer with Muhammad bin Tugluq (1325-1351;
DEeRRETT 1957: 171). The collapse of the Hoysala kingdom, the death of Ballala
IV in 1346 and the rise of the Vijayanagara empire (1336—1565) sanctioned the
end of Pantiya influence in the South. Having irremediably lost the capital,
Madurai, the Pantiyas drew back in the Western regions of the Tamil land,
establishing a small political centre at the borders with Kerala.

Around the last decades of the 14th century, a family of rulers claiming
direct descent from the Madurai Pantiya reign organised a centre of power
around the Tirunelveli area, in a subordinated position to the Vijayanagara. The
dynastic connection between this obscure family — perhaps a collateral branch —
and the principle line of Madurai still remains uncertain (BranrooT 2012:
371); nevertheless, the new dynasty of Tenkasi (Tamil Tenkaci) undoubtedly
represented a surprising — yet decaying — ruling continuum after the havoc of
the 14th century.!

Arikecari Parakkirama (1422-1463 cg) ruled the kingdom of Tenkasi
during the Vijayanagara domination of the whole Southern parts of the Indian
sub-continent. Compared to his predecessors, Arik&cari’s reign marked indeed
the apogee of the later Pantiya dynasty.> The epigraphical documentation
ascribable to this monarch records his full royal titling as Jatilavarman
Tribhuvanacakravarti Alakan Ponnin P&rumal Arikécari Parakkirama.’
A Sanskrit biruda registered in the inscriptions — especially in the genealogical
prasastis of the 16th—17th century — was Manabharana or, as a variant,
Manabhisa.*

NILAKANTA SASTRI 1972: 217-218: ‘The history of the later Pandyas of Tinnevelly is the story
of a more or less steady decline, punctuated by a few feeble attempts at revival, ending the
final disappearance of the dynasty towards the close of the sixteenth or early in the seventeenth
century.’

For the chronological division of Pantiya history I refer to the canonical periodisation in
‘early’, ‘medieval’, ‘imperial’ and ‘later’ phases theorised by Nilakanta Sastri and Sethuraman
(NILAKANTA SASTRI 1972; SETHURAMAN 1978, 1980).

For a complete list of Arikécari’s record in the Tirunelveli district the reader may consult
RANGACHARYA 1919: 1482-1489.

4 The Pudukkottai plates of Civaladeva and Varatunkarima (S.1505; GopinaTHA Rao 1910:
61-88) refer to Arik&cari Parakkirama with the same biruda. The Pantiya king named with
this sobriquet is referred to in the Krsnapura copper plates (EI IX, no. 52) dated to the reign
of the Vijayanagara emperor Sadasivaraya (1543-1567). Sadasiva acceded the throne in 1543,
after the demise of his uncle Acyutadevaraya (1529-1542) and the murder of his son Cinna
Venkatadri I (1542). He was held hostage by his powerful minister, the de facto ruler Aliya
Ramaraya (1542-1565), Krsnadevaraya’s son-in-law, till the havoc of the empire in 1565.
According to the inscription, one of Sadasiva’s predecessors mentioned in the genealogical
account, Narasa Nayaka (1491-1503), is said to have defeated a Pantiya king named Manabhiisa
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Arik&cari acted at first as a co-regent of King Maravarman Tribhuvana-
cakravarti Konérinmaikondan Srikaliyugarama Tirunelvéli P&rumal Vira
(1421-14487?), whose access to the throne in 1421 is calculated based on two
inscriptions: the first (ARE 1905, no. 86), issued in the 12th regnal year of the
ruler, 1433; the Tiruvaikuntam record (ARE 1895, no. 178), dated to the 19th
year of reign, 1439.

The Tenkasi ruler built the majestic complex of the Kasivi§vanatha temple
(Tamil Kacivicuvanatar); three important Tamil inscriptions of Arik&cari
Parakkirama in this saiva complex furnish interesting and fundamental details
about the sovereign and his kingdom.® This paper is devoted to a comparative
analysis of this epigraphical material concerning the circumstances of the
foundation of the Vi§vanatha temple and a re-elaboration of the same episode
as narrated in the Tenkasi Pantiya literary production in Sanskrit.

2. The God and the King

The first record of the Kasivi§vanatha complex (no. II), dated to the 30th
regnal year of the Arik&cari (1452), is engraved on the western and southern
bases of the mahamandapa of the temple; it registers two cases of land granting
by the King, together with incidental mentions of the various architectural
structures erected by the monarch together within the main shrine. More
interesting is the introductory section of the record, which gives a lengthy
depiction of the Pantiya monarch, celebrated in highly extolled terms, referring
to his royal majesty, prestige and his role as a perfect saiva devotee; as quoted
in this passage:*

(stanza 11). GopNATHA Ra0 1910: 52 claimed that this sovereign was identifiable with Arik&cari
Parakkirama; quoting his words, ‘we know that Narasa Nayaka lived about the first usurpation
of the Vijayanagara kingdom by Saluva Narasimha about A.D. 1470 and distinguished himself
in the latter’s service. The period agrees very well with that of Parakrama Pandya.’ In reality,
Saluva Narasimha usurped the throne in 1485 and not in 1470, after having murdered the last
of the Sangama rulers, Praudhadevaraya. Even supposing that Narasa defeated Arikécari as
a senddhipati of the Vijayanagara emperor, Arikécari ruled until 1463, almost two decades
before the beginning of the reign of Saluva Narasimha and three before Narasa acceded the
throne. This easy calculation shows that Gopinatha Rao’s identification of the Manabhiisa of
the Krsnapura plates with Arik&cari Parakkirama presents some chronological problems; it
would be cautious stating that the king mentioned in the Vijayanagara plates can be identified
with one of his predecessors.

These three records were published and partially translated in issue no. VI of the Travancore
Archaeological Series as nos. 11, III and IV (GopINATHA Rao 1910: 89-102).

I quote here Gopinatha Rao’s translation for the relative part of the inscription (GOPINATHA
Rao 1910: 93).
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Be it well! The year...opposite the twenty-eight of the reign of
Parakrama Pandyadeva alias Ari...deva, — who was born in the
chandra-kula so that the damsel seated on the (lotus) flower (Lakshmi)
might glow on his chest; the lady of learning (Sarasvati) might shine
resplendent on his tongue and the goddess of victory might embrace
his mountain-like shoulders; while the dual carps were bright like the
(two) eyes of the world; who grew as though he were the seedling of the
virtue of (all) his ancestors; who had understood the Southern (Tamil)
and the Northern (Sanskrit) sciences; who was crowned with a jewelled
crown for the purpose of protecting humanity; who wore the lotus feet
of Sankara; who was wielding the just sceptre and making his white
umbrella shelter (of the world); who gave his people without failure
the water of the rain, the food of his favour and the water of libations
(poured on the occasion of making gifts); who rooted out the weeds of
sin and raised the crops of virtue; who saw the hacks of kings [...] and
established the lamps of his fame in all directions...

The second inscription (no. III) consists of sixteen verses in Tamil engraved
on the walls of a ruined gopura in front of the Vi$vanathasvamin temple.
This document is of the foremost importance because it gives a detailed and
dated record of the construction process of the shrine and exact chronological
references to establish Arikécari Parakkirama’s death. The first four verses
of the inscription register the building of specific architectural elements,
with its relative temporal reference, while stanza 13 records the death of

the monarch:’

anpinutan cakattamayirattu munnurrarupattettatan mél vaiykdcit tinkal
mantiyatiyiraintir - piiruvapakkamanuvu  tecamiyil velli varantannil
mintikaluttivanal minattil vakai vélarikécari parakkirama makipan ten
ticaiyir kacinakar kkayilkanac cenru ninru karlcanai® tan ceyvittane || 1 ||
In the Saka year 1368, on Friday, the tenth tithi of the bright half of the
month Vaikasi, the fifteenth day on that month on the Uttara naksatra
and Mina rasi, the glorious King Arik&écari Parakkirama began to
perform the karsana [ceremony] for the establishment of the temple in
the Benares of the South (6th May 1446).

7

8

I refer to the edition of the record by Gopinatha Rao; if not otherwise stated all the translations

from Tamil and Sanskrit are mine.

As stated in GopINATHA Rao 1910: 96, note no. 8, this term in accusative case should be read
as karsanai. The word seems to be a Tamilised version of karsana; another variant is karilcana

(OrR 2013: 336).
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ataivutikal cakattamayivattu munnirrarupattonpatin mercel mituna
nayarritaimanuvy  tiyatipatilnle [lacunal vir canivaramatanil
mipattil mana [lacuna] taiyavarait tenkdcic civalapattinullamaittut
tellamutamittinané || 2 ||

In the Saka year 1369, on the seventeenth-eighteenth [day] of that month
in which the Sun stood in the middle of the Mithuna constellation, Mina
rasi [...] Saturday, [King Arik&cari] offered pure amrta nectar, having
consecrated the image of Siva in Tenkaci (10th June 1447).

panru kaliyuka nalayirat tainfiur raimpattettin melevarum panintu
porra[c] cennel vayar tenkaci nakaril narkarattikaittinkal ttiyati yaintir
cempon varamanniya markalinalil maturai véntan vativelutonata
parakkirama makipan connavaraipor tirukkopuramunkanat
tutiyitaipayupanamutal titakkinanée || 3 ||

In the Kaliyuga year 4558, on the fifth day of the month Karttikai, on
Thursday, on the Margasirsa naksatra, the King of Maturai Parakkirama,
having bowed to worship in the city of Tenkaci of superior paddy fields,
began [to build] the basis of the foundations to see the auspicious
gopura similar to Mount Meru.

eraruii  cakdttamayirattu munpnurrelupat tonpatinmer karattikai
mdttatir ~ ciranuntiyatiyaintir - kuruvarattir - cinka  mukurttattil
mirukacirilcattannila ranarulal valuta parakkirama makipan kurapdana
mutal kottinané || 4 ||

In the Saka year 1379, on the fifth day of month Karttikai, on Thursday,
in the Simha muhiirta, Mrgasirsa naksatra, King Parakkirama, the
valuti, erected the beginning of the majestic foundation with the favour
of Siva (3rd November 1457).

The record states that six years after the beginning of the construction
of the front gopura, King Arik&cari Parakkirama died on the Citra naksatra,
which occurred on the purnima of month Mrgasirsa of $.1385, and which,
according to the calculations, corresponds exactly to the 24th December 1463.
The last three stanzas of the inscription (14—16) contain a kind of elegiac
lamentation of the poet who composed the record, who wondered if Arik&cari
Parakkirama, at the moment of his earthy demise, had reached the abode of the
sixty-three saiva saints, or the feet of the God represented by the golden hall of
the Chidambaram temple, the Vedas, the Sivaloka or the feet of Vi§vanatha, the
patron deity of the Tenkasi ruling line (stanza 13; GopiINATHA Rao 1910: 98).
As stated by the inscription, Arik&cari died in 1463 when the stone basement
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of the gopura was finished; the structure was completed by his younger brother
Alakan Pérumal Kulacékara (1430—1477), whose Tamil inscription is engraved
next to no. I11.°

The epigraphical documentation gives further interesting detail. Luckily,
apart from the phases of construction, we possess little data about the directors
of the works of the Kasivi§vanatha temple. An inscription issued in the reign
of Arik&cari’s nephew, Jatilavarman Parakkirama Kulacékara (1480—-1508),
(ARE 1918, no. 503), dated to S.1412-1490 cE — refers to two Brahmins,
Tandaiyunkalumalagiyan Kumarasvamin and Mudaliyan Parakkirama Pantiya,
who were versed in rituals (tantra) and architecture (mana) and under whose
direction the building of the Kasivi§vanatha temple was carried out.

The last inscription (no. IV) in Tamil language — with a mixture of Sanskrit
words in Grantha alphabet!® — is engraved on a pillar in front of the ruined
gopura. 1t is dated to S.1384, in the 40th regnal year of Arik&cari, which
corresponds to 1462, one year before the death of the King as registered by the
previous document. This epigraph is highly important because it gives valuable
data about the circumstances under which the Pantiya sovereign erected the
Visvanathasvamin shrine. Lines 15-24 on the east face of the pillar retell how
God Siva appeared in a dream (svapna) to Arik&cari, asking him to build a new
temple, given the dilapidated status of his Vi$vanatha complex in Benares:!!

visvandtha uttarakasiyileluntaruli irunta civalayam jirnamakaiyalé
tennarindttu ccitranadi uttarativattile namakku daksinakasiyaka
alaiyaiiceytu  taravénpiim  enru  enkalutaiya  karttar  pérumal
arikésaridevar enru tirunamamutaiya ponnin pérumdal pardakrama
pandyadevar iruntaruliya itattin utané [svalpnattile tiruvullamparri
arulukaiyale... (11.15-24)

In accordance to God’s will from a dream, saying: ‘Having constructed
for us the temple of Daksinakasi on the northern bank of the Citranadi
river in the southern lands due to the decayed saiva shrine which
graciously rose in the Northern Kasi— Benares —, the Visvanathasvamin,
you should offer [us]’, the creator, our glorious King called with
a sacred name, Arikécaridevar Ponnin Pérumal Parakkirama Pantiya,
[began to build]...

9
10

This epigraphic document was edited and translated in GopiNaTHA Rao 1910: 103.

For the admixture of Sanskrit and Tamil expressions in the Southern epigraphical domain the
interested reader may refer to Orr 2013.

1" 1 quote the text of the record according to the edition in GopiNaTHA Rao 1910: 96-97.
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Starting from line 25, the record states that the King began the building
of the structure in S.1368, 1446, as registered by inscription no. III, with the
karsana ceremony. Lines 32—-56 enumerate all the religious structures erected
by Arik&cari in his complex. Lastly, line 57 states that the overall building
process took seventeen years, starting from the 24th to the 40th regnal year of
the sovereign, approximately from 1446 to 1462."

The same circumstance of the building of the Kasivisvanatha temple is
retold in a 15th—16th-century Sanskrit mahakavya (lit. ‘great poem’), the
Pandyakulodaya. This work is an incomplete ‘historical’ poem in 12 sargas
narrating the origin and establishment of the Pantiya kingdom. The poem, in its
actual form, retells the history of the dynasty from the mythological accounts
of the Tamil ‘Madurai cycle’ — drawn from the Tiruvilaiyatarpuranam of
Perumparrapuliyiir Nampi (late 13th century) and a Sanskrit rendering
of this material, the Halasyamahatmya (14th—15th century) — to the times
of King Jatilavarman Tribhuvanacakravarti Konérinmaikondan Parakkirama
Kulacgkara (c. 1480-1508 cE)."?

About the author of the mahakavya, Mandalakavi, nothing is known, except
for what he stated in each colophon of the poem; for instance, the ending of
sarga 1"

|| iti  kundinakulamandanasya  mandalakavisvarasya  krtau
pandyakulodaye prathamah sargah ||

Here [ends] the first canto in ‘The resurgence of the Pantiya race’,
composed by the Lord of poets Mandala, the jewel of the Kundina clan.

In canto IX, Mandalakavi extensively dealt with the reign of Arik&cari,
celebrating his royal majesty and retelling the same building activities of the
monarch, but introducing a slightly different scenario compared to the frame
offered by the official narrative of the inscriptions. The first four stanzas
of the poem introduce the King, with standard depictions of his power and
munificence; for instance:

12 An inscription on the mandapa in front of the central shrine of the Kasivi$vanatha complex

issued in the 44th regnal year of Alakan Pérumal Kulac€kara (1474 cg; SII V, no. 762) confirms
the data of record no. IV.

The reign of Jatilavarman Kulacékara is testified to by a dozen of unpublished records (ARE
1918, nos. 502-505, 508-510, 516, 524, 527, 534, 618); this epigraphical documentation gives
the King’s access to the throne in 1480. Record no. 618 attests to the great patronage the
monarch dedicated to the temple building, just like his maternal uncle Arik&cari Parakkirama.
This inscription, dated to 1508, involves donations and maintenance of the Alagiya Cokkanar
and Varamturam P&rumal temples in Kadayanallur (Tirunelveli district).

Here and later on, I quote the text of Pandyakulodaya according to the critical edition (SARMA
1981).
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tasyanu pandyanrpater dharanisakoti-
kotirakotigrhamedhipadaravindah |
hastanubhavahasitamaralokasakht

bharta bhuvo ’jani parakramapandyadevah || 1 ||

After this Pandya sovereign [Vira; last sovereign of sarga VIII],
Parakrama became the Lord of the Earth; his lotus-feet were [as] a host
for numberless crowns of numberless kings and his hand mocked at the
Divine Tree for munificence.

yvad gandhasindhurakarabhramitaribhitbhyd-

unmuktaraktapayasa parisicya hrsyan |

pratyarthisainyam asipatitam ahavorvim

patrartham abhyavajahara paretarajah || 4 ||

Death, sprinkling in ecstasy the enemy soldiers slain by swords with
the water of blood, shed by enemy kings whirled around by the trunks
of [Parakrama’s] elephants, took her food [using] the battlefield [as]
a vessel.

The poet represented Arik&cari Parakkirama as a munificent and benevolent
monarch, with the depiction of submissive kings bowing at his feet and
honoured by his compassion, with imagery that somehow recalls passages from
the Tamil prasasti in his Tenkasi record (no. II). The warrior-like temperament
of the Pantiya sovereign is described in stanza 4, where we find the sinister
image of the paretaraja, ‘Death’, enjoying the slaughtering perpetrated by the
army of Arikesari on the battlefield, which is conceived as her food-plate.

Closing this descriptive introduction, Mandalakavi described the
circumstances of the construction of the Kasivisvanatha temple, but with
slightly different particulars from the inscriptions, which, as we shall see, are
of the foremost importance. The poet, in stanza 5, represented the Pantiya King
sitting on his throne, at night, having accomplished his religious duties; all of
sudden, he received an unexpected visit:

sayam kaddcid akhilam niyamam samapya

bhadrasane prakatitasthitir esa pandyah |

kasya dadarsa kam api dvijamajihanam

sakam saroruhadysa tanusambhavabhyam || 5 ||

On an evening, this Pandya was sitting on the throne, having performed
his religious observances; he saw then a certain Brahmin coming from
Kasi, together with his lotus-eyed wife and two children.
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bhasma prasastam avaniramanasya phale

yacchan natucchakarunavarunalayasya |

abhdsya kificid ayam atmataniibhavabhyam

haste phalam vipulam asya vibhor adasit || 6 ||

Bestowing sacred ashes on the forehead of the King, who was an ocean
of infinite compassion, and saying something to this two sons, [the
Brahmin] gave the King a large fruit.

The mysterious Brahmin from Benares, after having honoured Arikécari
with the sacred ashes and offering a precious fruit, informed the King of the
purpose of his visit. In the next stanzas, the identity of the religious man is
disclosed as well, to the great surprise of the Pantiya Lord:

dustair alunthi sakalam dravinam tuluskaih®
harmyam ca ramyam avadaritam asmadiyam |
kantam nisantam upakalpaya dabhrasindhos
tire mameti kathayan sa tirobabhiiva || 7 ||

After having said: ‘[Our] whole wealth was plundered by the evil
Muslims and our lovely mansion burst to the ground. Build for us
a beautiful house on the bank of Dabhra river!” he disappeared.

kasim apasya karunanidhir isa eva

skandena sindhuramukhena dharendraputrya |

mam abhyupeta iti badavasarvabhaumam

antarhitah ksitibhrd akalayai cakara || 8 ||

On the disappearance, the King reckoned the Brahmin: ‘Indeed [He
was] the Lord of the ocean of compassion, Siva, who, having left
Kasi, has come to me together with Skanda, Ganesa and Parvati — the
Daughter of the Mountain.’

As the King realised, the Brahmin was the God Siva himself, who had
reached Arik&cari Parakkirama with his divine family to ask the monarch to
build a new house for them, after the Muslim plundering of Benares, which had
destroyed his mansion there, the famous Vi§vanatha temple. The Pantiya King
then, after the disappearance of his divine visitor, commenced the erection of
a new great sanctuary — described in very vague connotations in stanza 10 — in
a completely new city:

15 The term seems to be a graphical variant for the more usual zuruska, ‘Turk” (MONIER-WILLIAMS
2005: 451).
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asadya dabhrasaritas tatam abhralangha-

Janghalasalagahanam gahanam viliiya |

visvesvarasya bhavanair vividhair vicitram

cakre purim sapadi daksinakasiketi || 9 ||

Reaching the banks of the Dabhra river and having cut the dense forests
of sala trees that reached up unto the sky, [the King] quickly built a city
adorned by divers mansions of Siva called Daksinakasi — Benares of
the South.

prasadagopuramahamanimandapani

bimbam ca sambhavam anekavidham vidhaya |

nityotsavan api nirargalavikramo sau

kalam ninaya kam api ksapitarivargah || 10 ||

Having established several Siva idols, large jewelled halls, towers and
palaces, and even regular festivities, [that monarch] of unbarred power
and defeated enemies spent some time there.

