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On the Authenticity of Prose Writings Attributed
to Sankara

Ivan ANDRUJANIC and Jacek BAKOWSKI

Abstract: Sankara is traditionally considered the author of an exceptionally large
number of works. Indological scholarship has attempted to filter out some of these
works within traditional philological and historical frameworks. Many were, however,
taken for granted to be authentic, and no serious research into their authenticity has been
conducted. This paper attempts a computational stylometric approach to establish the
authenticity of prose commentaries attributed to Sankara. The General Imposters (GI)
framework appears to be the most suitable existing method developed for the purpose
of verifying authorship. The GI calculates the statistical distance between certain texts’
features and estimates whether the disputed text is closer to the candidate author than
to a set of texts that may not have been composed by him. The paper also presents
amachine-based method for separating the words and resolving the sandhi in the Sanskrit
text, crucial for the procedure. The success rate in verifying authors of undisputed texts
appears to be acceptable enough to proceed to the next step, where 18 prose commen-
taries traditionally attributed to Sankara are subjected to the GI verification procedure.
The result conforms to the most conservative assessments of Sankara’s authorship; GI
verified the authenticity of the commentaries on the principal Upanisads (with the excep-
tion of the commentary on the Svetdsvataropanisad) and on the Bhagavadgita. Besides
these, commentaries on the Nrsimha-(pirva)-tapaniyopanisad and the Adhyatmapatala
were, rather unexpectedly, also successfully verified as genuine works of Sankara.
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Introduction

Within the broader field of digital humanities, contemporary computational
stylometry represents a particularly interesting and exciting area. Broadly
outlined, stylometry implies the measurement of textual stylistic affinities in
order to address questions like authorship and chronology. Advancements
in computing power have made it increasingly feasible to carry out complex
operations that involve extensive statistical calculations, which were considered
unachievable until recently. One of the most studied stylometric disciplines
is authorship attribution, where features of a text of unknown authorship are
compared to the determined profiles of known authors in order to find a matching
candidate.! However, in the history of Indian philosophy, a different setup
might be of greater interest, where features of a text of disputed authorship are
compared to undisputed texts of the candidate author. Such a setup is referred to
as authorship verification. In Indian philosophy, this might be important because
many spurious works were traditionally attributed to certain famous authors
often without credible verification. Such is a case with Sankara (8th cent. CE)?,
to whom a vast number of texts is ascribed in manuscript colophons and by
monastic tradition.?

In two articles, ANDRIANIC (2020a, 2020b) experimented with an authorship
verification method named the General Imposters (GI) framework in order to
assess the accuracy of the method on Sanskrit philosophical texts.* As the method
gave satisfactory results in verifying authorship of undisputed texts,” ANDRIJANIC
(2020a; 2020b) verified traditional attribution of the Kathopanisadbhasya
(KaUBh), ISopanisadbhdsya (IUBh) and Chandogyopanisadbhasya (ChUBh) to
Sankara. However, two serious shortcomings are visible in this experiment. The
first problem is that rather small text samples were used in both experiments.®

' The term “stylometry” was coined by Wincenty LUTOSLAWSKI in 1898. More on stylometry,

its history and methods one can find in HoLMES 1994; JuoLa 2006; KoppEL et al. 2009 and
StamaTos 2009. For a more general introduction to the authorship problem, we recommend
Love 2002.

For an overview and evaluation of previous attempts to date Sankara see HARIMOTO 2006,
who narrows the date of Brahmasiitrabhdasya between 756 and 772.

According to BELVALKAR 1930: 241 about 435 works are ascribed to Sankara in manuscript
colophons. Belvalkar made his estimation according to Aufrecht’s Catalogus Catalogorum
and Reports and Descriptive Catalogues of the Government Library in Madras.

Imposters method is originally proposed by KoppEL and WINTER 2014: 5-6 and further
developed by SEiDMAN 2014 and PoTHA and Stamatatos 2017. KESTEMONT et al. 2016
employed the method on the disputed writings of Julius Caesar, while variations of the method
won first prize at the PAN-2013 and PAN-2014 evaluation lab on uncovering plagiarism,
authorship and social software misuse.

The success rate of the GI procedure applied to Sanskrit philosophical texts reached in certain
setups up to 80% of successful attributions.

In fact, KoppEL and WINTER 2014: 8 have shown that GI method accuracy increases as the
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Another problem is that the number of texts used was quite limited. Therefore,
it is possible to doubt statistical reliability of results that came from such small
samples. Due to the utilisation of manually segmented Sanskrit text corpus in
both of Andrijani¢’s studies, it was not feasible to compile a substantial quantity
of texts.

