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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.



Indian Regional naga Cults and Individual naga Stories ... 55

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.
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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.



BRs9 1KS1O
EST PAN
Institute of Mediterranean and Oriental Cultures
Polish Academy of Sciences

ACTA ASIATICA
VARSOVIENSIA

No. 34

Warsaw 2021



Editor-in-Chief
MALGORZATA
WIELINSKA-SOLTWEDEL

Editorial secretary
Central & East Asia Department
NICOLAS LEVI

Central & South-East Asia Department
OLENA LUCYSZYNA
MALGORZATA GLINICKA

English Text Consultant
JO HARPER

Board of Advisory Editors
ABDULRAHMAN AL-SALIMI
MAX DEEG

HIROMI HABATA
MING-HUEI LEE

PETRA MAURER

MAREK MEJOR

THUAN NGUYEN QUANG
KENNETH OLENIK

JOLANTA
SIERAKOWSKA-DYNDO

BOGDAN SKEADANEK
HAIPENG ZHANG
MONIKA ZIN

© Copyright by Institute of Mediterranean and Oriental Cultures,

Polish Academy of Sciences, Warsaw 2021
PL ISSN 0860-6102
eISSN 2449-8653
ISBN 978-83-7452-091-1



Contents

MALGORZATA WIELINSKA-SOLTWEDEL: Editorial ............cccoveeenn.

DiwAKkAR AcHARYA: The Androgynous Form of Visnu and the Yet

Unpublished Vasudevakalpa ................ccccocooooeiviiiiiiiniiiaenenne.

HEermINA CieLas: Elements of Animate and Inanimate Nature

in the Practice of Avadhana ...............ccccccceeeeveeieciieeeieeecieeeennn.

Max DEEG: Indian Regional naga Cults and Individual naga

Stories in Chinese Buddhist Travelogues ...........ccccoeevveviereenieennnns

Nicoras LEvi, RomaN HusArskr: Buddha under Control.

Buddhism’s Legacy in North Korea .........cccccoevriiiiniinininciceee,

Hong Luo: The Karmabhedavastu of Gunaprabha’s Vinayasiitra

OvreNA Lucyszyna: Samkhya on the Validity (pramanya)

and Invalidity (apramanya) of Cognition ..........cccccevvvvevcencnennenn

KaTaArRZYNA MARcINIAK: The Thirty-Two Marks of a Great Man

in Two Metrical Lists in the Mahavastu .............ccceeeeveeeceeennnn...

X1A0QIANG MENG: A Preliminary Study of the Dunhuang Tibetan
Fragments of the Miilasarvastivada-Ekottarakarmasataka (1):

TArjaniyaRAFMAN ..........cccueeeieecieeciiesieeceeee e aeeae e

MarTA MonkiEwicz: Calendrical Terminology in the Early

Vedic Astronomical Treatises of the Jyotisavedarnga .....................



Tao Pan: Tocharian A arkisosi ‘world with radiance’

and Chinese suo po shi jie ‘world of Sabha@’ ...........cccccoeveveeuvennnnne.

Davip Pierpominicti LEAo: A New House for the God in Tenkasi:

Divine Dreams and Kings in 15th—16th-century Pantiya

Inscriptions and Sanskrit Courtly Production .........c.ccccceeiniennncen.

BARBARA STOCKER-PARNIAN: The Tomb Inscription for Liu Zhi
at the End of the Qing Period (1910). Commemoration
of an Islamic Scholar by a Traditional Inscription to Support

MOAEIMISALION ....vvveiiieeiieiiieie et eeeeee e e e e et e e e e e eereeeeeesaaaeeeeeaas

Hanna UrBaNska: The Twilight Language of Siddhas

and Sanskrit Figures of Speech in Visakha Sasti ...........ccccveevenen...

AIQING WANG: Breaking an Eagle and Pick-Up Artists in

2 ChiNESE CONMLEXT ..iivvviiieeiiiiiieieceieeeeee e etree e e e e ereeeeeaaee e

Editorial principles .......cccooeeriiierinieieeeeeeeee e