Compared to the epigraphical material we examined in the first part of the
essay, Mandalakavi has modified the episode in several aspects. First of all, the
most immediate difference between this passage of the Pandyakulodaya and
the inscriptions is that the poet attributed the construction of the capital city
Tenkasi to the Pantiya King, while, as we have seen, one of the records (no.
IV) mentioned only the erection of the temple.'® Moreover, the same Tenkasi

16 N. Sethuraman in his summary of the inscription no. IV, claimed that Arikécari Parakkirama,
before erecting the Kasivisvanathasvamin temple, built the capital city of Tenkasi as well
(SETHURAMAN s.d.: 5). The record (lines 28-31) reads [...] daksinakaciyakat tiruppataivitum
untu akki utaiyar visvanathanaiyum ndacciyar ulakamumiitumutaiya nacciyaraiyum (...), ‘The
Lord built in Daksinakaci the temple [of Tenkasi] and installed [the idols of] God Visvanatha
and the Goddess Ulakamumiitumutaiya Nacciyar’. In reality, the inscription does not make
any kind of explicit reference to the building of the Pantiya capital, only to the main shrine
and its subsidiary structures. This ambiguity may also be explained taking into consideration
that in South Indian religious traditions the shrine and the god that resides in it are often
identified with the place. Specifically, the Kasivisvanatha temple may be thought of as the city
of Tenkasi itself. The Sanskrit Dalavayagraharam copper-plates of Varatunkarama (GOPINATHA
RA0 1910: 126-133), dated to S.1510 (approximately 1589 ck), attributed the building of the
capital city of Tenkasi to Arik&cari Parakkirama as well:

svapne svalayaklptyai viracitariipena visvandathena |

dattanugrahasalt daksinakastti yah purim akarot || 11 ||

The one, who obtained favour by Visvanatha who had appeared in a dream to
command the building of his abode, built the city called Daksinakasi.

Given that the inscription is over one century later than Arik&cari, it be possible to suggest that
after the erection of the Kasivisvanatha temple in the 15th century the city evolved around this
holy shrine. So, in the later Pantiya tradition Arik&cari must have been perceived as the founder
of both the capital and its iconic religious centre.
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document gave fundamental details about the occasion of the construction
of the temple: in the inscription’s narrative, Siva appeared to the monarch in
a dream to ask to build a new temple in the South.” In the Pandyakulodaya,
on the contrary, the God and his family reached Arikécari themselves, in an
undefined place, for the same purpose.'®

Given the absence of the dream mechanism in the mahakavya, the
modification operated by Mandalakavi seems, indeed, to have the function
of lessening the divine intervention as stated in the epigraphical record and
to stress the royal effort in the prestigious task of giving a new home to the
distressed Siva, even under his direct request (upakalpaya, stanza 7). In the
Pandyakulodaya, King Arikécari Parakkirama is not a passive instrument
guided by the divine will of the Tenkasi record, but an active re-establisher of
lost welfare for the God. In this passage of sarga IX, Siva, Parvati, Skanda,
and Ganesa, having suffered during the invasion of the fuluskas in North India,
re-acquired their divine status and their right to be worshipped — exemplified
by the image of a new temple — thanks to the Pantiya sovereign. The king is
now not only the one who supports the divinity with the usual mutual dynamic

17" A similar parallel for the motif of the divine appearance in a dream can be traced in the
Pandyakulodaya as well, namely, in the mythical episode of the foundation of Madurai
(I, 40-60), which, of course, finds precedent in both the Tiruvilaiyvatarpuranam (3) and
Halasyamahatmya (adhyaya 7). At night, in the Nipavana forest, a VaiSya merchant has a
vision of a ‘phantom city’ appearing before him and reaches the Pantiya royal palace to inform
the monarch. In the same night, King Panda, the eponymous hero of the dynasty, receives the
visit in a dream of Siva (stanzas 49-51), who commands to erect an ‘enduring city’ (sasvatam
puram, verse 50) with temples for him, God Visnu and the Devi. The King reaches the
Nipavana site and builds a magnificent city called Madhura, or Madurai (stanzas 57-60).

In stanza 5 of the Pandyakulodaya, Mandalakavi portrayed King Arik&cari sitting on his throne
before receiving the visit of Siva and his family, but without a precise spatial coordinate. At the
closing of the narrative sequence concerning Varakunavarman II (862-880), in VIII, 17, the
Pantiya King was ruling from the city of Madurai. From stanzas 18-58 of the same canto, the
poet stopped mentioning the historical capital. Obviously, this data is mirrored, in the historical
reality, by the Pantiya political situation at the advent of the C6la interregnum. Even when the
narration reached King Jatavarman Kulacgkara II (1237-1266), son of Maravarman Cuntara I
(1216-1241), the establisher of the ‘Second Empire’, the poet did not specify the existence of
any centre of power of the Tenkasi dynasty. Before the foundation of the new capital in sarga
IX, as described by the Pandyakulodaya, it seems that the Pantiya sovereigns exercised their
power from a ‘no-place’, undefined and deprived of specific spatial and historical coordinates.
It is only with the edification of the second capital that Mandalakavi referred once again to
a dynastic and political place. It may be suggested that in the general plan of the mahakavya,
the foundation of Tenkasi assumed the function of what we could define as ‘implementation
of spatial absence’. After the historical loss of Madurai, Arikécari ‘implemented’ the absence
of a gravitational point building a new legitimising political and religious abode, both for the
Tenkasi Pantiya power and for the God who once occupied the throne of the first capital as
Cuntara Pantiya and who now received a new worship centre exemplified by the Kasivisvanatha
complex.
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of the religious patronage but also the one who grants it its heavenly status.
The Pandyakulodaya seems then to express somehow a direct dependence of
the divinity on his human patron.

As the reader may recall, the standard relation between the institution
of kingship and the temple donation can be summarised as a mutual and
interdependent one. Bestowing gifts or concessions on a given shrine was the
tool to gain political legitimisation and temporal authority sanctioned by the
divinity and, by extension, the Brahmanical class. Such a dynamic has been
perfectly described by James Heitzman with the notion of ‘gifts of power’ in
relation to the Cola polity. Quoting his words,

The driving force behind donations was the concept of legitimization
of authority, whereby gifts to the gods or their representatives on earth
resulted in a transfer of divine sanctity and merits to the givers. The
primary purpose of eleemosynary grants was, then, to tap into the
power of the divine, to enhance sanctity and then to demonstrate it to
society. (HErtzmaN 1997: 1).

This institutional paradigm of Indian kingship presupposed then the
presence of a ‘servant’ — the monarch acting in favour of the God — ‘the served
one’. Even given the mutuality of the process, the divine ‘served’ occupied
always the foremost focal point in the religious and ideological aspect of the
‘gifts of power’.

In relation to the issue of the royal patronage, Narayana Rao, Shulman
and Subrahmanyam have analysed the particular changes in the matter of
the courtly sponsorship, in the framework of their study on the conflation
between kings and gods, and, by extension, the royal court and temple in 17th-
century Nayaka Thanjavur. The scholars claimed that a symptomatic turning
point had to be located in the vernacular literary production of the period.
Taking into account literary sources in Telugu dated to the times of the last
ruler of the dynasty, as the Héemabjanayikasvayamvaramu by Mannarudeva
(c. 1670), the scholars proposed a shifting in the ideological balance of the
patronage institution, recreated through a rhetorical superimposition of the
emblematic places of the ritual giving, the temple and the court. Analysing
a fundamental scene of patronage in this yaksagana, during which the God
himself speaks to the Nayaka king, defined as ‘you are my son, minister and
general; my friend, devotee and trusted companion... you seek my welfare in
all things’ (NarRAYANA Rao et al. 1998: 181), they concluded that ‘in a sense the
traditional patronage has been inverted, the servant has risen to mastery... the
king is son, servant, commander to the god, but also superior in power; he is
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the source of gifts to the temple’ (NARAYANA Rao et al. 1998: 180—181). After
having taken into consideration further evidence, such as the marngalasioka
from the Rajagopalavilasamu of Cengalva Kalakavi, which states a rhetorical
equation between the God Rajagopalasauri and the King Vijayaraghavasauri
through ‘the endless wealth’ given by the latter, Narayana Rao, Shulman and
Subrahmanyam concluded that

[TThe god’s new name, indeed his entire status in this temple... has
emerged out of Vijayaraghava’s gifts. There is still some sense of
mutuality... but there is an equally powerful claim to equality; both
god and king are, not by accident, Sauri... here service marks the
dependence of the served on the supposed servant. (NARAYANA Rao et
al. 1998: 182-183).

To my contention, the ideological revolution which supposedly took place
in the Nayaka era, if perhaps not fully developed, was already present in nuce
in 16th-century Pandyakulodaya. The scenario of royal patronage offered by
Mandalakavi in sarga IX is, in reality, different and more powerful than that
presented in the successive vernacular sources. Arik&cari Parakkirama is not
represented in the act of bestowing ‘gifts of power’ in the temple but building
the temple itself. The descriptive framework presented by the mahakavya
introduced moreover a considerable difference compared to the official narrative
of the Kasivisvanatha record no. IV, completely centred on the mechanics of
the divine dream. Taking into consideration the important changes, the poet
portrayed the Pantiya sovereign hosting the distressed divine family of Siva,
who, after the Muslim incursion in the North, lost the abode in the holy city
of Benares. Mandalakavi described the God as a wandering Brahmin, seeking
Arik&cari’s benevolence and patronage.' It can be reasonably stated that such
a modality for the poet’s depiction is far from coincidental. Mandalakavi subtly
drew out the polar tension of the patronage dynamics exemplifying it through
the dialogue between the sovereign, a member of the ksatriya caste, and Siva,
disguised as a Brahmin, in search of support. The meeting of the King and
the divine Brahmin in sarga IX of the mahakavya incorporates symbolically
the interdependent relationship between the temporal and sacral power, which
assure royal legitimisation through its Brahmanical sanction.

19 The final scene of the meeting between the Pantiya sovereign and the Brahmin/God is open
to several interpretations. For instance the narrative sequence of the bestowing of sacred
ashes and the fruit to the King may suppose the treating of the monarch as a deity; or, the act
may be simply read as an exemplification of the mutual exchange, a blessing for the temple
construction. It is my contention that both possibilities are conceivable.
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A probable shift in patronage can be observed also in the ideological
results of the building of the Tenkasi complex. Following the data given by
Mandalakavi about the construction of the city itself (stanza 9), Arik&cari
not only bestowed a new abode to the distressed divinity, but granted a new
political and legitimising centre to the new Pantiya line as well. Apparently, the
support given to the legitimising god and the construction of a new historical
capital could have led to an ideological shift in the patronage balance in favour
of royal power, conceived as both religious and political focal points of the
dynamic.

As a last point, we may also note how the monarch in the Pandyakulodaya
re-created Siva’s lost abode in the North in the Tamil land, building it and
bestowing it to the divinity who only then regained his natural right to worship.
In a sense, Arikécari, erecting a new Visvanatha temple, reconfigured the
identity of the God as well, who was transformed from the old Vis$vanatha of
Benares into the ‘imported’ Vi§vanatha of the Kasivi§vanatha temple,® who
guaranteed a powerful claim of political and religious legitimisation for the
Tenkasi Pantiya dynasty.

In the mahakavya, the traditional concept of patronage seems then to be
completely reconfigured. The ‘servant’ — the sovereign — has gained ‘mastery’
over the ‘served’, the God, who now is dependent on the former not only for
the religious patronage but also to have a worship centre which can exemplify
its mutual relation with the royal power.

3. Conclusions

As we briefly noted at the beginning of the historical survey, by the 14th
century, the Pantiya dynasty lost control over its historical capital Madurai,
in the context of one of the most delicate periods in the history of South
India. An obscure line of rulers, claiming direct descent from the imperial
Pantiyas, founded a small kingdom in the Tirunelveli area, with their capital
at Tenkasi. Arik&cari Parakkirama, the most important sovereign of this later
dynasty, erected the majestic complex of the Kasivi§vanatha, whose building
process is attested to by several pieces of inscriptional evidence. Among this
epigraphic material, documents nos. III-IV have occupied a relevant part of
our analysis. While the former is undoubtedly valuable for its careful dating
of each step in the building process, the latter attested to the Tenkasi official

20" The motif of the God Siva coming to the Southern lands from the North is a recurrent topos
in the Tamil religious tradition. It is enough to think about the myths of Nataraja coming to
Chidambaram or Siva in the form of Sundaresvara (Tamil Cuntar&cuvarar) finding his abode
in Madurai.
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ideological narrative for the building of the temple. God Siva, the patron deity
of the Pantiya line, appeared in a dream to Arik&cari Parakkirama, asking
him to build a new shrine in the South due to the dilapidated conditions of
its Visvanatha complex in Benares. The same episode was retold a few
decades later in the Pandyakulodaya by Mandalakavi. In the mahakavya’s
framework, the narrative of the Kasivisvanatha inscriptions has been modified
for precise finalities: as we have evidenced, the author lessened the mechanism
of the dream revelation to emphasise the royal effort in the construction of
the temple. Arikécari Parakkirama, portrayed in the inscriptions as the passive
performer of Siva’s will, became the active restorer of the divine welfare in
Mandalakavi’s poem and the bestower of a new ruling centre to the Tenkasi
kingdom as well. This modification had significant consequences in the
representation of the patronage dynamics within the new Pantiya ideology.
As we have seen, the sovereign in the Pandyakulodaya restored the God’s
position with the construction of a new temple. The polarity between the
‘servant’ and the ‘served’ has been tightened and restructured with an emphasis
on the role of the kingship institution, upon which the divine authority is now
completely dependent. The poet subtly exemplified the ideological balance of
the patronage dynamic with the meeting between the King, a ksatriya, and
Siva, disguised as a Brahmin.

The study of these descriptive passages from the Pandyakulodaya has shown
also how the Tenkasi political narrative of the 15th—16th century projected
powerful claims of legitimisation with the building of the Kasivi§vanatha
temple. This secondary dynasty recreated within its Tamil realm the holiest of
shrines, the Visvanathasvamin temple of Benares, reshaping the identity of the
God, who, from its Northern aspect, was readapted as the patron deity of the
new city of Tenkasi. The import of the deity from the North not only sustained
the claim of legitimisation of this obscure ruling line, but realigned it within
the saiva and, of course, the political tradition of the Madurai Pantiyas.

As a last point, the episode of the building of the Kasivisvanatha temple
and Arik&cari’s role represented the second step of an ascending climax
running throughout the structure of the Pandyakulodaya, impacting the
representation of Pantiya kingship. In sarga V, in the mythical episode drawn
from the Tiruvilaiyatarpuranam of the war between Indra and King Ugra, the
latter, considered the ancestor of the new Tenkasi ruling line,” defeated the

2 In sarga VI of the Pandyakulodaya, Mandalakavi interrupted the drawing from the
mythological section of the Pantiya past, in order to introduce the proper historical matter.
Modifying the genealogical tables of the Tamil cycle, Mandalakavi connected the two parts
stating the end of the rule of Ugra and the access to the throne of his son Varakuna Pantiya
(VL 40), while in the Tiruvilaiyatarpuranam and Halasyamdahatmya Ugra’s successor was his
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Lord of the Gods, hitting his crown. Modifying the source passage from the
Madurai cycle, Mandalakavi portrayed Ugra crowning Indra and restoring his
authority? — which suggests an unprecedented depiction of the legitimisation
of the divine supremacy by the royal power. The next step, represented by
sarga 1X, impacted further the representation of the Tenkasi kingship; in the
narrative sequence of IX, 5-9, we have read how Arikécari Parakkirama saved
the distressed Siva and his family, building the Kasivi§vanatha temple and
restoring both the lost welfare of the God and his right to the cult. The dynamic
of the ‘served’ and ‘servant’, inverted by Mandalakavi and transformed into
a univocal mechanism in which the God was completely dependent on his royal
patron, was sublimated into the portraiture of the poet’s patron — Jatilavarman
Parakkirama Kulacekara (1480-1508) — as a God and his first genuine
divinisation,” completing then this progressive climax in the structure of the
Pandyakulodaya. This ideological turning point in the mahakavya impacting
the representation of the Tenkasi kingship, together with the official narrative
of the Kasivisvanatha temple, are symptomatic evidence of powerful claims of
legitimisation and succession by a circumscribed dynasty — such as the Tenkasi

son Vira Pantiya. This King, according to SarmA 1981: L, is to be identified with Varakuna II
(862-880), the foremost monarch of the ‘medieval’ period. Altering consistently the genealogy
from the mythological matter of the Madurai cycle and making this King the supposed son of
Ugra, the poet ingeniously unified the two axis of the mahakavya, the divine past and the first
imperial phase of the Pantiya dynasty. The connection of the mythical matter to the historical
‘reality” — represented by King Varakuna II — implies also other consequences. Unifying the
two polarities, Mandalakavi not only shaped the dynastic identity of the Tenkasi rulers as the
legitimate successors of the Madurai Kings, but directly created a clear claim of descent from
the gods Siva, MinaksT and their son Ugra (as the father of Varakunavarman).
22 Pandyakulodaya V, 68:

apacaranam idam ksamasva me

valamathaneti vadan mahipatih |

mukutam adhisiro marutvato

nyadhita mumoca niradacchadam || 68 ||

The King, saying: ‘O Destroyer of Vala! Please forgive
this imprudent action of mine!’, replaced the crown

on Indra’s head and released the imprisoned clouds.

The section of the Tiruvilaiyatarpuranam and the Halasyamahatmya devoted to the fight of
Ugra and Indra (XVIII, 49-81) presents a different scenario comparing to the Pandyakulodaya:
after the breaking of Indra’s crown in stanza 65, Indra ran away in fear, Ugra worshipped the
somasundaralinga (66) and returned to Madurai with his army (68).

In sarga X, 67-74, Mandalakavi portrayed the physical appearance of his patron Parakkirama
Kulacgkara violating the canonical k@vya dynamic for the representation of the human beings,
nakhasikhavarnana (‘description from the toe-nails to the head”), employing instead the style
of representation for the description of the gods, starting from the head and finishing to the feet.
The interested reader may refer to Pierpominict LEA0o 2020 for the matter of the divinisation
of kingship in the Pandyakulodaya.

23
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one at the dawn of the 16th century — struggling for survival and the political
recognition in a Southern scenario ruled by the last great Hindu empire India
ever had, Vijayanagara.
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Abstract: In 1910, a new stone stele engraved with a commemoration inscription
was erected near the tomb of Liu Zhi %% in Nanjing. The reason for establishing
such a classical stele for this famous Muslim scholar of the 17th/18th centuries will be
discussed in this article, and also the intention of the initiators of the stone inscription
and of Jin Ding 4= 4# (died 1922), the composer of the text. For a better understanding of
the text and in view of the lack of English translations of Chinese Islamic inscriptions,
the whole text is finally translated and commented upon.
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1. Introduction — history and meaning of a Muslim tomb

In the final stage of the Qing dynasty (1644—1911), at the turn of the 19th
to the 20th centuries, there were great political and social changes in China,
influencing all parts of the society. One important topic in the revolutionary
plans was education of the people, to raise them from ignorance and poverty.
Young Muslim intellectuals also tried to promote modern education in their
religious communities. In order to support their aim of modernisation and also
to combine tradition with modernity they used historical personalities. One of
them was Liu Zhi, a famous Muslim scholar of the 17th/18th centuries, who
wrote many books on Islam in Chinese. To commemorate and remember Liu
Zhi some Hui scholars organised the composition and construction of a stone
stele, which was finally erected in 1910 near his tomb in Nanjing.
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In the early years of the People’s Republic of China (PRC), in appreciation
of culturally relevant sites, the government raised money in 1957 to repair the
tomb of Liu Zhi. Later in 1982, after years of political turmoil and disturbance,
the tomb was restored by the Islamic Association of Nanjing.® This was
commemorated by a short inscription Chongxiu Liu Zhi muji FEAGB|H
#C (Record of the reconstruction of the tomb of Liu Zhi). In the same year the
Chinese government classified the tomb as a cultural relic worthy of protection
at the provincial level. The graveyard and the tomb have been repaired several
times and are still kept in good condition; moreover the place is still visited
by Chinese Muslim pilgrims, who can pay their respect to the great scholar.
Already Isaac Mason, who translated Liu Zhi’s Biography of the prophet
Muhammad,? had written in his preface:

His tomb is still to be seen outside the south gate of the city of Nanking
and is a spot to which Mohammedan pilgrims go for prayer and the
reading of the Koran. No other writer’s name is so well known or highly
respected by the Chinese Moslems of to-day as that of Liu Chai-lien.?

The tomb foundation is placed in north-south orientation. Behind the
grave there is an arched screen wall in which five stone steles are embedded.
The central stele, being over two meters high, has two inscriptions; on top
the Basmala in Arabic, written in horizontal line. In vertical Chinese script is
engraved: Qingdai Yisilan xuezhi Liu Zhi zhi mu 5 G 525 B8 2 5
(The tomb of the Islamic scholar Liu Zhi of the Qing dynasty), Guangxu, 29th
year (1903). On both sides of the central stone there are two smaller steles
with antithetical characters:* Dao xue xian jue 1B 5% (right) (Being first
aware of the study of the Dao) and on the left side Xue guan tian ren B8 K
A (Being well versed in heavenly and human affairs). These three stone steles
were erected at the end of the Qing period, in the year 1903.

On the outermost left hand side is situated the above mentioned last
reconstruction inscription of 1982, Chongxiu Liu Zhi muji FAERF 55
(Record of the reconstruction of the tomb of Liu Zhi), and on the outermost
right side we find the stone stele of Jin Ding from the year 1910, bearing
the title Chongxiu Liu Jielian xiansheng mubei ming FEAZR| N> HeIcE %
f#8% (The inscription on the stone tablet of the reconstruction of the tomb

! Ma 1985: 31.

2 Tianfang zhisheng shilu K77 %5 F1 4% (Veritable records of the Most Sagely of Islam) is the
Chinese biography of Muhammad composed by Liu Zhi. Mason translated the title ‘The true
annals of the Prophet of Arabia’. Mason 1921: VL.