Now, let us clarify the importance of the segmentation issue. The GI method
relies on a feature vector, usually consisting of word or n-gram’ frequencies.
At first glance, character n-grams might seem uninformative, meaningless and
counter-intuitive. However, according to Juora 2006, they have turned out to
be the best performing feature type in the sophisticated authorship attribution,
although they carry little information or meaning. One of the reasons for
the effectiveness of this measure is that these units tend to capture “a bit of
everything”, being sensitive to both the content and form of a text (HOUVARDAS
and StamataTos 2006; KoppEL et al. 2009; Stamaratos 2009).8 Admittedly,
some have expressed caveats regarding their use, since many of them are
“closely associated to particular content words and roots” (KoppEL et al. 2009:
13). However, the use of n-grams increases the amount of measurement data
to be observed, as in a text there is more n-grams than entire words, which is
worth noticing from the strictly quantitative point of view (Stamaratos 2009;
DAELEMANS 2013).

length of the input documents increases. However, they took into consideration rather small
texts. This means that the method is successful even when such short texts of 1,500 words are
used. However, the problem is here in the selection, because Andrijani¢ used smaller sections
taken from voluminous works. Using a randomly selected smaller set of features from a larger
set is expected to yield more reliable results compared to utilising only a small fragment of
text. For the problem of text size and sampling in stylometry, see LuyCkx and DAELEMANS
2011 and EpER 2015.

Character n-grams are adjoining and partially overlapping sequences of n-letters. E.g. as
a character n-gram sequence (with n = 3), the Sanskrit phrase tattvamasi “thou art that” will
be analysed as “tat” “att” “ttv” “tva” “vam” “ama” “mas” “asi” (cf. ANDRIJANIC 2020b:
107). However, if the phrase is segmented into words, the phrase reads tad tvam asi and
the character 3-gram sequence would explicitly catch spaces between words. The sequence
would be analysed as: “tad” “ad®” “d@t” “@tv” “tva” “vam” “am@” “m@a” “@as” “asi”. In
authorship studies, character n-grams are recognised as a powerful alternative to words (word

unigrams). Cf. KESTEMONT et al. 2016: 87.

To some extent they are therefore similar to function words. We understand function words
as a small closed-class category set of words which contribute to sentence meaning only
indirectly, such as articles, prepositions, particles and determiners (MORROW 1986: 423).
The prevailing opinion is that function words, being heavily grammaticalised, do not carry
meaning in isolation but are instead used much more frequently than content words (Zipr
1949). Unlike content words, function words might not be so influenced by the topic of the
text. Their high frequency of use makes them interesting to study quantitatively, and they are
universally employed by authors in a given language. Most importantly, it is often considered
that their usage is not under an author’s conscious control during the writing process. Thus,
they are a reliable basis for textual comparisons (KESTEMONT 2014).
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Furthermore, since it has been proved that authorship attribution based on word
frequencies provides poorer results with highly inflective languages, n-grams’
ability to function independently of a language constitutes a crucial argument
for their use (RyBICKI and EDER 2011: 319-320). Indeed, in weakly inflected
languages much of their functional linguistic information is expressed through
minimal units of meaning or grammatical morphemes, usually in the form of
individual words such as prepositions or articles (MORROW 1986). On the other
hand, it has been proved that highly inflected (and agglutinative) languages
show a greater susceptibility to analysis by n-grams — which has been attested
with languages such as Latin, Polish or Hungarian (RyBick1 and EDEr 2011:
319-320). Sanskrit follows it to no less extent, extensively using the case endings,
as well as other forms of inflection — and thus is closer to such languages like
Latin and Polish, highly inflected in comparison with English.