> Mason 1921: XI.

4 Ma 1985:31.
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of Master Liu Jielian). The latter is the text which is investigated and translated
in this article.

2. Jin Ding — the composer of the inscription

Jin Ding 4> %%, the author of the inscription, with his personal name
Zhisheng Iff4E, came from Nanjing. He died in 1922 though his date of birth is
unknown.’ When he was young he began his career as an official and travelled
to many places.

In 1908, he was elected President of the Association of East Asian Islamic
Education % 0 i 5.2 & 48 & Dongya qingzhen jiaoyu zonghui in Zhenjiang,
Jiangsu.® This cultural organi-sation for Muslims had already been founded in
1906 by the reformer and scholar Tong Zong # Ef (1864-1923). As the name
of the association implies, its aim was to propagate and promote education
among the Hui,® the Sino-Muslims. Therefore the organisation was supported
by many Hui intellectuals and merchants, who saw the necessity of modern
western education to overcome China’s technical and scientific inferiority.
Influenced by the great reforms and western modernisation taking place in
Meiji Japan (1868-1912), many Chinese scholars also tried to change the
traditional educational system and were active in founding new schools, which
used modern curricula including natural sciences and foreign languages.

Already in 1905, Tong Zong had opened the first modern Muslim school, the
Muyuan School 2 5:% in Zhenjiang, and moreover he founded a printing
house to publish books and journals for discussions on modern education.’
When in 1912 the interim government in Nanjing had been established,
Jin Ding and other Muslim personalities, like Ma Defu F5fEH] submitted
a request to the government for the organisation of a new Confederation of
the Hui People; however they did not receive authorisation for this. Later, Jin
Ding assumed the post of the president of the Islamic Federation of Nanjing,
and was very active in his position. The construction of the stone stele for Liu
Zhiin 1910, and also the organisation of the repair of his tomb in Nanjing were
managed by Jin Ding during his time as president of the Association of East
Asian Islamic Education.

ZHD 1992: 704.

ZHD 1992: 993.

ZHD 1992: 704-705; CEI 1994: 136; L1 et al. 1998: 739.

There are about 21 Mio Muslims living in China, belonging to ten different nationalities having
their own language and culture. These are Bonan, Dongxiang, Kazakh, Kyrgyz, Salar, Tajik,
Tatar, Uzbek Uyghur and the Chinese-speaking Hui, the so-called Sino-Muslims.

On the reform of the traditional Islamic education and the foundation of modern schools by the
Chinese Muslims, see STOCKER-PARNIAN 2003: 62—69.

® 9 o w
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But what was the reason for Jin Ding to arrange the carving and erection
of a new stone stele for Liu Zhi and the repair of his burial side? Considering
the life and activities of Jin Ding it is obvious that the Qing scholar Liu Zhi
was an important symbol and model for progressive Hui scholars, who were
trying to modernise education at the turn from the 19th to the 20th centuries.
Two hundred years earlier Liu Zhi had done a great deal for Islamic education
in China, by translating Arabic and Persian books and creating Chinese
Muslim literature as part of the literary canon known as the Han kitab.® Jin
Ding and many combatants wanted to do the same for the Hui, modernising
education and creating new literature. Especially the publication of journals
and newspapers was of great importance. One of the earliest journals were the
Xinghuipian W55 (Wake up Hui), published by oversea Chinese students
in Tokyo in 1908, and in 1915 Muslims of Yunnan promulgated the Qingzhen
yuebao JEE AR (Muslim Monthly)."" Thereafter the publication of Islamic
journals and newspapers rose significantly nationwide. Moreover, Islamic
associations were established in Hui communities, supporting the reform
project by establishing schools and pushing the Hui into modern times.'? Their
religion was not a hindrance, but an identity to find a common way of moving
forward into a modern, educated Hui society. In this sense Liu Zhi was a guide
for the forward-looking reformers and could be used as a model for the young
students in a time of change. So, at the end of the inscription Jin Ding mentions
why he composed the inscription for Liu Zhi, whom he saw as a great figure of
the past and a model for future generations.

Therefore I recorded the main deeds and achievements (of his life) on
the stone stele, so that the people know the location of the tomb of the
great virtuous man of our religion; and further I intend to give the later
generations something that can be modelled on and pondered upon.
(lines 17-18).13

On the one hand he wanted to honour the most important author of Chinese
Islamic literature, and on the other he also intended to strengthen the memory

10" Han Kitab # 50347 Han ketabu, a combination of Han (Chinese) and kitab (arab. book) is
a collection of Islamic books, written in Chinese between the 17th and 19th centuries by
Chinese Muslims using Neo-Confucian, Buddhist and Taoist terminology to explain Islamic
doctrine. Famous authors are Wang Daiyu, Ma Zhu, Ma Dexin and especially Liu Zhi. See
WanG 2001: 46, MuraTa et al. 2009: 3—4, BEN-Dor BeNITE 2005: 5, STOCKER-PARNIAN 2003:
193, PETERSEN 2018: 6.

Liet al. 1998: 748. These early journals however had only limited editions, Xinghui only one
and Qingzhen yuebao five numbers. Later many journals and newspapers have been published
by Muslims.

12 Yanc 1991: 68.

The stone has altogether 23 vertical lines of characters.
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of Liu Zhi for the young generation; in order to remember this eminent scholar
forever and save him from oblivion, Jin Ding composed an inscription, which
was carved in stone in the traditional, cultivated Chinese way.

3. Liu Zhi — a man devotedly reading and writing Islamic books'*

Liu Zhi 1% (style name: Jielian /1 ji; assumed name: Yizhai —##), who
lived in the early Qing dynasty, was one of the most famous Islamic scholars
of China. There are no exact dates of his life.!* He was probably born during
the Kangxi reign (1662—1722) and died in the beginning of the Qianlong reign
(1735-96).1° On the stone inscription Jin Ding makes the following statement
on this uncertainty of Liu Zhi’s lifetime:

The dates of the vitae of the Master can neither be known. Estimating
from his generation sequence, his lifetime started from the middle of
Kangxi and ended in the beginning of Qianlong, his lifespan covered
about 50 or 60 years. (lines 15-16).

According to this inscription Liu Zhi was born in the middle of Kangxi,
(1662—-1722) i.e. around the year 1680 to 1690, and died at the beginning of
Qianlong (1735-1796), i.e. around 1740."” The reason that we have no exact
dates is the destruction of all material due to political upheavals long after
the death of Liu Zhi. Nanjing, Liu Zhi’s hometown became the capital of the
Taiping rebels. During the capture of Nanjing in 1853 many inhabitants were
killed and the city was destroyed in the course of fighting. Jin Ding writes:

The tomb of the Master is located outside of the Qubao gate. In the
upheaval of the bandits of Yue'® the whole family was wiped out.
Neither genealogy nor official documents can be found; the generations
before Master Hanying!® cannot be inquired. (lines 14—15).

On the life and works of Liu Zhi see the monographies by Jin 1999 and Sun 2006, also the
works oF BEN-Dor BENITE 2005: 144—153, MurATA et al. 2009: 4—7, FrRankeL 2011: 5-10,
STOCKER-PARNIAN 2003: 114—122, and the articles of Bar 1983: 16—19 and Ma 1985: 31.

I3 The dates of his life vary between 1655, 1660, 1662, 1664, 1671 for his birth, and 1730, 1736,
1739, 1745 for his death. There are also speculations that he was over 60 years old when he
passed away. See Sun 2006: 210.

1o Bar 1983: 18, Ma 1985: 31.

According to the inscription Liu Zhi died in the beginning of Qianlong (around 1735-40),

and his lifespan was about 5060 years. So his birth was around 1670-80, which is not in

accordance to the generally accepted birthdate of 1660 by most scholars.

8 Yue Fei " [F refers to the Taiping Rebellion, which lasted from 1850 to 1864 and caused
millions of victims. The leader Hong Xiuquan had some visions, whereby he identified himself
as the younger brother of Jesus. With his Christian influenced ideology he wanted to destroy
the power of the Manchus, Confucianism and change the society.

19 Master Hanying is the father of Liu Zhi, Liu Hanying X173,
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Personal information about Liu Zhi is transmitted through his own writings,
particularly his personal notes in the preface Zhushu shu 2R (On writing
books) of his biography of the Prophet Muhammad, the Tianfang zhisheng
shilu 77 2288 & #% (Veritable records of the Most Sagely of Islam). The main
source of this biographical book, which is also called Zhisheng shilu®® %52
Bk, Zhisheng lu £E 8% or Zhisheng shilu nianpu %5 B #F0E was the
Persian translation Tarjuma-i Mawlid-i Mustafa from the Arabic biography
Sirat al-Nabt al-Muntaqa written by al-Kazarani.”!

The phrases in which Liu Zhi depicted his life were later adopted by many
authors doing research on the great scholar. Jin Ding also took direct citations
from the preface, especially where Liu Zhi gives us information on his life, his
education and his studies, and the troubles and labours he experienced while
searching for original Islamic books. As Jin cites:

When he was fifteen years old, he sincerely set up his aim in diligent
learning. He studied through the books of the classics, histories, and of
philosophies of the various schools for altogether eight years. Then he
began to read the Arabic scriptures, for another six years. (lines 3—4).

However, his study of books for fourteen years was not enough for Liu Zhi
to do adequate translations and compose Islamic literature in Chinese and so
he went on to further years of study:

As he was about to engage himself in translation, he felt suddenly again
that he did not have enough self-confidence. Therefore he began to
study the Buddhist canons and commentaries for further three years,
and the Taoist scriptures for one year. After that he forwarded to study
137 Western books. (line 4).

The fact that Liu Zhi read and was familiar with 137 Western books has
also been mentioned by Paul Pelliot in his review of Mason’s translation of Liu
Zhi’s biography on Muhammad and he writes: ‘Il est intéressant de noter cette
familiarité de Lieou Tche avec les publications des missionnaires.’*

Even if it is not quite clear which western books Liu Zhi was reading,
they were almost certainly of Jesuit origin and written in Chinese, according
to Pelliot. More than 200 oeuvres had been published by the missionaries at
this time. The books are on different topics of the Christian religion, but also

20 N 1999: 18.

2l The original Arabic biographical work was written by the Persian Sufi scholar Sa’id al-Din
Muhammad bin Mas’tid al-Kazariini (died 1357) and in the year 1383 it was translated into
Persian by his son ‘Afif. See BEn-Dor Benite 2005: 151, footnote 89.

22 Prruior 1922: 415, footnote 2.
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on sciences, geography and cartography, astronomy and philosophy. This
Christian literature certainly had a strong influence on Liu Zhi, notably on the
religious terminology of his Islamic treatises.”

During the process of searching, reading and writing, Liu Zhi became aware
of his shortcomings concerning authentic Islamic literature. So he started on
a long journey throughout China in search of original Islamic literature and
for intellectual exchange with learned scholars. In Henan he luckily could find
a Persian scripture about the life of the prophet Muhammad. Jin Ding writes:

When he was looking for the original Islamic scriptures X /5 &8 4, he
received a complete version of the Zhisheng lu %22 §%* from the Sai
family %% [C> in the town of Zhuxian &4ill in Henan, and he obtained
scriptures of the Wu family 5=[C in several dozen volumes from
a person in Beijing. (All these texts) were written in Western horizontal
script, and came to China during the Yuan dynasty, and were stored
in the secret archive (imperial library), until the period of turmoil of
bandits during Ming times did (these scriptures) start to spread into the
world. (lines 8-9).

So, according to Jin Ding, this original Islamic literature, written in Persian
or Arabic, had already been in China for a long time, since the Yuan dynasty
(1279-1368), when Muslims held high official positions under the Mongols.
Because of turbulent times these books were scattered and by chance came
into private Muslim libraries, where they were finally found by Liu Zhi. These
books became sources for his comprehensive writings on Islamic theology,
philosophy, law and rites, and the biography of the Prophet.

From his youth until old age the Master wrote altogether several
hundred volumes. (line 10).

2 One famous book of the time was the Tianzhu shiyi =5t X (The true meaning of the Lord

of Heaven) by Matteo Ricci (1552-1610). This theological work discusses the meaning of the
Christian god, Christ, Holy Spirit etc. The book was first published in 1603 in Peking, later also
in Canton (1605) and Hangzhou (1607). So it is quite possible that Liu Zhi had one of these
editions among his ‘western books’. The Tianzhu shiyi was translated by Douglas Lancashire
and Peter Hu Kuo-chen: Matteo Ricci, S.J. The True Meaning of the Lord of Heaven (T 'ien-chu
Shih-i), St. Louis, Taipei 1985.

Zhisheng is the Chinese translation for the Prophet Muhammad, literally meaning the Most
Wise, that is the nabi or Prophet. ZHD (1992: 817). The original text on the stone has only
the three characters Zhisheng lu 2252 $% and not the four characters Zhisheng Shilu, which has
been incorrectly printed by Yu 2001: 646.

Sai is a Muslim family name in China; and may be a hint that he was a Sayyid, a descendant of
the Prophet.

24

25



320 BARBARA STOCKER-PARNIAN

Towards the end of his life Liu Zhi retreated and lived like a hermit in the
Qingliang Mountain.

In the later part of his life the Master returned to Jinling 43 %, he lived
in the Saoye House i # % (House of Sweeping Leaves) in Qingliang-
Mountain jG#¢ 111 for more than ten years. There he closed his doors
and delved into deep thoughts. At that time all famous lords, high
ministers and wise men knew about the hermit Liu in Jinling. (line 13).

Despite his fame he did not receive any special burial stone after his
death. The stones near his tomb were all erected in later times by the Hui
community in commemoration of the great Master. The stone inscription of
1910 (Xuantong, 2nd year) was composed by Jin Ding.

The inscription has been published by Weng Changsen #j+=#% and Jiang
Guobang ¥ [B#% in their Jinling Congshu %% # (Collected Writings of
Jinling). In 2001, Yu Zhengui adopted the text in his Zhongguo huizu jinshilu
HH [ B4 41 5% (Record of inscriptions on metal and stone of the Hui
nationality in China).?

4. Translation of the stone inscription?’

The inscription on the stone tablet of the reconstruction of the tomb of
Master Liu Jielian Chongxiu Liu Jielian xiansheng mubei ming FEAZ B\ B

S L B

The (late)*® Master, with his taboo name Zni %, and his style name JIELIAN
I Bk, called himself Yizhai —#7 in his late years. Generations of the Liu
family % [X of Shangyuan | JC district (in Nanjing) practiced Islam studies®.
His father Master HANYING 7 5%, a man of cultivation and virtue, once sighed
and lamented: ‘The Islamic scriptures K /7 #&8 it analyse the doctrine 2 to its

26 The inscription has been published under the title Liu Jielian xiansheng mubei B/ B4k 22
fif. Yu 2001: 646—647. The correct title of the inscription is Chongxiu Liu Jielian xiansheng
mubei ming TEAZB) A FE S A= 220184 (The inscription on the stone tablet of the reconstruction
of the tomb of Master Liu Jielian). The text has many misprints and uses modern jiantizi
(simplified characters), which makes reading quite difficult. Yu Zhengui does not give any
publisher; however there is one publication from Nanjing by Shangyuan jiangshi zhenxiu
shuju EIGii§ IRIEIZEE, 1914-1916.

For the translation I used the rubbing, which was published by Naning 2011: 223 and Yu
2001: 646—647.

The words in parentheses are my additions for a better understanding of the text.

K5 2 % Islamic learning/Islam studies. The term Tianfang X Jj can variously mean Islamic
lands, Arabia, Mecca and Islam in general. Jin Ding also uses Zianfang for these geographical
and religious expressions — Arabia and Islam — in his inscription.
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very essence. It is a pity that there are no Chinese translations available, so
that they (can) spread in the Eastern lands (China).’*® At this time the Master
was still in childhood and had just received books (to begin his learning). He
secretly heard these words and then silently took note of them. When he was
fifteen years old, he sincerely set up his aim in diligent learning. He studied the
books of the classics, histories and of philosophies of the various schools for
altogether eight years. Then he began to read the Islamic scriptures for another
six years. As he was about to engage himself in translation, he felt suddenly
again that he did not have enough self-confidence. Therefore he began to study
the Buddhist canons and commentaries for a further three years, and the Taoist
scriptures for one year. After that he proceeded to study 137 Western books.
Thereupon he was at ease (with his knowledge) and free from misapprehension,
and therefore he took up the brush and began to write. As he was translating,
he was also reciting (the Islamic texts). He wrote in the morning and thought
deeply in the evening. He rejected human affairs, and regarded all things such
as worldly temptations and reputation, as well as profit and office, as floating
clouds passing the sky, and like a breeze (that) came fluttering through his ear
(and of which he did not take notice). After a long time, he considered again that
his (knowledge) was not enough. Once more he packed up food and carried his
book box, and went through Qi*! (North Shandong), Lu (South Shandong), Yan
(North Hebei), Zhao (South Hebei), and came to the capital (Beijing). There
he kept company with court scholars and wise officials, and together they had
academic discussions. (Then) he changed his direction and went to Xiang
(Hunan) and Chu (Hubei), then entered Qin (Shaanxi) and Long (Gansu), in
order to search for handed down scriptures and learned scholars. To the south
he went first to Wulin (Hangzhou), then to Kuaiji (Shaoxing). There he visited
the Goulou stele.’? Afterwards he ascended Tiantong and Zhu Mountain® in
Dasong, and from there he looked down at the blue ocean, and his learning
and knowledge increased immensely. In the Gengzi year of the Yongzheng
reign (1724) he accepted the call of the governor Ma of Yanzhou (Shandong).
He visited the monuments and temple of Confucius, his heart was filled with

30 Nearly the same words can be found in the foreword of Liu Zhi in his Tianfang xingli K77 %

H (Nature and Principle of Islam).

All the following names of places and provinces were also mentioned in the Zhushu shu, the
foreword of the biography of the Prophet, Zhisheng shilu.

There is a misprint in the collection of Yu 2001, the word Xunlou bei UiJI%fi% is in the original
inscription Goulou-bei UjI#fi%, This stele also called Shen Yu bei #IEfH, is a very old
inscription, which according to tradition dates from the times of Xia Yu & & or Great Yu K
&, the legendary founder of the Xia dynasty (ca. 21st-16th cent. Bck). The characters are cut
in old seal script, having the form of tadpoles and are difficult to decipher. The text reports on
the water regulation of the Great Yu. See CHENG 2019: 2.

Tiantong mountain and Zhu mountan in Dasong are situated in the Chinese province of
Zhejiang.
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emotion, and thereupon he departed and returned. At this stage the wealth of
his vast reading and (knowledge through his) great distances of travelling,
sufficed him to honour the words (of his father) and to aid him to follow his
own aim! When he was looking for original Islamic scriptures®, he received
a complete version of the Zhisheng lu % 5§ (Biography of the Prophet) from
the Sai family in the town of Zhuxian in Henan and he obtained scriptures from
the Wu family in several dozen volumes from a person in Beijing. (All these
texts) were written in Western horizontal script,®® and came to China during
the Yuan dynasty, and were stored in the secret archive (imperial library), until
the period of turmoil of bandits during the late Ming dynasty (when these
scriptures) started to spread into the world. These books explain extensively
the heavenly calculations, geography, and are rarely seen in the world (China).
Later on he again obtained the Renjing A#i (Human Mirror) and Gezhi
quanjing®® ¥34=%% (The Underlying Principles to Acquire Knowledge)
(being) all books from Qin (Shaanxi); thereupon most of the old scriptures
and historical works of this religion were brought together and collected. From
youth until old age the Master wrote altogether several hundred volumes. His
first publications are Tianfang dianli <77 #1148 (Law and Ritual of Islam) in
twenty volumes and Tianfang xingli X Ji ¥ (Philosophy of Islam) in five
volumes. Then he also wrote Wu gong shiyi T.I1%Z (Explanation of the Five
Merits) in one volume and Zimu jieyi 7-F}fifFS (Explication of the Meaning of
Arabic Letters) in one volume. When he was older he started to write the book
Zhisheng shilu nianpu %5 T 3% 5% (Veritable Records of the Most Sagely
of Islam), in which he extensively adopted (information) from all Islamic
books, and listed the lifetime achievements of the Prophet (Muhammad). This
work resembles much the category of the book Ziyang Outline’, in which the
years were set as warps and incidents as weft. It goes through all (fields like)
politics and education, law and punishment, rites and music, Yin and Yang, the
Five Elements, customs, territory and people; he compiled comprehensively
and forgot nothing. The book was the result of several decades of intensive
work, and was (finally) finished when he was getting old. At the later part of
his life the Master returned to Jinling 4:F%, he lived in the Saoye House ¥

4 Tianfang jingdian }J74M; Here tianfang jingdian means Islamic scriptures in Arabic or
Persian, these languages Liu Zhi could read.

Western horizontal script 1535747 refers here to Arabic or Persian books. During Mongol
Yuan times many Muslims (soldiers, merchants) came to China, and so Islamic religion spread
in the East.

The Gezhi quanjing, also translated as The complete classic of investigating and extending, is
a book on dogmatic theology, originally written in Arabic. See Murarta et al. 2009: 50.
Ziyang gangmu “KIGH] H (Ziyang outline) is the short form of the work Zizhi tongjian
gangmu THRIBYEYIH (Outline and Digest of the General Mirror). Ziyang is the epithet of
the philosopher Zhu Xi & (1130-1200), who is also called Ziyang xiansheng %5564
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% (House of Sweeping Leaves) in Qingliang Mountain J& 7% 111 for more
than ten years. There he closed his doors and delved into deep thought. At that
time all famous lords, high ministers and wise men knew about the hermit Liu
in Jinling.