To sum up, the n-grams approach combines all advantages of both word functions
and n-grams: “high frequency, good dispersion, content-independence [and]
unconscious use” and is often able to capture more refined grammatical patterns
(KestemonT 2014).° Furthermore, and this will be a fundamental concept for the
rest of our reasoning here, there is a subtle usage of the presence of whitespaces
by n-grams, namely, it allows for more observation-per-word, but what is more,
due to its explicit encoding, it makes a representation sensitive to inflectional
information — which is simply ignored in a word-level approach (KESTEMONT
2014) — and which is predominant in Sanskrit. It also allows one to highlight the
important status of words’ first letters, which are particularly important in how
words are cognitively accessed in the mental lexicon (RUBIN 1995: 74).1

The problem is that Sanskrit words available in electronic and printed texts are
connected to one another due to sandhi and Devanagar1 writing conventions.
ANDRUANIC 2020b showed that unsegmented and unsandhied Sanskrit texts
analysed as n-grams do not yield satisfactory results with GI even when large
text-samples are used, which tends to confirm the above observations. Text
segmentation can also, to a certain extent, isolate and bring to an equal form
some functors and retrieve some functional and stylistic information from
them. Thus, by breaking up our Sanskrit sandhied words into smaller units we

A very special attention should be given to grammatical morphemes, also named
“functors” by KESTEMONT, which broaden and extend the concepts of function words
to include all grammatical morphemes realised either as individual words or phrases
(KEesTEMONT 2014).

We can operate here an interesting parallel with art history research. In the 19th
century Giovanni MORELLI (1816—1891) suggested that the attribution of Italian
master’s paintings should be based on frequent, functional, inconspicuous (and
maybe even unconscious) details rather than content-related elements (KESTEMONT
etal. 2012: 61-62).
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were able to harvest more and better information from texts. Furthermore, this
approach allows us to isolate the previously mentioned first word letters. All this
brings us to the conclusion that Sanskrit texts where words are separated work
much better.

Also, to obtain more reliable results, a larger body of text samples is needed.
Recently, a solution to this problem came to hand when a reliable automatic text
segmentation method was introduced by HELLWIG and NEHRDICH 2018.

Therefore, in the first part of this paper we shall describe the GI method and the
machine-learning text segmenter developed by HELLWIG and NEHRDICH 2018.
Then, we shall evaluate whether the GI method accurately attributes machine
segmented texts of undisputed authorship to their authors. If the results turn
out to be satisfactory, we will move on to the final phase in which we will
evaluate whether a body of prose writings, traditionally attributed to Sankara,
can actually be recognised as his works.

Imposters method

The GI algorithm depends on measuring the distance between a feature vector
representing the disputed text and text(s) that belong to a candidate author on one
hand, and the distance between the same disputed text and the set of “imposters”,
that is texts composed by authors that cannot be authors of the disputed text,
on the other. In our experiment, feature vectors (that represent a certain text)
consist of relative frequencies of words (word unigrams) or character trigrams.
Let “D” stand for a vector of features representing the disputed text; “C” for
one or more texts by the target author (candidate texts). “I”” stands for the set of
imposter texts that could not have been composed by the candidate author. The
method measures in a number of iterations whether “D” (disputed text) is closer
to “C” (candidate) than to the “I”” (imposters set).

All calculations in this paper are made by the function imposters (), a part
of the stylo package (EDER et al. 2016), an open source stylometric script
written in the statistical programming environment R (cf. EDER 2018). Function
imposters () is by default set to 100 iterations; in each of these iterations
arandom subset of 10% of features from “D” and “C” is selected, and compared
to one half of the imposter set. The result (from 0 to 1) indicates a proportion of
iterations where “D” is closer to the set of candidates “C” than to the imposters
set “I”.

At this point, the question arises as to what result could indicate a successful
verification. If the result would be e.g. 0.5 (in which half of the iterations
were closer to the candidate and half closer to the imposters), would this mean
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that the result is positive or not? For this purpose, function imposters.
optimize () isdesigned tofind optimal parameters.' The optimizer calculates
values that set the threshold for successful and unsuccessful verifications. In
our machine segmented corpus, the threshold (calculated with the Cosine Delta
distance measure) for the word unigrams is 0.66, which means that any higher
score indicates higher probability of successful attribution. A score below 0.34
indicates that the candidate author is unlikely the author of the disputed text.
Everything between 0.34 and 0.66 represents a “grey area”, a zone of uncertainty
where the classifier refrained from reaching a decision. For character trigrams,
threshold is similarly at 0.66 and above for successful and at 0.32 and below for
unsuccessful verification.

Distance metrics employed in the GI

Distance metrics, as indicated in the GI description, play a crucial role in the
algorithm. Both distance and its measurement seem to be absolutely intuitive
concepts. Quite naturally, in everyday life the distance between two points is
based on the Euclidean measure, e.g. the straight line between them.

The same will occur with the much less intuitive notion of the distance between
two completely different texts of different length and made up of different
words. The optimal measurement method will again depend on the most suitable
criteria to apply in our case.

We will then approach the problem of measuring the distance between
a given pair of documents 4 and B. Those documents will be represented by
two document vectors a and b consisting of n features in some fixed order;
a,and b, will represent the value of the -th feature in both of these documents,
respectively, which means that each different word corresponds to a different
dimension — see the Vector Space Models representation (KESTEMONT et al.
2016: 4-5).

In our experiment, we use two distance measures that have yielded consistently
good results in stylometric studies. The first measure is MinMax, which has
been shown to be more successful than Manhattan and Cosine (KESTEMONT et
al. 2016). The MinMax measure is defined as follows:'?

X min(a; b)

minmax(a,b) =1 — <n—
> max(a,b)

> (KESTEMONT et al. 2016: 5).

" Based on the “score shifter” from KESTEMONT et al. 2016. The c@]1 measure of classifier’s

performance (PENAS and Roprico 2011) is applied to identify a “grey zone” where the
classifier is not able to make a decision.

The MinMax measure was developed by M. RuZicka 1958 for use in the field of
phytogeography.
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The second one is Cosine Delta,'* which consist of a Cosine Distance function,
but applied on z-score normalised features:

f(D) - f(D’
cosine(D,D") =1 — SD) - /D) (JanNIDIS et al. 2015: 9)

IAD)Il> IFD)l

SiD) — p;
O;

with z-score: (JANNIDIS et al. 2015: 9).

The cosine operates on vectors projected in a multi-dimensional space, and
therefore is really useful as it can easily establish how the two documents are
similar regardless of their size and words stock. Indeed, the angle between the
two vectors is independent of their length in the same way that the angle between
two segments is also independent of their length. It is also easier to interpret as
it is a value of the interval [0,1]; the smaller the angle, the higher the similarity
of the two texts (MoisL 2015: 95, 96, 200).

Word/n-gram frequencies follow Zipf’s law of distribution. In other words, the
frequency of any word is inversely proportional to its rank in the frequency ta-
ble (Zrpr 1935). Therefore, the distance between two texts would be affected by
a few top-scoring words. The z-score, introduced by Burrows 2002, standard-
ises word frequencies to overcome this problem inherent to the nature of lan-
guage. For each word 7 in a given document D, it normalises the word’s fre-
quency over the whole corpus, so that the mean for each word is 0 and the
standard deviation is 1 by subtracting the population mean u, from the indivi-
dual word’s score and then dividing the difference by the standard deviation
o, (EVERT et al. 2017: 6). The profile of the most frequent words’ frequencies
as a whole is more meaningful than some specific words (EvVeRrT et al. 2017:
14), which means that the focus is more on many weak discriminators than on
a small number of strong ones (BurrOows 2002: 268). We can consider this as
a global approach on the whole words set.

On the other hand, the MinMax measure, reliant on counting common words/
n-grams between documents, is size-dependent. First, the number of features
will tend to increase with the length of the texts (MoisL 2015: 76), even if their
topics are different. And it will perform worse in the case of big disproportion in
the size of the compared documents.

13 Developed in JANNIDIS et al. 2015 and EVERT et al. 2017, who have also demonstrated that this
measure produces very good results compared to other distance metrics.
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Text segmentation

Due to its various linguistic peculiarities, even preliminary tasks such as word
segmentation are non-trivial in Sanskrit. Not only because of the lack of white
spaces between words, but also because of loose syntax, which gives weak
indications of the presence of sentence boundaries (HELLWIG 2016). But Sanskrit
text segmentation is made even more complex on account of a set of phonetic
changes (sandhi) that occur at adjacent word boundaries. The contact phonemes
of neighbouring words are changed and sometimes even merged. In that way,
Sanskrit sentences appear as unseparated strings, incorporating multiple lexemes
in forms that differ from their standard dictionary forms, making them difficult
to recognise. Therefore, a simple maximum matching algorithm (PALMER 2010:
20) based just on lexical analysis is ineffective. Furthermore, sandhi resolution
is non-deterministic, which means that different combinations of unsandhied
words can result in the same merged sequence.!* As a result, the same text can
be segmented into several different sets of words. Thus, sandhi resolution in
many cases depends on the semantic context of the full sentence. Until recently,
this constituted a major obstacle to the automatic analysis of large corpora of
Sanskrit texts.