In the middle of the Qianlong period, the emperor started the Siku (project)*
and the lost books from the past to the present were collected in China, and
thereupon the Tianfang dianli (Law and Ritual of Islam) was included in the
catalogue. The commentary praises it: ‘being acquainted with Confucian
scriptures, quoting the classics (to complement religious doctrine) and the
wording is elegant and admirable’, alas, how true! The tomb of the Master is
located outside of the Qubaomen gate. In the upheaval of the bandits of Yue*
the whole (Liu) family was wiped out. Neither family genealogy nor official
documents can be found; the generations before Master Hanying cannot
be inquired. The dates of the vitac of the Master cannot be known either.
Estimating from his generation sequence, his lifetime started from the middle
of Kangxi (1662—1722) and ended in the beginning of Qianlong (1735-1796);
his lifespan covered about 50 or 60 years. There is a distant descendant of
him, Dekun {#3#, who is today the religious leader of the Jingjue Mosque
in Jinling. He has the ability to succeed the will of the Master and to carry
the teaching of Master Jielian forward, so that his words will not diminish.
In the year Bingwu year of Guangxu (1906), the commoners and the learned
of the village raised money to repair the tomb of the Master. Altogether they
built a tomb areal of several zhang wide, there are two ornamented columns,
one stone-way, one stone stele, and they urged me, Ding, to compose a text to
commemorate it. Therefore I recorded the main deeds and achievements (of
his life) on the stone stele, so that the people know the location of the tomb
of the great virtuous man of our religion; and further I intend to give the later
generations something that can be modelled on and pondered upon.

The eulogia says:

The lofty Zhong Mountain — is full with spirits and strange beings
The referent Great Master — truly descended here

The lost books are dispersed among bushes — he sought them all and put
them into order

Islam came from the West — more than 1,000 years ago

It is neither Buddhist nor Daoist — it was turning the decadent stage of the
schools and declined

38 Siku Quanshu congmu tiyao U444 4% (Annotated Catalogue of the Complete
Imperial Library) was commissioned by the Qing emperor Qianlong (reigned 1735-1796).
3 Yue fei BHE refers to the Taiping Rebellion, see footnote no. 18.
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The West praises philosophy — we in China honour the Confucian classics
The wrong is not beautiful — then falls darkness down

Shaking hands is the end — love develops its light

He elucidated the religion and explained the principle — and read it in
euphoric tones

As the tumulus was shovelled even — who was to re-erect his memorial
archway and stone

After the tomb was filled up and trees were planted — his fellow countrymen
paid him homage

It admonishes our later generations — model on this outstanding behaviour

2nd year of Xuantong, in 2nd month of Gengxu, on the 1st day of the
lunar month, Yihai, on the 16th day of Gengyin. Composed by Jin Ding 44,
registered in Shangyuan, the coloured feather second degree rank in the salt
and law administration of Wuchang Prefecture, Hubeli, recorded in the Military
Secretariat, Prefecture Magistrate Candidate in Hubei Province.

Writing by Li Zhenghua Z* 1IE{£ of Wujin.
Heading line by Jin Sifen 4l Z5 from Buyongzhi county in Jiangxi.

Stonecutter Hou Renji #{ "4k from Shangyuan.

5. Conclusion

More than 160 years after his death, the famous Muslim scholar Liu Zhi was
honoured and commemorated by a new tomb inscription in 1910. The political
and social changes at the end of the Qing dynasty and beginning of the Republic
(1911-1949) forced Muslim communities to answer the needs of the time.
Therefore Islamic associations were founded, whose aim were to push forward
modernisation and reform education. Jin Ding, president of the Association of
East Asian Islamic Education was fully engaged in this project and composed
a new tomb inscription for Liu Zhi. This great scholar of the 17th/18th
centuries, who was comprehensively educated in Islamic theology, Arabic and
Persian, as well as in Chinese philosophy and other religions, had composed
many Islamic books in Chinese by using Neo-Confucian terminology. Hence
Liu Zhi was considered a symbol and figurehead in the educational reform
movement, and so a new stone inscription in classical style was created. By
erecting this stone stele near the tomb of Master Liu the Muslims of the early
20th century expressed their Chinese way of life and culture using traditional
Chinese forms filled with Hui Islamic content in the hope for a better future.
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The original inscription
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Abstract: The paper is an attempt to analyse the Visakhasasti — the collection of sixty
stanzas praising Lord Murukan of Palani temple composed by Narayana Guru — the
mystic, philosopher and social reformer from Kerala. Several stanzas of this mysterious
hymn (22, 37, 39, 52, 55) have been selected as representative of Guru’s style of writing
characteristic of compositions devoted to Subrahmanyan. Narayanan introduces to his
works the twilight language of Siddhas supported with a variety of figures of speech
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This paper analyses several stanzas of the Malayalam poem Visakha
Sasti — ‘Sixty Stanzas on Visakha’, praising Murukan (Tam. Murugan) of
the Palani (Palani; Tam. Palani) temple in Tamil Nadu, which was composed
by Narayana Guru — the philosopher and social reformer from Kerala.! The
mystical work is included in only one edition of Guru’s works, supplemented
with a commentary by Prasad,> who provides an English translation of this
intriguing composition.> The selection of six stanzas of Visakha Sasti given

! Narayana Guru (1856-1928) —a saint, philosopher and social reformer born in South India. He

is the author of over sixty works composed in Malayalam, Sanskrit and Tamil. The majority
of his poetical compositions were aimed at bringing about social reformation in Kerala. Cf.
BALACHANDRAN 2015; JAYAKUMAR 1999; KRrisHNAN 2018; KuMARAN 2014; NaTarAJA 2003;
Sanoo 2017.

2 PRASAD 2006: 204-231.

Prasip 2015a: 240-274: prosaic commentary; PrasAp 2019: 587-668: the same prosaic

commentary with a word-by-word explanation. The latter commentary has been published as
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below may be treated as representative of the style of composition used by
Guru in mystical poems devoted to Subrahmanyan,* a mixture of the twilight
language used by Tamil Siddhas depicting the mystical union with the Lord,
which is attained by means of the Kundalini experience® and the elaborate
language of Sanskrit k@vya literature.

An excellent example of the repetition of similar letters and syllables —
alliteration — mingled with the Siddhas’ vision of Sakti Manonmani residing
in a@jiia cakra (between the eyebrows) and imagined in the form of a golden or
flowery creeper can be found in stanza 22 of Visakha Sasti:

allisarantakanum allisutapatiyum allivisésabhavanum

yal lilaya bahula sal lilayotati jagallilarayitutané

allisaratiruci vallisanayii palani collisanaya bhagava-

ccillivilasamaya cillilayen manasi tellinnudiccu varanam //22//
O, the One who keeps the [Eternal] Union®
As the One whose Game makes the destroyer of the one
Who uses the lotus as an arrow [Sivan],
The consort of the lotus flower’s daughter [Visnu],
And the one born gloriously of the lotus flower [Brahmavi]

a separate book: PrasAp 2013, first published in 2006. As stated by Prasad in his introduction,
he limited himself to three topics, namely the usage of language, the devotional aspect and
the philosophy of Advaita (PrasAp 2019: 588). The hymn has been translated by Prasad into
English and included in the following book: PrRAsAD 2006: 20423 1. As Prasad states, the work
was discovered by Priyadar$anan, who attached the text as the appendix within a collection of
Guru’s works published by SNDP (Sr7 Nardayana Dharma Paripalana) Yogam, as the Guru’s
authorship seemed to be in doubt. However, Prasad examines the usage of several figures
of speech which the author introduced into the poem, namely the anuprasa, the upama and
the yamaka, and firmly states there is not the slightest doubt that the poem, which proves
proficiency in three languages, namely Sanskrit, Malayalam and Tamil, was indeed the work
of Narayana Guru (PrasAp 2019: 587).

The other hymns devoted to Subrahmanya composed by Narayana Guru are Guha Astakam —
‘Eight Verses on Guha or Subrahmanya’ (1884); Navamarijart (‘A Bouquet of Nine Verses”) —
1884; Sanmatura Stavam or Navamarnijari (‘The Hymn to the One Mothered by Six’ or ‘the
Bouquet of Nine Flowers’) — 1884; Subrahmanya Stotram / Kirttanam (‘Hymn in Praise of
Subrahmanyan’) — 1888; Sanmukha Stavam / Stotram (‘The Praise of the Six Faced God’) —
1887-1897; Sanmukha Dasakam (‘Ten Verses on the Six Faced God’) — 1887-1897; Bahuleya
Astakam (‘Eight Verses on Bahuleya’) — 1887-1897. Cf. BHASKARAN 2015: 44-114.
According to Ganapathy, ‘the twilight language is a clothed language in which the highest
truths are hidden in the form of the lowest, the most sacred in the form of the most ordinary,
the transcendent in the form of the most earthly and the deepest knowledge in the form of the
most grotesque paradoxes’ (GANAPATHY 2006¢: 295).

Tam. udan means ‘together with, altogether, at once’; similarly Mal. utan. Utantai (utanta) —
‘union, alliance, relationship’. Cf. EMENEAU and Burrow 1961: 69-70; PADMANABHAPILLA
2016: 337; DAKSINAMORTTI 2002: 248-249.
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Extremely engaged in the games of the [changeable] universe
Which spread abundantly when united
With the Game of [permanent] Sat —
The game of Pure Consciousness (Cif) which is the play of the eyebrows
Of such a Master who remains the Lord of Palani’s glory
As the Consort of the [Divine] Creeper that displays charms
Of the one who uses the lotus as a weapon [Kaman] —
May [such a Game] arise to shine just a little within my mind!’

The leading concept of the stanza can be described as follows: the games
(lila) of the phenomenal world (jagaf) along with the Game of permanent
Existence (Saf) have their reversed version in the Game of Pure Consciousness
(Cit) performed by the pair of creepers — in this instance Murukan’s eyebrows.
As the embodiment of the Ultimate Reality (paramporul), Subrahmanyan
represents the union of all games played by the trinity of gods, namely Sivan,
Visnu and Brahmavu. The game of the changeable universe, comprising
creation, sustenance and dissolution — the three forms of activity these Gods

allivye Saramakkiyittullavanre antakanum (puspatte astramakkiyittullavanre — kamanre —
Satruvum, atayati Sivanum) alliyute sutaykku patiyayittullavanum (tamarappivil ninnu
Janiccalaksmiyute bharttavayittullavanum, atayatu vispuvinum) alliyilninnum visésaritiyil
bhaviccavanum athava savisesamdaya alliyil bhaviccavanum (patmasambhavanum athava
brahmavinum) yatoruvanre lila mukhantiramano vyapakamdya, atayati ororuttarum
avaravarutetaya tarattil sadvastuvine vaccukontu sattaya tarattilulla lilayotukiti (oré
sadvastuvine vaccukontu srsti sthitilayannalakunna lilakal natattikontit) T jagattakunna
Itlayil ativegam mulukuvan itayayatu, annaneyullavanum valliyute bharttavayirunnukontii
palaniyennu péruperra sthanattinii iSandya bhagavanre kamadévanu cérnna tarattilulla
atyadhikamaya bhamgiyotukiitiya (allisaran — piuvine Saramakkiyittullavan = kamadeévan;
atiruci = atyadhikamaya bharmgi) cillikkoti vilasunnatinre ripattilulla citsvariipamaya
paramporulinre lilavilasam enre manassil alpaminnu telififiu varénamé — ‘May the Game of
the Ultimate Substance, which is the essential form of Cit in the form of the shining eyebrows’
creeper of the Master who is the Lord of the famous place of Palani, while remaining the husband
of the Creeper [i.e., Parvvati], endowed with extraordinary grace which is characteristic of the
god Kaman (the Lotus Arrowed One — the one who makes the flower his arrow means the god
Kaman; the extreme splendour means the extraordinary grace) — [may such a Game] enter to
shine a little bit within my Heart. [He is the one] through whose game the room is made for
the extremely rapid absorption in the game of this phenomenal world [performed] along with
the Game, which is Reality in essence, i.e., bound with the [permanent] Substance of Sat (i.e.,
along with the performance of games, which are creation, sustenance and dissolution, the one
and one only Substance of Sat is kept). [Such is the game] which spreads all around, i.e., which
[is performed] by each of the Gods, namely the destroyer of the one who uses the lotus flower
as an arrow (the foe of Kaman — the one who has made the blossom his weapon, i.c., Sivan),
the one who remains as the Lord of the daughter of the lotus blossom (the husband of Laksmi,
born from the lotus flower, i.e., Visnu), and the one who was born in a particular way from the
lotus or the one who was born from the lotus that is the special one (the Lotus Born One, i.e.,
Brahmavii) — in his own way’ (PrasAD 2013: 51-52). All translations of Guru’s works are made
by the author of the article.
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are responsible for — cannot be undertaken or accomplished until it becomes
associated with the play of Sat. On the other hand, Sat, i.e., permanent and
immutable Existence, is not capable of being involved in games until it
becomes associated with another aspect of Reality — Cit, i.e., Consciousness.
The inseparability of all these games (/fla) with the trinity of Sivan — Visnu —
Brahmavi and Subrahmanyan has been emphasised with the use of alliteration
(anuprasa):® trimirti’s names contain the term al/li, which denotes the lotus
flower, whereas within the compound defining Murukan, the term valli (creeper)
has been included. Not only is trimiirti associated with alli; the same compound
element constitutes the epithet of Kaman (allisara). In other words, the term
ltla ([cosmic] game) corresponds here with the term alli — meaning ‘lotus’ in
the following context: /ila, played by the Supreme Deity, results in various
forms of alli pertaining to the trinity of Gods, as well as to Kaman. Again, the
connection between the Cit game (cillila) and the play of Subrahmanyan’s
eyebrows (cillivilasam) has been suggested with the same figure of speech.
However, there is an indication of the difference here between these two
groups of games: the latter — cil-/ila — can be performed by the eyebrows of
the Lord alone — the husband of the divine Creeper.” Such an emphasis on the
capability of the particular God for an extraordinary performance by means of
alliteration can be found in Tamil Tirumandiram (TM) 2 386;'° the same work
depicts the Mahé&évaran (Paramé&$varan) as the embodiment of the Substance
(porul) which controls the activities of the Trimarti (TM 2 389).11

Alliteration is a repetition of similar letters, syllables or sounds (GErow 1971: 102 nn.).

The reason is Subrahmanyan (identical to Sivan) is the only one Deity who undertakes a task
of anugraha — the bestowal of divine Grace (cf. ARUMUGAM 2006a: 64—65).

Cf. TM 2 386: bhuvanam pataccitum oruvanum oruttiyum bhuvanam pataccitum avarkku
putraraficii / bhuvanam pataccitum ‘bhum’isayarnna asan bhuvanam pataccitum punyanalleé
(NAYAR 2019: 114): ‘He and She (as the concentration of mind) together create the Universe
(puvanam = bhuvanam); for them, creators of the Universe, five sons are there. [The Brahma]
is the One who creates the Universe [pu-vanam] — as the One who is elevated at the top of the
[Lotus] Flower [pii-micaiyan]; He creates the Universe as the One who is Virtuous by Himself
[pu-nniyyan-tane]’.

All translations of TM made by the author of the article are based on the 10-volume edition of
Ganapathy (cf. References — TM). The original text given here is the Malayalam translation by
NAYAR 2019 or NAyar 2007.

T™M 2 389: untulakelum umilnnavanotu andattilamaradévanum adiyumdya paran / pantu
caturmukhan, karanan tannotum kantu ninnu pataccatanipparaya parellam (NAvar 2019:
115): ‘Along with the One who devoured and spat out the seven worlds, with the Primeval
One (adi), the Lord (falaivan) of immortals within the Egg of the Universe (andattu), and
with the one who is the Source [of the World] (karanan), the Four Faced One (Brahma),
Lord — the Substance (poru/) created the world in ancient times (pandu).” The Lord identical
with the Substance is — in accordance with Saiva Siddhanta — Mahesvaran responsible for the
process of manifestation. The one who leads the Souls to liberation is Sadasiva, corresponding
with the Murukan in Guru’s poem. Nardyanan differentiates between these two aspects in his

9
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In Siddhas’ tradition, the space in between the eyebrows constitutes the
sphere of the ajiia cakra — the sixth energy centre, which starts and represents
the moon region of the human body. TM 3 589 mentions a divine dance in the
joint of the eye-bows (sic) which results in the flow of heavenly waters from
the top of the central channel (susumna). Along with that, yogi can experience
the effulgence of bliss.!? The same space of burning consciousness (zerivit) is
the abode of Lord Sivan and His consort — Sakti Manonmani'® in the form of
a flowery twig (puankombu). Tirumilar refers to such a place in TM 4 1112
with the term cilaittalai — ‘the top of the [eye]-bows — cilai’ or ‘the top of the
mountain’, whereas Sakti is defined with the compound kannul — ‘the One who
remains within the Eye (or as the Heart of the [third] Eye) [of the Lord]’.!* In
another mystical poem devoted to Subrahmanyan — Sapmukha Dasakam 1 —
Narayanan provides us with a vision of the heart or the inside of the creeper
of the eyebrows that shines brilliantly with the fire of awakened wisdom while
bringing the flow of amytu."

poem Siva Satakam, stanza 27 (Paramasivan responsible for granting grace) and stanza 29
(Paramésvaran responsible for manifestation). Cf. VENKATARAMAN 2010b: 484.

malaydrnna Sirassita vananir aruvi nilayarnnu payum netunadi itepoyii — cilanka / oliyarnna
sabhayatil tirunatanamatum polivarnnatoru anandajyotiyokkantu iian (‘The heavenly waters
that crown the mountain top spring to flow down [out from the mouth of the river at the top of
the pillar]; through the central channel I could see the unceasing effulgence of bliss [@nanda-c
codi] after the performance of the divine dance in the joint of the bows [eyebrows — cilaiyar
poduvil]’ — NAYAR 2007: 202). With the end of the susumna nadr (pillar), as soon as the ajia
cakra opens, the yogi can experience the bliss along with the stream of heavenly amrta. The
mouth of the river denotes the top of susumna nadi. Cf. VENKATARAMAN 2010c: 708—709.

Cf. TM 4 1147: anbarakkanni ariva manonmani konbara nunnitakkota kulavum / cembonnoli
ccelum gatri nalorum nambiye nokkiye naviluvol — ‘Her eyes are like arrows; She is the young
virgin — Manonmani; She is like a twig, the slender-waisted one, entwined with a flowery
garland. Her body is a ruddy gold, in union emitting fragrance; looking at the Trustful
(Beloved) One, She keeps conversing [with Him] every day’ (NAyar 2019: 344).

kalattala nerrikkannotu mukkannutayol mulattala mankayayu muyanni irippol / Silattalayam
eriyatu nokkiye alacca piankombu polati nilpo] (‘She remains as the playful virgin ready for
performance with her breasts — She is the Heart of the Lord’s Eye — the One who bears the
Eye on the forehead and the crescent in the crown; as soon as the Burning Heat (eri — Mal.) of
Consciousness (Tam. ferivu) appears at the top of the bows [eyebrows] (or at the mountain top),
She remains there as the ecstatically swaying flowery twig” — Nayar 2007: 356). The Sakti is
ready to undertake activity with her breasts which bestow the milk of Grace on devotees; for
that, She remains united with the Lord in @7ia cakra in between the eyebrows. It is the sphere
where the susumna channel, identified with Meru Mountain, ends.
JAanaccentiveluppittelutele  vilasum  cillivallikkotikkul —~ maunappiintinkal — ulliturukum
amrtolukkuntirunnullaliiium /  fanum niyum  ferukkakkalaruvatin -~ arul — ttanmayam
ninnatittarttenulttikunna muttukkutam atiyanatakkitum accil kkolunté //1// (‘The heart of the
creeper of the eyebrow bows shining brilliantly with the blazing fire of wisdom awakened,
having melted what remains within into the flow of the amyrtii, softening the inner essence of
the tender crescent moon that is Silence — for squeezing and uniting me and You [like that]
bring under the control of (or for) [Your] humble servant the pearly pot showering inside the

15
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The aspect of Cit permits the individual being to transcend the sphere of the
phenomenal world for the sake of the sallila — the game of Existence, which
leads the soul to liberation. The game of Consciousness, seen as being equal to
effulgence — as stated by Narayanan — comprises the process of descent, i.c.,
taking the steps which are necessary in order to enter the path of ascension.
Accordingly, TM 4 1091 compares the Sakti — the tender creeper (ilarnkodi) —
to the smoke that rises as the great effulgence (perusicudar) during the fire
sacrifice that is performed in the lowest cakra — miiladhara. The same smoke
releases the flow of amudu [amrtii] in the moon region of the body.'® On the
other hand, in TM 4 1142 the Creeper-Lady (penkodi) — the ultimate effulgence
and the consort of the Supreme Lord (Paraman) — keeps the world moving
forward in the process of manifestation.!’

Thus the game of Cif provides the individual soul with the possibility and
capability of entering the path of liberation, which can be called the game
of Anandam — Bliss. The trinity of aspects which is well-known in Vedanta,
namely Sat, Cit and Anandam, constitutes the level that is rooted within the
Sole and Transcendent Reality. The same Meta Substance remains the centre,
the top (tunga) and the peak of such a trio. Once again Narayanan introduces
alliteration (the repetition of -#-) as well as the figure called climax (sara)'®
to build up the gradation of these three aspects: the first one — sattum — plays
the role of Gradus Positivus, the para-cittum remains the Comparativus,
which is crowned with the Superilativus of parama-muttum. The whole trinity,

honey of the flower of Your feet that is Grace and Truth or sameness (the best quality of grace),
o Tender Sprout [rising] within the [Primeval] Mould!”).

tamakkulali dayakkanni ullilnilkkum évalirul arattitum ilankoti | homapperum cutar ullilelum
nunpuka méviya amutotu mintatu kapuvin — ‘The woman with curled hair adorned with
a garland of flowers, her eyes [filled with] compassion, remains within the Heart; She is the
tender creeper (ilankodi), which blows away the darkness spread within the loom [of the
universe]; the soft smoke that rises within as the great effulgence (peruiicudar) of o6ma [fire-
sacrifice], when united [there] with amudu [amrtit], comes back here — Oh! see!”’ — NAyar 2007:
351). Cf. commentary: ‘The inner murk is anava mala. The homa-fire burns in the miladhara.
The smoke is the power that blends with the vital air (prana-vayu); it reaches the sahasrara and
then descends with the elixir of immortality’ (RAMACHANDRAN 2010: 1253).

paintotiyum paraman itattilannu tinkotiyayi tikalunna jyotiyayii / vinkotipole vilanni varumatal
penkotipole natannitum lokavum (‘The lovely bracelet wearer remains on the left-hand side of
Paraman, as a strongly fixed creeper, as the shining effulgence, like a heavenly creeper — when
it appears manifesting around — the universe keeps proceeding in accordance with this Creeper-
Lady’ — Nayar 2007: 365). The dynamic Sakti, identical to Grace (aruf) remains inseparable
from static Paraman (porul). As the Adi Sakti, She manifests Herself assuming the form of the
visible universe.

‘Sara — a figure wherein is expressed a concatenated series such that each succeeding term
expresses a characteristic improvement in relation to the preceding’ (Gerow 1971: 322). Cf.
Mammata X 43: ‘Climax is the successive rising in the excellence of things to the highest
pitch’ (JHA 1967: 437).
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accompanied by plenty of -t£- words (kattum; svattum; bhrttum) is finalised
with the expression upanisatt-ullilepparaporul — with the first part referred
through -#z- to the trio mentioned above and the conclusion and goal of the
last part, emphasised by the repetition of ///, which corresponds with the name
of Palani (note that the noun selected by Guru to define bliss is mutti, i.c., it
can be classified as the -#£- group). Since both figures of the word (sabda) and
sense (artha) are involved in such a case, the whole figure can be defined as
Sabdarthavarti.’ Moreover, the gradation of the trio, suggesting an up and
down or vertical orientation, has been set in opposition to the inside or within
orientation of the final u//ile, which can be treated as a direct allusion to the
famous Saiva myth of linga.

Narayanan defines this Ultimate Source with the Dravidian term
paramporul, i.e. Ultimate (or Meta) Substance in stanza 52 of Visakha Sasti,
although it is claimed to remain within the heart of Upanisads (upanisattullile

pparaporul):

cattum pirannumulakattulla jivikalakattum purattum anisam
sattum tathaiva paracittum punah paramamuttum nijakrtiyumayi
kattum vibhavasu samipattum annatha purattum yathaiva sakala-
svattum palanyavani bhrttumgabhitvupanisattullile pparaporul //52//

The worldly beings who are born to be dead,
Remain incessantly within and beyond [the birth-cycle],
While blazing with their essential form of Sattii — Reality,
Higher (transcendent) Cit#ii — Consciousness
And again supreme Muttii — Bliss,

Just as the One Abounding in Light (Sun — vibhavasu)
Keeps blazing nearby and far from [its Core];

Thus all the self-possession is owned by the earth of Palani;

19 Sabdarthavarti — ‘involving both figures of word and sense: a type of multiple alarikara
(samsrsti) in which are mixed both sabda and artha alamkaras’ (Gerow 1971: 311).

The process of interiorisation of the famous /iriga myth can be traced back to Saiva Siddhanta
literature: Siva is searched for by Gods when turned into a fiery pillar. The vertical orientation
(from top to the bottom) symbolises the sphere of deceptive logical recognition, since Siva
should be recognised as the innermost Substance placed within one’s heart. Cf. Narayana
Guru’s adaptation in Siva Satakam (cf. Prasap 2016: 42): haribhagavanaravinda sinuvum nin
tiruvilayatalarinfiatillavonnum, hara, hara pinneyitararifiiiitunnii karalilirunnu kaliccitunna
kolam? //6// (‘Neither for Lord Hari, nor for the One who is Son of the Lotus, Your divine
dance (or game) could become that which is to be recognised; O Hara, Hara! All the more,
who [else] would be able to experience that Form, who keeps playing eternally, having seated
within the heart [of each being]?”).

20
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That peak abode (turnga-bhii) is the Meta-Substance
Contained within (or which is the Heart of) Upanisads®'.

TM 8 2437 identifies the supreme state called Paraparam with the liberation
attained by means of Vedantic knowledge of the Tat Tvam Asi kind. Beyond
that, as soon as one becomes Paraparam itself, the cycle of birth and death
ceases for the sake of final Perfection. When the physical body is rejected, the
liberated one shall be Sivam — the ultimate Bliss identical in the Siddha tradition
to paramporul.** The term Paraparam can be understood as ‘that which is
deprived of any aspect of Param, represented by the Parai-Paran (Para Sivan-
Para Sakti) level’, as suggested in TM 8 2285.23 The lack of any Sakti (Parai)
influence protects the liberated soul from the descent into the lower stages of
the Path of Self-Realisation. The same supreme state can be defined as poru/ —

2 nirantaram mariccum janiccumkontii samastalokannalileyum jivajalannal antarikatayute

ripavum bahyatayute riapavumdrnni itamuriyaté sattum atupole paramamdya  cittum
atupdletanne paramamdya anandavum akunna svantam  svardpattotukiati  athava 1T
Jjivajalannaluteyellam akrtive svantam akrtiyakkittivttukontii kattijjvaliccukontéyirikkunnu.
etupole ennal agni athava saryan toftatuttum atupoletanne puraméyum prakasikkunna
svabhavattotukitiyatanallo;  italociccu nokkiyal —sanbattennu  parayavunna — sakalatum
saccidanandasvaripamaya  palaniyakunna avaniyal bharikkappetunnatani. a
unnatabhimikayanu upanisattukaluteyellam saramayirikkunna paramporul — ‘The net of
sentient beings, along with the [cycle of] birth and death everlasting across all the [created]
universe, keeps shining incessantly in the form of interiority as well as in the form of exteriority,
when associated with the essential form of Sattii — Existence as well as Cittii — ultimate
Consciousness and Anandam — ultimate Bliss, or [keeps shining] while assuming an essential
form which is the form of all sentient beings. Similarly, Fire or Sun remains associated with its
self-manifestation, which shines outside as well as nearby. When considered like that, all that
can be called wealth is governed by the earth of Palani, which is the essential form of Sat, Cit
and Ananda. Such an elevated earth is the Ultimate Substance, which remains the very essence
of all Upanisads’ (Prasap 2013: 111-112).
22 o
paraparamakum; pirapparru énna tanatatma,; Sivamdyannirikkum (‘One, who attained
liberation along with these three experienced words: tom (= tvam), tar (= tat), and encompassing
all that aci (= asi), will become excellent Paraparam; released from birth, he shall remain as
Sivam (civam) when united with death’ — NAyar 2007: 745). Cf. Kanpaswamy 2010: 2735:
““Tvam” means “you”, denoting the soul. The word “tat” means “that”, denoting Lord Siva.
The word “asi” is a verb, meaning “is”. Putting it together, the whole sentence indicates that
the soul is Siva.” Cf. GANAPATHY 2006b: 267-283.
paramsivam mélam brahmam [paramam] parattil parambrahmam [paramparan] meélam,
parabodham virififia svapnannalakarritum susupti uramtarum mananditan satyapporulé
(NAYAR 2007: 695): ‘Paramam is above both Param and Sivan (Paramam goes above Para
Sivan, being beyond both the Parai and Paran); Paramparan is what goes beyond [any]
Param (i.e., it goes beyond any Param state as deprived of any Param aspect); [the states are]:
Parabédham [nanavu — the Awakened State], blossomed [from that] Svapnam [kanavu — the
Dream State], after completing [that] — Susupti [sulunai — the State of Deep Sleep], and the
Aloneness of Reality by Itself (unmai tané) which bestows the hard core — Ma Nandi [Para
Maha Sivam — the Great Bliss] State’.

23
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when accompanied with its polarised, kinetic version called aru/ (Grace) — or
paramporul, representing the sharp (sic) top and goal of such a Path, attainable
only after death. The suggestion is that the famous Vedantic scheme of the
process of liberation, crowned with the state of tiriya, can be supplemented
and improved by the Saiva [Siddhanta] philosophical system with the ultimate
state of tariyatita, which is called by Narayana Guru atisuddha nirvana® —
such a state of Permanence, Purity and Transcendence (nittam paraiicuttam =
nityam param Suddham) remains — according to Tirumilar — the ultimate goal
of the extremely pure Saivas (paraiicutta caivar).®

24 Cf. Darsana Mala X (Nirvana Darsanam) (cf. PRasAD 2007: 284-297): nirvanari dvividhari

25

Suddham asuddham ceti tatra yat / Suddham nirvasanam tadvad asuddhar vasananvitam //1//
(“Nirvana is of two kinds, namely the pure and the impure. Of these, pure nirvana is devoid
of vasanas, while the impure is endowed with vasanas’). atisuddham suddham iti suddham ca
dvividham tatha / asuddhasuddham casuddham asuddhasuddham ucyate //2// (‘Pure nirvana
is also of two kinds, namely pure [Suddha] and the extremely pure [atisuddha]. Similarly,
the impure nirvana is named twofold, i.e., impure-and-pure [asSuddhasuddha] and impure-
and-impure [asuddhdsuddha)’). atisuddham tridhd pascad vare caikam variyasi / ekamekam
varisthe ‘tha suddham brahmavidi sthitam //3// (‘The extremely pure nirvana is composed
of three levels; the first is fixed in the great knower of Brahman, the second, in the greater
knower of Brahman, whereas the last one — in the greatest knower of Brahman; thus the whole
pure nirvana is based on the knower of Brahman [brahmavid]’). asuddhasuddham virajas
tamo ‘nyat sarajas tamah / mumuksau prathamam vidyat dvitiyam siddhikamisu //4// (‘The
impure-pure nirvana is devoid of rajas and tamas, whereas another [impure-impure one] is
endowed with rajas and tamas. The former can be found in the seekers of liberation, whereas
the latter — in those who are desirous of magic powers’). dagdhva jiianagnina sarvam uddisya

Jjagatam hitam / karoti vidhivat karma brahmavid brahmani sthitah //5// (‘The knower of

Brahman settled in Brahman, having burned down everything in the fire of wisdom, performs
actions in accordance with destiny, having dedicated it to the welfare of the people’). samnyasya
sarvakarmani satatam brahmanisthaya / yas caratyavanau dehayatrayai brahmavidvarah //6//
(“The one who moves about the world for the sake of maintaining the body (or for the sake of
death), who has abandoned all deeds through eternal fixity in Brahman itself, is the excellent
knower of Brahman’). anyena vedito vetti na vetti svayam eva yah / sa variyan sada brahma-
nirvanam ayam asnute //7// (‘The one who becomes conscious of something only when
informed by others, who is unconscious by himself, is the more excellent one; he always
enjoys the Brahma-nirvana’). svayam na vetti kificin na vedito 'pi tathaiva yah / sa varisthah
sadavrttisunyo 'yam Brahma kevalam //8// (‘The one who is not conscious of anything by
himself, and he is not so even when informed by others, is the most excellent one; he is devoid
of any modifications of mind forever (or is devoid of return [from transcendence] forever); he
is the Brahman alone’). Cf. Yati 2004: 427-453.

Cf. TM 5 1420: sattum asattum sadasattum tan kantu siddhum asiddhum cérnnita melninni
Suddhum asuddhum kalarnnitatuyarnnii nitvam parasuddham saivartam prémamé (‘Having
realized the Existence, Non-Existence and Existence-Non-Existence alone, after breaking the
connection with consciousness and unconsciousness; having remained with no immersion in
the pure as well as impure — that what is eternal (nittam = nityam) and transcendent (param)
is the loving grace (néyam) of [extremely] pure Saivas ([parai]cutta caivar)’ — Nayar 2007:
439). Some commentaries explain the term param as paramporul (BALACUBRAMANIYAN 2017:
320; VADARAIAN 2014/2015: 223), whereas NAvar 2007: 439 and Arumucam 2010: 1526
associate it with the term cutta (paracutta).
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Narayana Guru depicts the sphere of the ajiia cakra once again in stanza
55, by means of several Sanskrit figures of speech. The first can be defined as
a double pratipa, i.e., a type of upama (comparison or simile) in which the
upameya (the object which is being compared) appears to be superior to the
upama (the standard of comparison).?® The latter is represented here by the
crescent, mentioned through its Sanskrit equivalents: paricami— ‘the fifth-night-
crescent’” and vidhukala — ‘the digit of the Moon’. The fifth-night-crescent —
the famous cool-maker (anuspakaran) — is put to shame by the forchead
space of Subrahmanyan. Simultaneously, the [same] digit of the Moon —
the well-known example of brightness (sphurat) — remains dimmed with the
mark made of fragrant musk in the centre [of the eyebrows].?® The point is that
the irony (vyaja)® of such degradation of the Moon for the sake of a ‘stained’
musk spot is based on the philosophical concept of Saivism: the crescent or the
digit, especially the last sixteenth (ama kal@) or the additional — seventeenth
digit (nirvana kala), — are the ‘famous’ amyta makers of the Kundalini Yoga
system.>* Moreover, the central point of such an ironic composition, i.e., the
spot of fragrant musk, is called ka/arnkam, ‘the dot, mark or stain, impurity and
defamation’:

paiicamyanusnakaranaiicunna phalabhuvi carical sukuntalabharaih
kificitsphurad vidhukalancatkalankamatu taiicunna nanmyrgamadam

26 <Pratipa — against the grain — a simile in which an affected pity or blame is directed at the
subject of comparison in the presence of the object, or vice versa’ (GErow 1971: 208).

Cf. Kali Natakam 32-38 (cf. Prasip 2008: 20-22): parampaiicamiccadranum torrupoyi
tiraykkappuram  kurramillennu  téri tiramvittu kappam  kotukkunna nerrikkurikkullil
vinaliyélamaranianaraykkanvaham  carttumurvimanalan — mahadévanum — brahmanum
munparayoraho! mayayilpettirikkunnu citram! (‘The fifth-night-crescent, having regarded
[its descent as natural], having transgressed the wave (or veil), while thinking there is no
fault in that, having rejected its firmness, fell into the spot marked on Your forehead while
paying tribute [to its brightness]; the Lord of the spacious Earth, whose waist is decorated with
a garland of seven oceans, Mahddevan and Brahman, as well as other Gods — oh! — all of them
are trapped by maya’s magic — what a wonder!).’

Prasad compares the musk mark to the spot seen in the Moon: “The forehead region that makes
the fifth night crescent stand aghast, is beautified by the dangling curls and also by the vaguely
seen musk-mark in its middle, like the black spot seen in the moon. If, o mind, within you
melt down these into your being, then you surely will be graced by the God whose bedstead is
Palani’ (PrasAD 2006: 227). However, since the crescent, and not the Moon is mentioned by
Narayanan, it seems to be quite unusual to think of the spot seen in the slender digit.

Vyaja is a type of slesa (pun) in which ‘one meaning may be flattery, the other — reproof — ironic
praise’ (GErow 1971: 294).

Ama kala is said to be placed in the moon sphere within the triangle symbolising Kailasa
placed within sahasrara (or beyond), and described ‘as thin as the hundredth part of the lotus-
fibre’, lustrous, in a shape like the crescent moon turned downward, discharging a stream of
nectar. In the lap of this kala is the nirvana kala, subtler and also turned downward, bestowing
divine knowledge (AvaLoN 1950: 446-449; 457-458).
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nernicil polinniurukil ancitta té palani marcasthitanre krpayu-
ntericolppatittaram udaricikkil ninkaloru paricatvavum pitipeta //55//
Within the forehead space adorned with loads of lovely,
Dangling ringlets which puts to shame
The Cool Maker (anusnakaran) — the fifth night crescent,
The charming [fragrant] musk — ‘The Beast-Ruttishness’ —
Rests as the stain [in the centre] that puts to shame
The Moon’s digit flashing just a little;
O mind, once you become condensed within the Heart
And dissolved [finally into That],
The mercy of the One who ascends the throne of Palani is yours;
If you become elevated by obediently following my words
You will never attain the five-fold state of dissolution.’!

The whole figure of speech becomes comprehensible when analysed in the

context of the Bindu concept in the Saiva system. First of all, Bindu represents
the source of power for the origin of the universe; such a Bindu shines while
entering into the exterior and interior (puram agam engum pukund-olir
vindu — TM 7 1929%). TM 7 1923 states that Kundalini power arises from
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paiicamicandran  afnicippokunna matiriyullatum, torrupinvannippokunna tarattilullatum
canicalamaya, ilakiyatunna nalla kurunirakalotukitiyatum aya nerrittatattil
vidhukalaye, candrakalaye alpamonnu telifiiukanunna tarattilulla kalankamennapole
cernninanniyirikkunna nalla kastirikontulla kuriyum. allayo cittameé, ninre ullil pirnnamayi
telinifiu ninnu ni atil urukiccérukayanenkil ninakkii palaniye mancamakkikkontii sthiti ceyyunna
subrahmanyanre krpa labhikkukatanne ceyyum. enre T upadésatte patittaramakkikkonti
natappu marggamakkikkontu ni atanusaricci uyarukayanenkil ninakku maranamennatu
sambhavikkukayé illa — ‘On the surface of the forehead which stays in touch with charming,
shaking or dangling curls of hair and which is of such a kind that it puts to shame the defeated
five-night-crescent, there is a mark of sweet-smelling musk which remains adhered, just like
a stain that makes the Moon digit shine just a little. O mind, if you remain dissolved within
such a state, having illuminated wholly your inside — the mercy of Subrahmanyan, who resides
while ascending the throne of Palani can be attained by you. As soon as you transform this
instruction of mine into your own conduct and when you make such conduct your own Path,
in accordance with that — if you remain dissolved [within such a state] — there will be no more
death for you’ (Prasip 2013: 117-118).

puramakam ennum pukunnolirum vindutan niram atu vepma, nikalnadam cemmii / urum
unba Sakti Siva padamayi ayur ttiram tannotu géhavumarulum ceyal konté // (‘The hue of
the Vindu that shines forth to enter all around — within and beyond — is silvery white, whereas
that of the spreading Nadam is golden-red; while rejoicing in union, the Catti (Sakti) appears
as the descending Grace of Siva (Civapdatam); along with excellence, they shower their grace
and final release’ — NAvARr 2019: 564). Almost the same phrase, defining the primeval source
of the universe, was used by Guru in his most important philosophical work — Atmépadésa
Satakam 1: arivilum eriyariiinitunnavantannuruvilum ottu purrattum ujjvalikkum karuvinu
kannukalaficumullatakkiterutere vipuvananniyotitenam (‘To the mould — the Core which
shines forth outside and inside as the essential form of the knower who transcends each act
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the primeval Bindu ([para] vinduvil orngu kundaliyum). Another aspect of
Bindu is contained within the body, and becomes transformed into the bindu
of the mind; when associated with wisdom, it becomes the kala@ or portion
of the mind (manamagun kalavindu — TM 7 1935).3* When absorbed by the
kindled fire of the miladhara cakra, it moves upward through the susumna to
the moon region of the yogi’s body; here he is able to drink the ambrosia of
the Moon (matiyatt-amudai — TM 7 1949).3* In TM 7 1959, Tirumular calls it
the Vindu of the ambrosial Moon (amudac-cacivindu).>® Bindu is also said to
rise together with Nadam in order to commingle with the Moon and release
an amyta rain as a response to a fire oblation (TM 7 1971).3¢ The union of the
Bindu and Nadam can be depicted by the image of the dot and the crescent
in Tantric literature.’” Thus the union of the musk dot (myrgamadam) and the
crescent (vidhukala) mentioned by Guru can be interpreted as the gradual
transformation of the Bindu of the body into that of the mind (kala vindu), and

of knowledge — one should bow to That [Core] while chanting, having prostrated oneself
repeatedly after restraining the five senses within’). (Cf. Yat1 2013: 1-7).

kayattilatu miidinattil kalarnnennumayi kayattinul tan manadi kalavinduvakum / néyattil
ninnorilatu ninna vitatakil, mayattil ccérttor manassotalivor (‘The Vindu, when mingled for
three days in the body, will become the mind of the person within the same body — the kala (the
portion of the mind); as for those who remain in loving grace (néyam), it will not leave them; as
for those who wander in delusion (mdyam), it will perish along with the mind’ — NAvar 2019:
566). Cf. SoMasuNDARAM 2010: 2126: ‘In association with mind it gains wisdom and becomes
the Bindu of wisdom (jiiana bindu)’.

varrumdranal korttu mariccuyartti turracculiyanal corukiccutarurru / murru matiyamrtamatu
murayotu erriyunnuvor sivayogikale (‘As soon as the dried fire is kindled, reversed and
strengthened, the condensed whirling fire caused to enter [the susumna] will appear as
Effulgence (cudar); those who can control and drink the Amuda of the Moon-Mind ripened —
again and again — are Civayagis (Sivayogis) indeed’ — NAvar 2019: 570-571).

amrta Sasivinduvila, vindu manniatu amrtappunalayoti agniyil ppulki / amrtasivabhoga
mayayakumatal siddhicernnu amrtakkala Saktiyarnnitum yogiyum (‘“When Vindu perishes to
appear as the Vindu of the Ambrosial Moon, and when the flow of 4muda perishes within the
fire, there is a state of Siva-Bhoga (Civabagam); hence — along with Siddhi — for the yogi shall
appear the preservation (or joy) of the Amuda-fruit [amuda-p(h)alavanam] there’ — NAYAR
2019: 573). The Vindu of the Ambrosial Moon leads to the ultimate state of Siva Bhoga, in
which the yogi can enjoy the permanent Amrta flow.

vinduvum nadavum mévi utal kiti candranétannu talayarnnu ninnal / antara vanattamrtam
vannirum annudi mantram ahitiyakum (‘As soon as the Vindu and Nadam rise together, in
union — and join at the top with the Moon, Amudam will rain down from the distant (or: inner —
antara) heaven, and the mandiram (mantram) from there will become the fire oblation (akuti =
ahuti)’ — NAYAR 2019: 578). According to Somasundaram, the Bindu and Nadam refer here to
the ida and pingala channels (SomasunDarRAM 2010: 2163).