In 2018, a new model designed to solve the sandhi problem was released by
Oliver Hellwig and Sebastian Nehrdich, based on the character-level approach,
as well as Neural Network and Deep Learning (HELLWIG and NEHRDICH 2018).
They introduced innovative character-based models for Sanskrit word splitting
(SWS) that outperform previous models by large margins, which was achieved by
using as a base a new dataset for SWS made of sentences with manually validated
splits. The model has been written in Python programming language and is based
on TensorFlow, a symbolic math library dedicated to machine learning, developed
by the Google Brain Team in 2015 and based on data flow and differentiable
programming.'> As with all machine learning systems, the purpose is to learn
— based on a sample data — a desired behaviour in order to imitate it. In other
words, machine learning systems can learn, on the basis of a sufficient number of
examples, which we call a training set, a desired behaviour and then reproduce it.

Hellwig and Nehrdich released a new dataset based on the Digital Corpus of
Sanskrit (DCS). Each sentence of the DSC has been re-analysed with the help
of the SanskritTagger software. Lastly, the dataset is made up of the surface
forms of sentences in the DCS to which we add the split points and sandhi rules
proposed by the Tagger. According to Kitagawa and KomacHht 2017, the input
can be enriched with multinomial split probabilities extracted from the training
data.

14

E.g. tattvamasi can, besides tat tvam asi “thou art that”, be tentatively separated as fattvam asi
“thou art a tattva (principle)”.

15" More information about TensorFlow can be found here: https://www.tensorflow.org/.
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For almost all deep learning methods, the size of the training dataset is crucial.
The one used by Hellwig and Nehrdich contains 561,596 sentences made up
of 4,171,682 tokens. Of course, no less important is the quality and variety of
the input (that is the training set). As the system will learn from the examples
contained in the training set, its quality will directly impact the performance of
the system. Thus, the data stream must be versatile and varied enough in order
to obtain results that meet our needs, that is a system correctly reproducing the
desired behaviour. In order to provide a sufficient variety of vocabulary, most
sentences came from epic and scientific domains. Indeed, while most epic texts
are composed in an easy, plain Sanskrit, the scholarly works tend to be much
more elaborated. Furthermore, selecting both of the domains ensures a large
enough coverage of the vocabulary necessary to finally obtain a system which
will provide statistically reliable results — that is, in our case, the one that will
correctly perform the operation on text with resolved sandhi.

For this authorship analysis, we gathered 82 texts made up of 1,307,610
word-strings before segmentation. We had to deal with two flaws — firstly,
the system operates only on properly coded IAST (International Alphabet of
Sanskrit Transliteration) words. As the system is operated on the character-
level, any character incorrectly coded will not only be misinterpreted, but will
also influence the results for the following characters and, finally, can impact
the whole final result for a given sentence. Secondly, the maximum length of
sentences to be segmented at one time is 128 characters. To overcome these
limits, we wrote a basic Python script to ensure the pre-processing of the text by
dividing it into smaller sequences of 128 characters and detecting any character
not compatible with the IAST standard. Some word-sentences were even longer
than 128 characters and, therefore, were not segmented correctly because the
exceeding part of the word was skipped. As this type of problem is exceptionally
uncommon, it should not have any impact on the final result of the authorship
verification process. Finally, the computation was performed with Python
v3.5.2, TensorFlow v1.8.0 and produced 2,287,451 words after segmentation.
The estimated error ratio is about 15% on the level of text lines, which means
that about 85% of all lines processed with the model do not contain wrong
sandhi resolutions.

Texts preparation

As indicated by KopPEL and WINTER (2014: 5-6), imposters have to be chosen
carefully. Imposters have to be in the same language, conceptually and tempo-
rarily close to the candidate author and to the disputed text. If imposters be-
long to radically different genres, false positive results might appear. Two web
pages contain a sizeable number of Sanskrit texts that can be used as imposters.
The first one is Gottingen Register of Electronic Texts in Indian Languages
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(GRETIL), the second is Advaitasarada (AS), which contains a number of texts in
the Devanagari script attributed to Sankara and to later Advaita Vedanta authors.
For the purpose of this experiment, however, a number of other important texts
that do not exist in electronic form were also prepared. Vimuktatman’s Istasiddhi,
Sure§vara’s Naiskarmyasiddhi and a part of his Brhadaranyakopanisadbhasya-
vartika was prepared by performing OCR on scanned Devanagari texts that were
further transliterated into the IAST standard. Also, some of the texts that will be
used in the second part of the experiment, where prose texts attributed to Sankara
will be examined, do not exist in electronic form. Therefore, we prepared in the
same way the Adhyatmapatalavivarana, Hastamalakastotrabhasya (HastBh),
Nrsimha-(purva)-tapaniyopanisadbhasya  (NrsTBh),  Sanatsujativabhasya
(SanatBh), S'vetds'vataropanisadbhdsya (SVUBh), Visnusahasranamabhasya and
a rather small segment of the Pataiijalayogasastravivarana (PatSVi). The re-
sult was in some ways “noisy” because of mistakes that appear during OCR,
especially where the Sanskrit text is scanned in lower resolution or the image is
blurred. Some words might also be wrongly separated due to hyphenation when
OCR fails to recognise it. However, “unclean” texts behaved well in the first
experiment and were attributed correctly to their authors by the GI classifier.