Woobrorre 2014: 2: ‘The Parabindu is represented as a circle the centre of which is
Brahmapada, wherein are Prakrti-purusa; the circumference of which is encircling maya. It
is in the crescent of nirvanakala the seventeenth, which is again in that of amakala the sixteenth,
digit of the moon circle (candramandala), situated above the sun-circle (siiryamandala), the
Guru and the Hamisah in the pericarp of the 1.000 petalled lotus (sahasrarapadma)’.
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finally into the Vindu of the ambrosial Moon (amudac-cacivindu). Hence the
second part of the stanza addresses the Mind (citta), which should perish and
become dissolved within the chest or the Heart (nericil poliiiniurukil aiicitta)
in order to experience the Lord’s compassion (krpa) resulting in the lack of
paiicatvam (death), i.e., immortality (amrtatvam). The figure called virodhavat
(contradictory)®® — which states that the musk dot, though it appears in the
form of the stain or defamation, brings prosperity and bliss, as rooted in the
Saiva concept of Bindu, approves the real process of transformation of the
impure Bindu of the body into the pure Bindu of the Mind within the moon
region of an individual being. This is accompanied by the image of a waning
Moon with only one digit left, or possibly by the vision of a tiny flash of the
additional seventeenth digit, which is to grant amrtatvam through the Lord’s
Grace. As soon as one considers the type of quality and action of a particular
object, i.e., the musk dot, to be contradictory in nature (mrgam — ‘[wild] beast’;
madam — ‘intoxication; ruttishness; exhilaration drink’; kalarkam — ‘impurity’
as opposed to its charm or fragrance), one can find the figure called gunakriya
[virodha] (a type of contradiction) there.* Such a contradiction, however,
can be easily explained and understood by means of the twilight language of
Tirumandiram: the fragrant musk symbolises here the scent of the Lord’s Grace
emitted within the central channel of susumna of the awakened, motionlessly
‘self-centralised’ yogi who is capable of transforming the impure tattvas into
pure Sakti thanks to such a Grace.*’

The whole process of such a transformation which is aimed at the moon
region of the body proceeds by means of opening the lower cakras situated
below the head realm; the highest of them — visuddhi or the throat cakra,
constitutes the border between two regions: the dark one (the body below
throat level) and the bright one (the sphere of the head, symbolising space or

38 “Virodhavat — “contradictory” — a type of arthantaranydsa in which a seeming paradox is
justified’. Cf. ‘The orb of night, though covered with blemishes, delights the whole world; even
if he has faults, confers favours upon others’ (Gerow 1971: 120).

“Virodha — “contradiction” — a figure in which contradictory properties are expressed of
the same subject’. ‘Gunakriya — a type of complex virodha where incompatibility is shown
between actions and qualities or traits of the same subject’ (GErow 1971: 265-267).

TM 5 1459: pavinullil gandham porunnuka pol jivanil Sivam pittirikkum / oviyam pol
unarum vallarkkatu nabhi ananiia natutariyé (NAYar 2019: 428): ‘Within those self-realized
motionlessly in awakening like a still painting, the Heart [of such Jivas] is blossomed with the
fragrance of Civan / Civam (civamanam), like the scent within the flower (pivinil kandam =
gandham) remains united; it is [like] a stick set up in the centre (nadu tari) and embraced by
a musk-deer (navi = nabhi)’. The term nabhi introduced by the author of Tirumandiram here
means also the centre or the middle point, which corresponds with the idea of the stick set up
in the centre (nadu tari) symbolising the activated susumna channel.
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the ether).*! As stated by TM 7 1974, the latter alone is conducive to yoga.*’
In order to mark the boundary line, the Lord’s throat was blackened.** Guru
makes an allusion to this concept in stanza 29:

Jjhaanapradan tridasasénapradhani kulayanattalanujanumay-
kkanandadan palaniyanandavasi galabhunandiyorkka manamé
phénaprabhahasita vénal prabhata ruci dinapradina paramam

yanapradesamatu danasthalasmarana dinaksayattinutakum //29//

O heart, please remember the ultimate happiness
(Or Nandi**) of the throat-spacious [Lord],

Who resides in the bliss of Palani; who bestows bliss on Uma,;
Who is the younger brother of the Elephant-Headed One [Ganapati];
The commander-in-chief of the army of the Gods;

The one who grants wisdom.

Such space of pilgrimage (or the Path [of Kundalint; breath])

Is the ultimate point of the destruction of misery —
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‘[...] the body-space below the throat stands for darkness or ignorance. When the sex-energy
(Sukla) is directed below in this body-space it is dark. When the sukla-energy is sublimated
above the throat, it stands for the amrta and it illuminates the body-space above the throat’
(GANAPATHY 2006d: 214).

uramati medini, untiyilappu viraviya tanmula méviya kilu agni / karumula mitilisayum kaikkilii
kalu viraviya sundaramél méni veliyumé (‘The firm feet [represent] the earth; there is water up
to the navel; the neighbouring area spread below the breast is fire; above the scorched breast
and below the shoulder (neck) there is wind; the neighbouring area of the throat (kanda =
kantha(ra]) and beyond is space’ — NAYAR 2019: 578-579).

ARrRUMUGAM 2006b: 132. Cf. TM 2 521: andamotu endisatannium adhomukha kantham karutta
karuttunarunnilla nérayi / untatu naiicennuraccituvor unarvvillator ventala mala viri

Jjatayoneyanné (‘The Downward-Faced Lord (adomugam = adhomukham) supports eight

directions along with the egg of the universe (andamodu); His darkened throat, nobody knows
the purpose of that. “He consumed the poison” — the non-awakened ones would quarrel like
that; He is the One who bears reddish matted hair and the garland of white skulls” — NAvar
2007: 182-183).

The Nandi may denote the mediator between the Ultimate Reality (Subrahmanyan) and the
devotee or Grace itself, in accordance with TM 4 948: ninnitum cakram nil bhiivi ellam.
mannatayii ninna maya nalnathanum / kannatayii kkarannitum nandipole kunnita ninnii nistha
kontoné (‘The fixed cakra extends throughout the whole universe; it is the golden hall [of
Cidambaram] for the great Lord of the Maya which remained flourishing into that [space];
great Nandi milking (or yielding) the milk of the grace-bearer as a calf (or as melted within),
staying at the mountain top, remains as the receiver of [devotion]” — NAvar 2007: 308). He
can be also treated as the One who bestows bliss, as in TM 7 1804: akam pukkavan atiyanil
arulatal akam pukkum ariyilla arulillor | akam pukkii anandamakki ssivamakki akam pukkavan
nandiyanandiyayi (‘Thanks to the grace (aru/al) He entered the Heart (agam) of His servant;
for those who did not experience [His] Grace, He is not to be known even after entering the
Heart; He entered the Heart having brought bliss [arandam] as Bliss — Sivam [civam]; He
entered the Heart being the Blissful One [4-nandi] bringing bliss [@nandi]’ — NAvar 2007:
548).
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The bright dawn of the summer [season]
Mocked for (or expanded with) the brightness of the foam;
Remembrance of that region of boons
Would be helpful for the annihilation of suffering.*

The throat sphere is the utmost limit for the sirya-mandala associated with
anahata, and constitutes the lowest level of candra-mandala, which extends
from ajiia up to sahasrara and beyond.*® The lowest sphere of the body is
called agni-mandala, spreading upward from the miladhara cakra. As the
visuddha cakra sphere (galabhii) becomes the turning point in the liberation
process, it is associated with the annihilation of suffering and the remembrance
of ultimate happiness (nandi). Guru calls this space the holy area of pilgrimage
or the goal of the path of liberation (yanapradesam), which leads through the
central channel of the body. It is the final point of the destruction brought upon
the disease — the dawn light of the summer season, ridiculed for (or blossomed
with) the brightness of foam. Narayanan’s concept evokes two simultaneous
pictures, namely the vision of the dark ocean of the body churned with the
pestle of susumna or prana and the vision of the sacrificial fire kindled in the
mitladhara pit in order to burn the Bindu and lift it to the sphere of the Sun
(andhata cakra). As soon as all these elements are elevated by the burning fire

4 jianatte pradanam ceyyunnavanum tridasanmarute sénaykku pradhanivayittullavanum
(dévanmarute séenadhipatiyayittullavanum) kolayanayute talayotukitiyavanre
anujanum umaykkii anandatte danam ceyyunnavanum palanimalayil anandattotukkiti
vasikkunnavanum aya subrahmanyanre kanthapradesam nandippikkunna (anandippikkunna)
svabhavattotukitiyatanennu manassilakkikkolluka. allayo manasse, vénal prabhdataruciyute
phénaprabhaye hasitamakkikkalayunna (venalkkalatte prabhatasamayattu pettennu pettennu
varddhiccu varunna prakasattinre bhamgiye nisprabhamakki kalayunna tarattilulla) a
galapradésam  dainyataykku nallavannam dinatvam nalkunnatine laksyamakkikontulla
(duhkhatte tire illatakkikkalayunnatine laksyamakkikontulla) tirtthayatraykku
laksyamakkavunna  pradésamanati  (dhyanavisayamakkavunna — pradéesamanatii) — ella
abhistannaleyum danam ceyyunna a pradesatte sambandhicculla dhyanam jivitattile
dinatakalellam illatayi ttirunnatinii upakarikkum — ‘Please realize within your heart that the
realm of the throat of Subrahmanyan who dwells with bliss (blissfully) at the hill of Palani,
who bestows the gift of bliss on Uma, who is the younger brother of the one endowed with the
Elephant head, who is the commander-in-chief of the army of gods and who grants knowledge
as a gift — is associated with [His] self-manifestation which brings happiness (bliss). O mind,
that region of the throat which turns the foamy-white light of the dawn’s brightness in the
summer season into a laughing stock (i.e., which turns into gloom and obscurity the charm
of the brightness that comes suddenly at dawn during the summer season) is the region which
could have become the goal of holy pilgrimage (that is the region which might have become
the object of meditation), which makes the proper destruction of suffering the ultimate goal (or
which has for its goal the bringing about of the extreme annihilation of grief). The meditation
upon that realm which brings whatever is desired as a gift — may be used for the annihilation
of all miseries in a devotee’s life” (PrRASAD 2013: 65-66).

46 Ganapatiy 2006d: 204
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of Kundalint to reach the moon region of the body, as stated in TM 7 1958,
the cool ambrosia will manifest itself there.*” Secondly, the brightness of foam
brings to mind the concept of the ocean, limited by the atmosphere and dark
clouds, compared to the sphere of the body and throat space in two stanzas of
Guru’s hymns devoted to Sivan (Siva Prasdda Paiicakam 4* and Sada Siva
Darsanam 2%). In both of them Narayanan makes an allusion to the famous
myth of poison swallowed by God which stained his throat with darkness.*
However, the very same accident is recalled in the context of the Lord’s grace
or mercy, which brings down the amytii-flow. Consequently, both visions have
been composed based on a figure of speech called vyatireka (distinction).”!
Each stanza introduces the contrast between the darkness of the Lord’s neck
and the brightness of His Grace or ambrosia, with the limit of the two-way
transformation represented by Sivan’s throat.

In the case of the stanza given above, the contrast between these two
spheres (below and above the neck) is based on the opposing results brought

4T Vinduvam bijam méviya mila nandiyatine agniyal nayamdrnneri | ccantamilla [ati]

bhanuvatine kantham mélakki ccandranil ccalikkil tanpamyté (‘Having lovingly burnt (nayam)
with increased fire the seed of Bindu laid in the abode of the root [cakra], having lifted it to the
endless Sun (banu = bhanu) and above the throat [cakra = kantha], as soon as one unites with
the Moon [region], the cool amuda [appears]’ — NAyar 2007: 307).

kalamuntu karuttatu ni garalam kalamuntatukontu krpanidhiyé / kalamuntoru kontalototta
katalkkalavuntoru stima ninakku nahi // 4 // (‘O the ocean of compassion! Your neck is black,
since you swallowed the blackness of poison; there is a limit for the ocean equal with the dark
raincloud (which is the mark of an open space, or which seems to be the upper border of the
ocean — but there is no limitation for You’). (Cf. Prasap 2015b: 30-32).

kalam karutta kontaluntirunta kontakantelum kalankamunta kantanenkilum kanififiukolluvan /
ilampirakkolunnirunnu minnumunnatattalakkulam kavininia komalakkutam cumanna kunijaram
//2// (‘Having seen Your tuft of hair which has darkened, as if containing a raincloud which
is of the blackness of Your throat (or defilement), although You are the one whose throat is
stained with double [extreme] darkness (or dirt), [You shine like] the dark reddish mountain,
being the charming vessel which has overflowed with the pond raised high at the top of the
head illuminated with the Tender Sprout of the crescent — in order to contain (or bestow)
grace’). (Cf. Prasap 2001: 13-16).

It is quite interesting that in another mystical poem — Svanubhava Giti — Guru introduces the
vision of the one ocean covered with moss which symbolises impurities (malas). As soon as
such a moss (saivalam) is removed, the Ocean appears to be the perfect purity (vaimalyam).
Cf. stanza 20: kaivalyakkatalonnayii vaimalyam puntitunnatoruvaliyam jivitvam ketumenné
Saivalam akalunnatinu paragatiyam //20// (‘The ocean of soleness attains its perfect purity in
such a union; it is itself the proper path; it is the ultimate path [as well as goal] for removing
the moss — as soon as the state of life becomes extinguished.’) In reference to the stanza given
above, the term phena denotes the scum as well. Cf. NAvar 2010: 397-399; Prasap 2002:
67-69.

‘Vyatireka — a figure wherein two notoriously similar things are said to be subject to a point of
difference; usually the subject of comparison is stated to excel the object, surpassing the norm
of its own comparability, hence, an inverted simile’ (Gerow 1971: 276).
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to the devotee by each of them. The throat region results in bliss (@Gnandam;
nandi), whereas the region below bestows suffering or disease (dinam). On the
other hand, as they are inseparably connected and interchangeable, the pun
[phéna] prabhahasita can be interpreted in four ways. From the perspective
of the lower stage, the whole process of transformation brings the positive
result of the blossoming of the foam’s brightness, i.e., the amytii obtained as a
result of the churning of the ocean. From the perspective of the highest stage,
where the ambrosial moon shines, the extreme brightness (phénaprabha)
emitted by the summer Sun of sirya-mandala can easily be ridiculed (hasita).
Again, from the lower perspective, the transformation of the silver Bindu, as
compared to the red and golden hue of fire and the sun, respectively, evokes
a positive association with blossoming whiteness or foamy brightness; from
the perspective of the moon region which extends beyond sahasrara, such
an initial stage would not be impressive enough. In such a way, the point of
transformation is indicated by the ambiguity of the three terms, a kind of pun
which becomes the mark of inner pilgrimage, constituting the movable border
between two spheres: the one granting joy (above the throat) and the other
resulting in grief (below the throat).

One can find an extremely elaborate example of the figure of speech called
prahelika (a riddle or puzzle)®? in the stanza 37 of Visakha Sasti:

déhattil naniti drdhdahanta marttyanatimohattinaspadamatar-
kkoham vivekamote roham vindapi nijasoham nilaykkita vara
ahanyamanam api lokattin-ammydu tadahatte vittu variki-
llahanta tan palani géhasthavahni mayilehattileri varanam //37//

The fixed I-ness [which appears to be the conviction]
That ‘I am identical with this body’,*

2 “Prahelika — a riddle, puzzle, conundrum, a phrase, statement or question constructed
deliberately so that its meaning shall be misconstrued, but in some way intimating a solution to
the difficulty thus created’ (Gerow 1971: 210).

déhamanui fian ennulla urappulla ahanta manusyanii atiyaya mohattinii (satyasatyannal
tiriccariyativikkunna  avasthayute — paramakasthaykkii)  atisthanakaranamayirikkunnu.
ikkaryattil —enikkii yatoru samsayavumilla. T vivekattotukiiti  svayam uddharikkunna
sadhanakitate ‘soham’ enna nila kaivarunnatini (paramamdya satyamtanneyanui nan
ennii saksatkarikkunnatini) avasaramuntavukayilla. 7 lokam nasiccupokunna svabhavatt
otukutiyatanenkilpolum a lokattinre a érravum sitksmamsamaya fian bhavatte appoltanne
upéksiccittu varukayanenkil (upéksiccu varumbol) entorascaryam! a palaniyakunna géhattil
sthiti ceyyunna jyotihsvaripam mayilinumél etrayum tatparyapirvvam kayari (eham = valiya
tatparyam) anugrahikkan ettanam — ‘The confirmed I-ness of “I am the body” conviction
becomes the main reason for the extreme delusion of human beings (i.e., for the extremity of
the state devoid of proper recognition between what is real and what is unreal). There is no
doubt in that for me. Along with this [power of] discrimination, without self-liberating practice
and worship, there is a chance to achieve the state of “I am He” (i.e., to experience the state
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Becomes the basis for the extreme delusion in mortal beings;
Such a conclusion is free from any doubts.

Indeed, without the ascension by means of the power of discrimination
There would be no space (or chance) for the state ‘I am Him myself’;
As soon as one abandons that I-sense [aham] —

The most subtle and sweet aspect of the world
Even as the not dead yet — the I-ness [ahanta] will not approach then;
Thereafter the fire — effulgence which remains in the abode of Palani
Should come and rise within me in the form of medicine for licking
(Or: Should come, having violently mounted the back of the peacock).>

The first part of the stanza becomes the exposition of a logical statement
which cannot be questioned (atarkkoham = attarka + wham), namely ‘The
firmed I-ness that / am identical with this body, becomes the basis for the
extreme delusion in mortal beings’. Is it the case that such an inference (itham
= anumanam) cannot be questioned (atarka), if Narayanan includes the most
essential question, i.e., ‘ko ham’ (“Who am I’), within the very same definition?
He gives us a direct answer in the next part of the stanza: vivekamote roham
vinapi nijasoham nilaykkita vara — ‘without ascending through the power of
discrimination, there is no chance for the inborn state I am Him’. Thus the
final solution assumes the form of the sequence: ko ham — roham — scham.
Still it constitutes the theoretical aspect of the whole matter. The real answer
can be found in the second part of the stanza, where Guru provides us with
a vision of the practical aspect of vivekamote roham, i.e., ascension by
means of vivekam. In the twilight language of the Siddhas, the ascending fire
(vahni... eri varanam) symbolises Kundalini power kindled in the miiladhara
cakra. Although Guru introduces the well-known image of Subrahmanyan,
who vehemently mounts the peacock (mayil éhattil éri),> the final solution

of “I am the ultimate Reality or Truth”). Although this world remains in connection with the
perishable self-manifestation, after the state of myself as an extremely subtle aspect of such
a world becomes rejected, if it comes back, it would be strange indeed! That essential form of
effulgence which resides in the abode of Palani, having mounted with great impetus the back
of the peacock, should come in order to grant grace’ (PrasAD 2013: 81-82).

The second method of translation is accepted by Prasad; he also interprets the phrase
varikillahanta as varikil @ hanta — “if it comes to reject, what a wonder’. Cf. translation: ‘The
self-identity strong that “I am this body” is the cause of utter confusion for humans, no doubt
there is as to this. Without uplifting oneself with this discrimination clear no attaining the
state of “I am That” is reached. As you give up then and there the I-sense, the subtlest part of
this perishable world, what a wonder, then should come that fire residing at Palani riding on
his peacock with all concern for you’ (PraSAD 2006: 220).

Here the form éhattil — Loc. of éham meaning valiya tatparyam — as stated by Prasad, could
be the Mal. version of Sanskrit ehas — ‘anger, emulation’, eha — ‘desirous, wishing’. (MONIER-
WiLLiams 2011: 233).
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is revealed through a different reading of these constituent words. As soon
as one is capable of reading such a statement (and being capable of doing
so is equal to direct experience) as [vahni] mayi lehattil éri varanam, i.e., ‘[the
fire] should come as rising within me in the form of medicine’, the process of
unraveling a mystery comes to an end. Such a multi-levelled riddle has been
crowned with samagata;*® however, the whole vision operates on a variety of
levels, which renders univocal classification impossible. For example, the first
part of the stanza provides the reader with more or less Vedantic concepts,
whereas within the second part the Saiva Siddhanta, Kundalini Yoga etc. is
preferred. Accordingly, the method of ascension (roham) by means of vivekam
(power of discrimination) has been changed for the yogic practice, such as
kindling the Kundalint fire, along with the use of herbal medicines as well as
presumably the Kecari Mudra of Hatha Yoga, suggested by the term /eham,
‘medicine; licking’.”’

The medicinal herb or medicine as the alternative version or equivalent of
wisdom, recognition or liberation (which is the popular concept in the Siddhas’
texts®®) can be depicted with the help of another figure of speech, namely a pun
(Slesa), as in stanza 39:%°

vanbarnnahankarana, konbarnna durvisaya kanbarnna mohanirayda
kinbaka daruvatil vanpapa dustaphalamanbd valarnnu varavé
canba satacchavi nilinbadi sévyamiha nin padabhakti muluvan
sanbadyamakumoru tunbakkanam palani munbalaydadhipa vibho //39//

That ‘Ignorant One’®® — the Nux vomica tree,
Which has the I-sense for the pride-power,
The vile sense objects for branches, the series of delusion for twigs,
Wondrously bears the rotten fruits
Of [one’s own] serious sins when growing [here];

36 <Samagata — conjoined — a conundrum whose solution is already contained in the statement of

the conundrum and is revealed by a different reading of the constituent words’ (GErow 1971:
216).

Narayana mentions this mudra in chapter IX of Darsana Mala (Yoga Darsanam — cf. PRASAD
2007: 277-280): dhyanam antar bhruvor drstir jihvagram lambikordhvatah / yada syat
khecart mudra nidralasyadi nasini //9// (“When the gaze in meditation is fixed in between the
eyebrows, and the tip of the tongue touches above the uvula (the soft palate), then it is khecart
mudra (the “moving about in the sky” position), the destroyer of drowsiness, fatigue and the
like’).

58 Cf. NaNDKUMAR 2004: 195-216.

3 Cf. Gerow 1971: 288.
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Narayanan selects in such a case the Sanskrit name of the Nux vomica, which means ‘immature;
ignorant; stupid’ (kirm-paka).
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May the devotion of Your feet, shining like hundreds of lightning bolts
Which are to be worshipped here by all, starting from the gods,
Become totally transformed into the tip
(Or: the power of discrimination; medicinal herb),

Which becomes the complete fulfillment [perfection],

Lord of temples, headed by the one at Palani!®!

The image of the tree representing the phenomenal world or the individual
soul (jivatman), which is well known in Sanskrit literature, can be found
respectively in Bhagavad Gita XV 1-3¢2 and Sankara’s Vivekaciidamani 145.53
The former concept refers to the famous idea of the asvattha tree growing in
circles; however, stanza 3 states its essential form is not to be grasped here (na
rupamasyeha tathopalabhyate), hence it should be cut down with the strong
sword of detachment (asangasastrena drdhena chittva). The latter vision
is based on the Upanisadic image of two birds dwelling on the same tree,*

o1 valiya valippattotukitiyatum ahankaramakunna valiya konbukalotukiitiyatum

durvisayannalakunna kanbukalotu kitiyatum mohannalute nirakaldakunna ilakalotukiitiyatum
ayva  kanniramarattil  vanpapannalakunna  dustaphalannal — ascaryakaramamvannam
valarnnu varunna sandarbhattil nitru minnalppinarukal onniccuntayal ennatupoleyulla
Jyotissakunna svaripattotukiitivavanum dévanmar tutanniyavaral sévikkappetunnavanumaya
ninre pdadattilulla bhakti ihajivitattil muluvanum svantamayittirunnatinulla vivekam nt
untakkittaranam palani tutanniya ella ksétrannalkkum adhipandyirikkunna vibho — ‘As it
happens to the Vomica tree endowed with the Great Pride, the great branches which are I-sense,
the twigs which are the vile senses and the leaves which are a series of delusions — to grow and
bear miraculously the rotten fruits of great sins, may You grant the discrimination power so
I may make all my own the devotion of Your holy feet worshipped by those [beings] starting
from the gods and associated with the essential form of effulgence which is like a hundred
lightning bolts put together — O Lord, who is Master of all the temples starting from the Palani’
(PrasAD 2013: 85-86).
urdhvamiilamadhah sakham asvattham prahuravyayam / chandamsi yasya parnani yastam
veda sa vedavit //1// (‘They say that the fig-tree has its roots above and its branches below.
Its leaves are the texts of sacred hymns, and the one who knows that is the knower of
Vedas’). adhascordhvam prasrtastasya sakha gunapravrddha visayapravalah / adhasca
milanyanusantatani karmanubandhini manusyaloke //2// (‘Its branches spread upward as well
as downward, they have grown thanks to three gunas; the shoots are the objects for senses,
whereas the roots having deeds as their consequence, extend in all directions downward, in the
human world”). (Cf. ZagnNer 1969: 359-361).
bijam samsrsti bhumijasya tu tamo dehatmadhir ankurah ragah pallavam ambu karma tu
vapuh skandho ‘asavah sakhikah / agranindriyasamhatis ca visayah puspani duhkham phalam
nanakarmasamudbhavam bahuvidham bhoktatra jivah khagah //145// (‘Taking this world as
a tree, the seed of this tree of the world is famas; the idea of the Self as the body is the sprout
of that tree; the attachment is the twig and actions the water, whereas the body is the trunk; the
different senses are the different branches; the objects of the senses are flowers; pain is the fruit,
and the human soul is the bird that lives on that tree and eats the fruits of various sufferings
which rise from different kinds of actions.”) (Cf. MADHAVANANDA 1944: 63; 49-50).
% Mundaka Upanisad 3 1-4; Katha Upanisad 1 3 1. RADHAKRISHNAN 2010: 622, 686 in both
cases mentions the Rgvedic source.
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although it remains incomplete, as the Rgvedic source (I 164 20-22) mentions
the sweet fruit [of immortality] grown at the top of the tree, eaten by those who
had recognised the Father.®

The vision of the Siddhas in which the Nux vomica (Strychnine tree)
has been appointed to the role of the earthly life symbol on account of its
bitter, poisonous fruits, restores the ancient scheme of the vrksa, which has
immortality and the process of liberation as its essential and immanent aspect.
Such a scheme may be repeated in many stanzas of TM along with exchange
of personae dramatis; the constant aspect is the immanence of the liberating
elements included within the cycle of self-realisation. An excellent example
can be found in TM 9 2887, where the palmyra palm tree (symbolising
susumnd), sheltered in the neem tree (the body), becomes depicted as hiding
the snake within (Kundalint Sakti).* TM 9 2901 mentions both the strychnine
and the neem tree growing in the water lily pond; those who do not eat the
sweet plantain mixed with honey will waste their life for the bitter fruit of
the Nux vomica tree.”” In Saiva Siddhanta tradition, Grace (aru]) along with

8 dva suparna sayuja sakhaya samanam vrksam parisasvajate / tayoranyah pippalar
svadvattyanasnannanyo abhicakasiti //20// (‘Two fair-feathered friends joined together, are
clinging to the same tree; one of them eats the sweet fruit, the other looks on without eating.”)
vatra suparna amrtasya bhagam animesam vidathabhisvaranti / ino visvasya bhuvanasya
gopah sa ma dhirah pakamatra vivesa //21// (“Where these two fair-feathered ones vigilantly
sing the praises of wisdom about their share of immortality, the mighty herdsman of the whole
universe, the steady one, entered me, the ignorant one.”) yasmin vrkse madhvadah suparna
nivisante suvate cadhi visve / tasyedahuh pippalam svadvagre tan non nasad yah pitaram na
veda //22// (‘On that tree, where all these birds eating honey nest and procreate, at the top of it
there is a sweet fruit; no one who has not recognized the Father, eats it.”). Cf. MULLER 1965:
146.

% TM 9 2887. Cf. NaTARAIAN 2018: 443-444 (‘From the Bamboo Shoot arose a Margosa

tree, close to the Margosa was a Palmyra, in that Palm is a Snake; knowing not to drive that

Snake and eat it, the Margosa tree withered away’). minkil mulayil mulaykkumoru vénbuntii,

venbil ccérnnu valarum panayiloru / pambuntii; pambine tturatti ttinnatatal vénbu kitannu

vetikkunnahéo (‘From the bamboo shoot arose the neem tree; within the palmyra palm which
found shelter in the neem tree, there is a snake; when there is nobody to chase out and eat the

snake, the sheltered neem tree would explode to blow away’ — NAyar 2007: 888—889).

kottiyum ambalum pitkkum kulamatil ettiyum venbum itindyoru valayum / kattiyum tenum

kalarnnunnator ettippalattinayii iliyvunna miidhar (‘Within the pool with water plants, where
water lilies blossom there is the strychnine tree and the neem tree; those who do not eat sweet
plantain mixed with coagulated honey, become exhausted for the fruit of the strychnine tree” —

NAvar 2019: 888). ‘In the tank of water-plants where the water-lily blossoms (are) the

strychnine and the neem; those who do not eat the sweet plantain along with the plentiful

honey hanker after the fruit of the strychnine tree’ (GaNapATHY 2010c: 3288). ‘The different
meanings of the terms are: 1. Water-plant — useless things, anger, jealously, a name, the twenty-
four external principles, knowledge, arman; 2. Water-lily — afflictions; desires, form, the body
of the five senses, Pati; 3. Tank — the human body; samsara-sagara; earthly life, the world;
4. Strychnine — poison, anava-mala, worldly enjoyments; 5. Neem — bitter, earthly life; maya;
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the nectar of immortality (amuda) which brings liberation can be granted by
the Lord’s feet alone; from the bhakti perspective, Narayanan follows such
a concept while pointing at Subrahmanyan’s holy feet (ninpadam) in the second
part of stanza 39. In fact, the pair of lotus-feet can be treated as the means by
which one attains the final goal — the ultimate stage of transcendent Substance
(paramporul). Hence Guru mentions the necessity of bhakti transformation
into the tumb[a] (tunbakkanam) — a pun which means ‘[ultimate] consciousness
(arivii), brightness or clearness (telivii); the tip (arram)’ — or ‘the medicinal
herb’ (Leuca indica).®® Such a tip (arram) represents the point of transgression
from the sphere influenced by Sakti (Parai) into the realm of Siva (Paran)
protecting the soul from descent and leading to the sphere of paramporul,®”
defined as the complete Fulfillment or Perfection (muluvansanbadyam). 1t is
worth emphasising here that in Tamil literature the poisonous properties of
strychnine are attributed to women as being extremely attractive and bitter at
the same time,”® whereas Narayanan selects in this case the Sanskrit term for
Nux vomica, i.e., kimpaka — ‘the ignorant one, immature’.”!

6. Sweet plantain — ambrosia, eternal life, jivatman, tirodhana sakti; 7. Plentiful honey — juice,
liberation’. Nux vomica symbolises passions, earthly life (TM 9 2901) — GanapaTHY 2006a:
554.

This medicinal plant has its equivalent in the Tamil language (fumpai — white dead nettle;
Leucas [Leuca aspera]). EMENEAU and Burrow 1961: 218.

The same sequence of consciousness-brightness-medicine-tip appears in stanza 49, wherein
the tip defines the borderline of Sivan’s soft clothes framed with small bells, covering the
Lord’s holy feet. The sound of these bells symbolises Para Nada in Saiva Siddhanta,
whereas the lotuses of the feet bestow Grace on devotees: tumbarra samsarana vambarru
nokkilitil amburru pokayaruté munbarrataya katha pimbatra vannatinu pimbum yathaiva
tatha / enpaksaminnitinu kanbarru pom palani vanburra dévapadamam sambattile mani
cilambarramarnna mrdu ponpattile smaranayal //49// (‘The world of samsaram, devoid of
any knowledge (or medicine), if considered, appears to be deprived of any greatness of power.
Do not set any deep affection on that! After the story which is devoid of “before”, the coming
[of yours] appears here, and again after that — just as it goes on — and so on. My share in today
will move on as freed from that binding stick, thanks to the remembrance of wealth — God’s
feet endowed with the greatness of Palani — as well as the soft golden cloth, the tip of which is
made of gem-filled jingling bells’).

TM 1 204: ila nallatakilum ettipaluttal kulayatil nallakanikantu bhujikkalaka, mulamulla
mottenti mandahasippor tam valayatil cittamatu vilakki valenamennum (‘Beautiful it is,
although the leaf is of the strychnine tree; when ripened, do not consume its attractive fruit
shot forth in bunches; the lovely-breasted ones, who throw charming smiles: please step aside!
Do not heat up your heart for them!” — NAvar 2007: 87-88). Cf. VENKATARAMAN 2010a: 252.
On the other hand, Narayanan ironically depicts coquettes in Siva Satakam as carrying a cloth
money bag (kili) instead of their breast: milimunakontu mayakki nabhiyakum kuliyilurutti
marippatinnorunni kiliyum etuttuvarunna mankamar tanvalikalil ittuvalaykkola maheésa! //69//
(‘Having made me soft with a side-glance, having rolled [me] inside the pit of the navel,
ready for turning [everything] upside down, carrying a cloth bag [as their breast], coquettes are
coming — o Mahé&s$an! May I not become entrapped while dropped on their paths!’). The same
term can also denote a cloth bag with medicinal substances used in the Ayurvedic system of
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The language of Narayana Guru, although deeply influenced by the twilight
language of the Tamil works of the Siddhas, might have been reorganised
and revived in accordance with the rules of the Sanskrit theory of poetics.
Or, is it so that Guru’s profound knowledge of k@vya literature enabled him
to compose riddled, multi-levelled mystical poems based on metaphorical
concepts of the Siddhas, rewritten with the help of elaborate Sanskrit figures
of speech? In other words, would Guru’s style of composition be of Tamil
or Sanskrit derivation? Narayanan introduces to his mystical poem plenty of
Sanskrit compounds, such as vibhavasu (the One Abounding in Light = the
Sun) or anusnakaran (the Cool Maker = the Moon) which play a key role
in the construction of the complex figures of speech. On the other hand, the
author of Tirumandiram exhibits a great proficiency in Sanskrit language;
apart from the loan words (such as bodam = bodham; codi = jyotis) introduced
in a purely philosophical context, he uses Sanskrit expressions while building
the deeply mystical structures with both the philosophical and poetical means
of expression.”” However, one should consider another option: Guru’s mother
tongue — Malayalam — is a mixture of Sanskrit and Dravidian by itself, hence
for the author of Visakha Sasti the employment of both the Sanskrit and Tamil
style of composition is a natural process. As preferred by Narayanan, the
main idea included in the majority of the stanzas can be defined as the riddled
exposition of so-called transition points (I hesitate to use the term arram in
such a case) — the climax that symbolises the very moment of transformation of
both the macro- and microcosmic dark sphere — iru/ — as opposed to the sphere
of Grace (arul). Thus the essential solution of each stanza, riddled by means of
both Sanskrit poetics and the twilight language of Tamil tradition, might have
been perceived (or experienced) as an activation of liberating power — as soon
as such a stanza has been deciphered in one’s mind.

treatment. Thus women — as associated with sensual love — represent the opposite aspect of the
process of liberation here. Siva Satakam 24 mentions the three remedial herbs (marunnumiinnu)
— most probably the sat, cit and anandam trinity — which can be found at the top of the
mountain (malayatil): malayatiluntu marunnu minnu panbum puliyumatinnirupatumuntkaval /
pulayanetuttubhujiccupatiyinnum vilasati niyumetuttukolkanerice //24// (‘ At the mountain top
there are three remedial herbs, guarded on both sides by snake and tiger; the untouchable one,
having attained and taken half [of such a medicine], shines again [with purity]; o heart! May
you grasp and taste [the same]’).

An excellent example can be stanza 5 1459: piavinullil gandham porunnuka pol jivanil sivam
pittirikkum / oviyam pol unarum vallarkkatu nabhi anaiiiia natutariyé (NAYAR 2019: 428):
‘Within those self-realized motionlessly in awakening like a still painting, the Heart [of such
Jivas] is blossomed with the fragrance of Civan / Civam (civamanam), like the scent within
the flower (pavinil kandam = gandham) remains united; it is [like] a stick set up in the centre
(nadu tari) and embraced by a musk-deer (navi = nabhi)’. The usage of the Sanskrit loan word
navi = nabhi, which is the pun (‘musk-deer’ and ‘the centre; middle point’) is adapted to the
philosophical context: the vision of the central stick of susumna becomes perfumed with the
musk-deer or the Middle State [of Grace].
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Abbreviations

Mal. Malayalam

Tam. Tamil
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Abstract: In this paper, [ analyse a thought-provoking 1986 novella concerning falconry
from a contemporary perspective. Breaking an Eagle depicts a process during which
a recalcitrant and adamantine wild falcon is tamed into an acquiescent hunting tool
through a series of manoeuvres that annihilate its willpower. [ propound this is analogous
to a phenomenon dubbed ‘PUA’ that is permeating every section of contemporary
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1. Introduction

There is a civilisation where eagle worship among ethnic minorities in
north China can be traced back to the prehistoric era.! The extant records of
hunting facilitated by eagles can be attested in the poetry anthology W4t Shi
Jing ‘Book of Songs’ cumulating poems composed in the Zhou (1046-256
BC) dynasty, as well as the narrative historiographical masterpiece /% Zuo
Zhuan ‘Commentary/Chronical of Zuo’ of the Spring and Autumn (circa
770476 BC) period (Across CHINA 2012, ZHANG et al. 2018). As documented
by a court scribe and astrologer Sima Qian (circa 145-90 BC) in the iconic

1 Jiang 2013, Ma 2013, SonG and ZHANG 2016.
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classic 521 Shi Ji ‘Records of the Grand Historian’ circa 90 Bc (ALLEN 1981,
KEern 2015), the prowess of eagle training was fully fledged during the Qin
(221206 BC) dynasty and the privilege of eagle hunting was enjoyed by the
upper classes as a preponderant entertainment. During the Tang (618-907)
dynasty, eagle hunting was particularly prevalent among the aristocracy, so
top-rank trained eagles were deployed as tributes paid by the Jurchen ethnicity
to the feudal Tang and the following Liao (907-1125) sovereigns (Ma 2013,
FaN et al. 2013), as recorded in an early medieval classic At 52 Bei Shi ‘The
History of the Northern Dynasties’. Emperor Yang of Sui (r. 604—618) used to
summon over ten thousand falconers, and since the Tang dynasty, there had
been dedicated royal institutions nurturing and catering for various birds of
prey, both of which indicate the popularity of eagle hunting in pre-modern
China prior to the demise of the imperial Qing (1644—1911).2

The orthodoxy and ethos regarding falcon taming and falconry can still
be attested among Manchus in Inner Mongolia and Jilin Province,® the Naxi
ethnic group in Yunnan Province (HE 2015, SonG and ZHANG 2016), as well as
Chinese ethnic monitories in Xinjiang Uygur Autonomous Region (Cao 2013,
Znu 2018). For instance, the mysterious Akqi County, resided by the Kyrgyz,
is dubbed ‘the home of falcons’ where extant four-millennia-old falcon-
training customs and prowess still prevail;* similarly, the Kazakh ethnicity has
been hosting competitions for trained golden eagles, the entries of which entail
predating hares, foxes and wolves.’

Eagle taming and falconry have been recounted by a myriad of fictional
works such as 5/ Lie Ying ‘Hunting Eagle’ (Chapter 6. Ma 2010), #%/&
Ao Ying ‘Training an Eagle’ (LAoTeNG 2015) and 4 Ying Nu ‘Eagle Slave’
(Chapter 16. FEITIANYEXIANG 2017), as well as documentaries and interviews.°

In this paper, I investigate a 1986 novella 7% /& Ao Ying ‘Breaking an Eagle’’
(trans. Wu 1990), which has its setting in Inner Mongolia and as indicated by
its title, concerns eagle taming and falconry. Breaking an Eagle (henceforward
Eagle) was composed by a prolific Manchu writer and screenwriter #X K4
(1931-2019) (Zuanc 2019), and was later compiled in his novel collection

ZHENG 2007, Ma 2013, SoNG and ZHANG 2016.

Across CHINA 2012, JianG 2013 and Car 2015.

AKQI Tourism Bureau 2018, He 2018 and GUANGMING DaiLy 2019.

Liu et al. 2017, Xinaua News 2017 and ZHANG et al. 2018.

Hou 2010, Across CHINA 2012, Cao et al. 2016, HE 2018 and GUANGMING DaiLy 2019.

The animal in the novella is a 55 /& lieying (Lit. ‘hunting eagle’), viz. a falcon, yet the translator
adopts an umbrella terminology [& ying ‘eagle’. In this paper, I use both terminologies to
denote the animal.
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entitled 7§ =Jiff Xisangi in 1992. Being a Beijing-born ethnic minority and
descendant of the Aisin-Gioro aristocratic clan (BEuiNnGg EVENING NEws 2019),
a substantial proportion of Zhao’s writing concerns Manchu bannermen
from both ends of the social spectrum dwelling in this city, exemplified by
an award-winning novel entitled /A 312 )l Gongzhude Niier ‘Princesses’
Daughters’ (trans. mine) that chronicles the travails of late Qing princesses
over three generations and demonstrates the bannermen’s incompetence and
degeneration, embedded in an elaborate and comprehensive depiction of
Manchu precepts and ethos (Rao 2019). In terms of linguistic aptitude, Zhao
exhibited an adept adaptation of Beijing vernacular in writing to characterise
ancient Peking and its Manchu banner inhabitants in a humorous fashion, as
well as innovative integration of colloquial expressions derived from both
Manchu and Han dialects (Hao 2005, WanG 2017). I postulate that the salient
attributes regarding the themes and language styles of Zhao’s writing can
also be indicated by a leading television serial £3iR )L Huangcheng Genr
‘At the Foot of the Imperial City’ to which he contributed as a screenwriter
(Gao 1993), as well as the title of his compilation, viz. Xisangi, a local area
in Beijing named within the Qing framework of /\jifbagi ‘Bight Banners’.
Therefore, Zhao’s fiction is in a sense analogous to works such as 1EZL il
'~ Zhenghongqi Xia ‘Beneath the Red Banner’ (trans. Conn 1981) composed
by another iconic Manchu writer 7 5% Shu Qingchun (1899-1966) (WaNG
1986), who was illustriously renowned for his pen name &+ Lao She and
splendid literary prominence.®

2. PUA in China

PUA, an acronym for Pick-up Artist, denotes heterosexual men who
are self-identified as dating coaches and their acolytes striving for sexual
success with women (Strauss 2005, Baker 2013) and cultivating a sexual
work ethic in intimate enterprises (O’NeL 2018: 1-23). Individual PUAs
may be members of the highly organised Community of Practice (EcKerT
and McConNeLL-GINET 1992, WENGER 1998), which originated in the US
and which emphasises interaction and skills as the quintessential means of
seduction, rather than physical attractiveness, social status or wealth, yet
contains issues of im/politeness and in/equality (SPENCER-OATEY 2008,
HamBLING-JONES and MERRISON 2012). A preponderant ingredient of pick-up
artistry lies in establishing confidence via fostering self-aggrandising conduct
and recurrent practice (DAYTER and RUDIGER 2014; 2016: 65, 2019), whereas
PUA communities also harness purposely-designed imitation, personal

8 Bickers 1994, Liu 2010, Auersact 2013 and Fusint 2013.
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narrative and success/failure vocabulary and frames to attain reverence,
nurture expectations and preserve authenticity (DayTeEr and RUDIGER 2014;
2016, 2019). Cyberspace abounds in PUA movements propagating expeditious
seduction and selling imposter identities, as well as detrimental PUA-owned
and PUA-run businesses in diverse forms of marketing, the techniques of which
are comprised of so-called ‘seduction scripts’ and rely on ‘misappropriating
science’ to promote talk-in-interaction (DEnes 2011: 414418, O’NEeL 2018:
151-152). In addition to online platforms that mediate an array of functions
such as exchange of experiences and phatic communication, self-proclaimed
PUA gurus are active beyond the virtual realm: by means of initiating training
in the form of face-to-face seminars, written materials and ‘sarging’ sessions,
PUA practitioners successfully enrich the industry with a financial component
(DayTER and RupiGer 2019, RUDIGER and DAYTER 2020).

The concept of PUA was imported into China in 2008 from the US, with
an initial aspiration to facilitate Chinese males to establish interactions or
relationships with the opposite gender by means of accumulating strategies
and psychological tactics (GETCaNA InsiGHTs 2018). Nonetheless, in the
following decade, it subsequently degenerated into to abhorrent conduct
intent exclusively on sexual intercourse. Currently, the English-language
acronym PUA refers to both this cohort of lascivious men and their persistent
harassment and emotionally manipulative techniques such as secret
photography, urging suicide and annihilating women’s self-esteem.” Worse
still, PUA has developed into an enormous, highly profitable industry, in
which the widely permeated PUA programmes provide step-by-step guides to
dominating women, endeavouring to capitalise on social and gender inequality
and openly promulgating misogynistic remarks (L1 2019, L1 and Zuo 2020).
Nevertheless, given the fact that the PUA business is Internet-based (although
a series of government crackdowns have been conducted) (Du and Yuan
2019), eradication of this illicit industry chain is gruelling (Bu 2019, Znao
and Lu 2021b).

By virtue of the surging visibility of PUA, the English-language terminology
has been adopted into the Chinese language as a neologism, the function and
connotation of which have been adapted accordingly. Apart from heterosexual
(and presumably homosexual) relationships, the construal of PUA has been
applied to the field of interpersonal interaction to refer to emotional abuse in
a broad sense; moreover, under occupational circumstances, PUA becomes
synonymous with exploitation and suppression, dubbed BRIZPUA zhichang
PUA ‘workplace PUA’. Notwithstanding being newly coined terminologies,

9 Xu and Ya0 2019, Zuou 2019, Zuao and Lu 2021a.
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‘PUA’ and ‘workplace PUA’ are widely employed not only at the grassroots
in oral and written communication, but also in online entertainments such as
it Qipa Shuo 1 Can 1 BB’ (IQIY1 2021a, 2021b), and even mainstream
media such as the state-owned newspaper Legal Daily and China’s official
state-run press agency, Xinhua News Agency (YanG 2020, Znao 2020a,
2020b). It is noteworthy that PUA can be used either under its initial word
class as a noun, or alternatively, under a derivational category of verbs, as in
Example (1) extracted from the entertainment show ‘I can I BB’.

(1) A: A2, i fEPUATR.
Wait, he was PUA-ing me.

B: Wripind, il . UE, Xt Z&PUA.
I’ve heard but never seen it before. Ah, this is PUA.

A REEIXFEPUASE 1IN, SR JE A L 5k, AR H A -

You’re always like this: you PUA others and walk away, freewheeling.

C: JBAPUALR, (HZIRANIE 7453 T .
I didn’t PUA you, but you put words in my mouth.

(I Can I BB. Season 7. IQIYT 2021a. Trans. mine).

3. Discussion

At the beginning of the novella Eagle, the protagonist in Lao Chen’s film
script is subject to a prodigious amount of animadversions, rendering him
physically and mentally fatigued, as shown in Example (2). The protagonist’s
experience in the 1980s coincides with the phenomenon of workplace PUA
pervading contemporary China. In the 2020 Chinese workplace, approximately
63.65% of employees have experience of being exploited and/or bullied in
a PUA manner, ranging from degradation, abasement as well as suppression
of entrepreneurial and innovative vigour, to unmanageable workloads,
deprivation of time and resources as well as sexual harassment (GrLoBaL
Tmmes 2020, ZuaopriN 2020). On Weibo, a Chinese Twitter-like microblogging
application with approximately 550 million monthly active users in the
first quarter of 2020 (Lar 2020) and the most popular social media platform
functioning as an interest-based social network, an ideological arena and
a strategic tool for empowerment of grassroots advocacy by virtue of its robust
attributes of spreadability, connectivity and civic engagement,'* a hashtag #J1
PUA# zhichang PUA ‘#workplace PUA# had garnered over 670 million

10" Han and WanG 2015; Han 2016, 2019, 2020; Han and Jia 2019.



362 AIQING WANG

views and attracted more than 78,000 posts by April 2021. In terms of the
causes of workplace PUA, they lie in the expeditious economic surge and fierce
competition in China, accompanied by relatively underdeveloped institutions
and regulations (L1 and Zuo 2020, Zrao 2020a).

(2) RMWEFEHRAT B 1. SR AEERIA LS+
NI B Peal. #vE. Wi W, . wmd. e B
B afE. BoR. mad. ORFH. B, BRE. BRE. &
R ATE A Wi, AR, RN T, JESE, =8
ZHEZER, RBUMNS B, HREIH— A 25N, REgtide
ERINTIS Ty, MG A RPHAE, IR AT BRA T R0 T,
0P, BREEILKAN S S KEFERIRT R, BEERAS,
H R R, — IR SR

The playwright Lao Chen was so tired that in the end he became sick. His
film script, after having been gone over, picked at, criticised, discussed,
consulted upon, worried at, passed, rejected, tampered with, cooperated
on, resuscitated, passed again, reneged upon again, turned against,
rejuggled, rejected again, indicted, taken to court, scrapped over, given
the cold shoulder and sweated over by 99 people over three years, three
months and three days, with 27 revisions, big and small, screenwriters
increased from one to six, and combined efforts from north, south, east,
west, above and below, had had the rejection rejected, finally been
approved and gone into production. However, Lao Chen was so tired
that in the end he became sick. Both physically and mentally exhausted,
he went to recuperate on the remote Inner Mongolian grasslands. There
he could get a change of air, and see blue skies, white clouds, soaring
eagles and boundless stretches of green grass.

(Breaking an Eagle. Zuao 1986. Trans. Wu 1990: 132).

I posit that the neologism ‘workplace PUA’ is correlated with other newly-
coined expressions exemplified by T T. \ dagong ren ‘gig person’ and %5
neijuan ‘involution’, both of which are listed among the ten ‘Words of the Year
2020’ released by the journal W LIS Yaowen Jiaozi (CHINA NEws 2020,
Su1 2020). Neijuan, in particular, which is a multifaceted construal implying
internal competition and conflict, substantially contributes to the all-pervasive
PUA phenomenon in the Chinese labour market. Additionally, PUA in the
workplace can be embodied by neologisms appertaining to job anxieties of
victimised employees, such as #-& shechu ‘corporate slave’ borrowed from
Japan as self-mockery, as well as ‘996’ that denotes a working hour system
forcing employees to work from 9am to 9pm for six days per week, and its
deteriorated version ‘007°.
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In Example (2), Lao Chen resorts to Inner Mongolia for convalescence, in
that he fantasises the less urbanised grasslands to be a utopia where he can attain
healing through appreciating eagles soaring freely in the sky. Nonetheless, in
stark contrast to his surmise, the supposed free, untamed predators fall prey
to quasi-PUA falconry. The falcon training portrayed in Eagle is constituted
of a series of indispensable manoeuvres. As illuminated in Example (3), the
wild eagle is initially recalcitrant and adamantine, and it is urged by biological
need, viz. hunger, so is intransigent to abnegate the bait, which eventually
leads to its doom. In terms of workplace PUA, frolicsome jobseekers and
employees are enticed and thus harnessed in a way similar to the audacious yet
innocent eagle. Furthermore, parallel to the hungry eagle, employees pressed
for career prospects and income would be disinclined to resort to resistance
or resignation, which further escalates PUA and gets themselves trapped in
a vicious circle.

(3) TR b7 AR Se e XU TR, AR B
figh v AR ALRZR A2 AR AT, PO TT T 1 RS i om0 s
LA ) bR 7 2, WA T SE REE T, RN
SOREER R E B/ AW B IFIREIR, RERFIR EE,  ANERFEE,
@A B e TR, Ak, IRE A, Hntk
FUR, XSS 2 AR —MELR . R, IR XA
W, AR R AR T R BRI T = AR e
THERER, 1210 PIHEE P SRk 2 T R AT M A
FAEH, g i s ] e

The young eagle had been thoroughly taken in. First, its feet were
knotted up, and the talons themselves were tangled in the rope, so it
couldn’t let go. Besides, it was so stubborn and hungry, it wouldn’t let
go anyway. But trying to carry a basket aloft was really tiring. Even
worse, it couldn’t see the hills, prairies, trees and villages below, so
it didn’t dare descend, but could only go on desperately trying to fly
upwards. It flew and flew, the sweat pouring off its back, panting like
an ox, seeing stars before its eyes and foaming at the beak. The air
between its wings and the basket included irregular currents, eddies,
counter-currents, updrafts and mixed currents. Even if you had invited
the air current expert Dr Qian Xuesen, it would have taken him 30 years
to figure out the laws governing those currents. The eagle was failing.
Once its tail lost the ability to maintain balance and steer, it was in great
danger.

(Breaking an Eagle. Znao 1986. Trans. Wu 1990: 133-134).



364 A1QING WANG

The following step of falcon taming is to extirpate the eagle’s confidence
and assertiveness. As expounded in Example (4), the eagle is deprived of not
only freedom, but also sleep and food, which bears similitude with PUA.
I propound that the trainer’s barbarous conduct in Example (4) is intent on
annihilating the falcon’s J&ME langxing ‘wolfology’, i.e. a terminology
denoting a quasi-wolf trait and valour, which is dubbed by Z#X Jiang Rong
in his award-winning fictional semi-autobiography REINE Lang Tuteng
“Wolf Totem’ (2004)."! With its setting on the steppes of Inner Magalia in the
throes of the Cultural Revolution (1966—1976) and describing an interaction
between humans and wolves, the novel Wolf Totem reflects on agricultural
collectivisation and environmental sentimentalism regarding wildlife
conservation.'> Nonetheless, the ethos ‘wolfology’ is harnessed as a construal
promulgating perseverance, venturesomeness and assiduousness by Chinese
enterprises,' and is even twisted into a manoeuvre to exploit employees (CHaI
2020). For instance, a technology enterprise in Sichuan bludgeons employees
into submitting a ‘voluntary’ application to abnegate overtime payment and
annual leave, which imposes overwork and hence physical and mental fatigue
on staff (X1onG 2020, YanG 2020).

(4) FURMALE SRS T b, o — H . XL 7 R L
PSR RAE T — IR, IRARANVINKT o AN Mg — 488, JRAKT
G L. BIERTN A, PN WAEESE, IS Zh A
H, RIS A5G P . AR, SLARMIE RUT 2R T-55
W. ZIEHIR, FHKPEHE, EAREE. EXREETH 7. 8
TR, BIERIRREATAE, WIESTIEL, FLAMR R0 A HE 5 it dh 2
T 5 BRI 2 X Ay )L B ST 2R XU, AR ER A
FMETAE L BB R, IR ARLL T, IRARYUR AL R T
Tow] BHIFELE, TFARRRK g, sk 72 & .

Zamrin put it on a perch, and tied one talon down. The perch consisted
of a wooden stick hanging like a swing from two lengths of hempen
rope in the room. He gave it a push very now and then, and it would
swing back and forth for a few moments. Because it was not stable,
the eagle didn’t not dare to sleep, exhausted thought it was. Instead,
it gripped the perch tight, and flapped its aching swings in an effort to
balance itself. At night, Zamrin hung an electric light by the perch. The
eagle was terrified, scared that its features would be burned, and so it
dared even less to sleep. The real breaking in had begun. The next day,

" Hoap 2015, L1 2018: VIV=XI and WanG 2019.

2 Hg 2014, Lee 2014: 106, Huang 2014, L1 2015, WanG 2015, Zuu 2016, DaNG 2017 and ZHAo
2017.

13" AN 2006, ZuanG 2013 and Hung 2020.
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it couldn’t keep its eyes open, but every time it dozed off, Zamrin lashed
it with a switch of willow. The eagle had never been harassed like this
before! It stared with wide-open eyes, wanting to take on the switch.
On the third, day, its eyes were bloodshot and it was beside itself with
hunger. It began to cry pitifully, and open its beak, begging for food.

(Breaking an Eagle. Znao 1986. Trans. Wu 1990: 134-135).

Moreover, as shown in Example (4), owing to imprisonment and physical
abuse, the eagle’s self-determination and self-possession are impinged upon,
undermining its self-confidence. I posit that the act of sabotaging the cagle’s
self-esteem is analogous to a contentious incident regarding workplace PUA,
which was fiercely debated on Weibo in July 2020: a 28-year-old rapper and
member of a popular girl group was anathematised by her manager in front
of other employees for her inferior appearance, fashion taste and singing
ability and hence responsibility for the company’s declining performances,
which provoked an intense backlash and ignited a firestorm among an enraged
public against workplace harassment.!* Nevertheless, albeit illicit (Lin and
Yu 2020), such euphemised mind control and brainwashing is often disguised
as diligence, perseverance and stamina and when accompanied by reverie
it is barely distinguishable from justified and legitimate commitment for
inexperienced employees (CHEN 2020, YanG 2020).

The final step to completely tame a falcon is a carrot-and-stick approach: the
falconer integrates punishment conducted by neighbours and reward bestowed
by himself, so as to induce the eagle’s loyalty (Example (5)). Similarly, in the
workplace, PUA-oriented employers deploy censure and personal attacks to
strengthen their own authority and make staff labour under the illusion that
they would be unemployed elsewhere, while simultaneously they forge pious
hope by means of promising promotion, permanent contracts, career prospects,
material benefits, etc, so that staff voluntarily stay disadvantaged (ZHao 2020a,
2020b).

(5) FLARMBILE R I T MR — IS ERDRIREH], &
THEMRZIE. MEIAEE, —OF T, WMLk LEARENT
Ho T RZ, RO EEITAGEAMEARL SR, WO, ZE KL
FLAT O MES2 0], A5 BRI AR, A8 2R PRI E i 15 EL A1 e A1 451
R T . EIRIN. ZAATEHRANEEARIZ . T2, #
—RLARRER, WREDURRREHR], # 7 2 a AESME. . FHIE A=, &
JETT IRt >4, WERRAF A ANE T BERIIXN, $LARMA %A H
T, PO S, JE— w15 ARt 2, WROE S T SUANEE M

4 Jiang 2020, Jung 2020, Li and Zuo 2020, WanG and Wu 2020.
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A SRR T BB R Ak, w4 bt 7
=Rk, A BGEAE T E SRR BN

A neighbour of Zamrin’s came to help. He took a ball of hemp string
about as big as an egg, soaked it in sesame oil and fed it to the eagle.
The starved bird didn’t care what it ate anymore, and swallowed it right
away. However, one end of the string was still in the neighbour’s hand.
After a moment, he started to draw the string out. Ow! The eagle’s eyes
rolled white with the gut-wrenching pain as the string clawed the fat
and blood out of its innards. Eagles can distinguish people. When that
neighbour came to feed it again, it didn’t dare eat. A different neighbour
came, but fed it a ball of string again, and pulled it out again. After a few
repetitions, the eagle began to refuse food no matter who tried to feed
it. Only at this point did Zamrin take the stage, parting the eagle’s beak
and stuffing a piece of bloody mutton in. It tasted good and there was no
excruciating pulling out of hemp string. Eagles are not over-intelligent,
so it gave thanks to God, and tearfully recognised its saviour.

(Breaking an Eagle. Zuao 1986. Trans. Wu 1990: 135).

The aftermath of the training is that the eagle becomes devoted to, and only
devoted to, its falconer, and it has lost itself and any aspiration for freedom, as
in Examples (6—7). Additionally, the eagle fails to perceive its own competence
and value, degenerating into a dependent and acquiescent tool.

(6) FURMAR KT 588 L4748 . thZe o i RS AR X106, A
EREYUES S UM, BERUR, T HIEBE A BRI R - AR
i ERREREIAN ], 2IX R s A KAE? SR TR E OA
MZ L, TR IR 2 Ja SR SLARMRIRBIE? “TIMRIT &, BN AIZ
We?” ZWkiH o <EEIERLIN T F” FUARMAG R nl %

Zamrin rode his horse out hunting everyday, talking his eagle with him.
His hunting eagle was very ferocious. It could not only catch hares,
foxes and weasels, abut also claw out the eyes of Mongolian gazelles.
What puzzled Lao Chen was why the eagle didn’t fly away. And why
didn’t it eat its prey once it caught it? Why did it wait to be fed by
Zamrin after coming home? ‘Why won’t it eat the food I offer it?” asked
Lao Chen. ‘It’s broken in!’ replied Zamrin proudly.

(Breaking an Eagle. Znao 1986. Trans. Wu 1990: 132-133).
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(7) ML, G5 0 BT AR R 1 S — RN OB T, R BRAE E3L
AR RN T I, RN e B R R R ——
A ENRRB DA AR H

From then on, the young wild eagle was broken in as a tame hunting
eagle, following its master Zamrin out to catch hares, foxes and weasels
everyday. The hungrier it got, the keener it was to fly back home,
because only the food master gave it was not a ball of hemp string.

(Breaking an Eagle. Zuao 1986. Trans. Wu 1990: 135).

At the end of Eagle, the aged falcon is fully exploited — even its corpse
is made into a specimen and sold, yet fortunately, Lao Chen comprehends
through the taming process (Example (8)), and the author leaves the novella
open ended suggesting that Lao Chen might take action to address the PUA
deeds in his own career after returning to work.

(8) AN, RIEMREZNIEE LI T . ER RN IbrASEL: T
i REREWRRIML V2 e taa s, BT 70
PN

Soon, the old hunting eagle died and was sold to an exhibition hall as
an animal specimen. Once he was better, Lao Chen the playwright also
seemed to have understood something, and left the vast grasslands.

(Breaking an Eagle. Znao 1986. Trans. Wu 1990: 135-136).

4. Conclusion

Although Eagle concerns falcon training in the grasslands in the 1980s,
the taming strategies bear similarity to interpersonal and workplace PUA in
a contemporary context. Derived from a terminology that originated in the
US to exclusively appertain to heterosexual courtships and entanglements,
PUA in China evolved into a neologism denoting mental abuse and emotional
manipulation in a circumlocutory manner, and it is applied to social interaction
in a broad sense. More significantly, PUA in the workplace triggered by
competition is prevalent and conspicuous. Spiritually and physically exploited
employees can be compared to the previously recalcitrant and adamantine
eagle that is deprived of self-esteem and self-possession by virtue of perpetual
animadversions and reveries as well as nefarious carrot-and-stick approaches.
Nonetheless, owing to lack of experience or financial independence, employees
consciously or subconsciously resign themselves to workplace PUA, analogous
to the tamed eagle depicted in the novella.
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