Manually segmented vs. automatically segmented corpus

In this part of the paper, we will first evaluate the method; the first results will
suggest removing text-comment pairs and working with the most successful
settings.

Regarding Sankara, in this part of the experiment we use four works for which
we have best indications that they were composed by Sankara himself. The
first is the Brahmasitrabhdsya (BSBh), which can be taken as a standard
for determining Sankara’s authorship. At the beginning of his Paiicapadika,
Padmapada mentions Sankara by name as the author of the BSBh.'¢ Sure$vara,
who mentions Sankara by name in Naiskarmyasiddhi 4.74 and 4.76, composed
a commentary on the Brhadaranyakopanisadbhasya (BAUBh) in which he
mentions Sankara as his teacher (commentary on BAUBh 6,5.25).!" Sure$vara
also composed a commentary on the Taittirivopanisadbhasya (TaittUBh) that
may fall into the same category."® The fourth must be the Upadesasahasri

16 For the BSBh, the GRETIL edition will be used. It is not clear on what printed edition the
GRETIL e-text was based. Also, the GRETIL e-text does not contain the introduction that we
prepared for this experiment according to Works of Sarikardacarya in original Sanskrit. Vol. 1.
Delhi: Motilal Banarsidass, 1964, reprint 2007.

17" For the BAUBh, the GRETIL edition will be used. It is not clear what printed edition served
as a basis for the GRETIL e-text.

18 For the TaittUBh, we used the GRETIL edition based on Works of Saiikaracarya in original
Sanskrit. Vol. 1: Ten Principal Upanisads with Sankara-bhasya. Delhi: Motilal Banarsidass,
1964, reprint 2007.



On the Authenticity of Prose Writings Attributed to Sankara 15

(Upad),” which is cited 20 times in Sure$vara’s Naiskarmyasiddhi (MAYEDA
2006, vol. I: 45). Given the fact that Sure§vara explicitly mentions Sankara as
his teacher, it is quite safe to claim that Sankara authored Upad.? For these four
works — besides external evidence for Sankara’s authorship — internal evidence
of similarity in teachings and terminology have already been presented in
Indological scholarship.?!

Also, in this part we shall assess which setup with regard to the distance metrics
and choice of feature vectors yields best results. The text corpus we used was more
than ten times larger than the corpus used in ANDRIJANIC 2020b.?? Texts range
from very short treatises, such as Nagarjuna’s Yuktisastikakarika with 899 words,
to voluminous works, such as Vacaspati Misra’s Nyayavarttikatatparyatika, the
largest treatise on our list, with 167,357 words. However, we should keep in
mind that short texts might be a problem, since they behave very unstably in
multivariate calculations and tend to group with other small texts. The table in
the appendix presents our complete corpus with word count. Most works are
complete, except for ones marked with asterisk.

The manually segmented corpus used by ANDRIANIC (2020a: 276 and 2020b:
110) yielded in its best setup a quite acceptable 83% of successful verification.?®
In the first step, we segmented automatically more or less the same corpus as
used in ANDRUANIC 2020a and 2020b. In the automatically segmented corpus
of the same size and features, the rate of successful verifications dropped from
83% to 60%. However, the level of mistaken attribution (10%) remained the
same. This is because the classifier did not make a decision in 20% cases with
automatically segmented text-corpus. The reason for the lower success may
need to be sought in the fact that the process of separating the sandhis is done
with a 15% error rate, although it is questionable whether sandhi errors should
have such an influence on the higher level task.

In the next step, we proceed with larger corpus in hope that a larger dataset
might statistically compensate for flawed segmentation. Therefore, a corpus of
64 works (including Sankara’s works that are used as candidate texts) belonging
to 36 authors was measured by MinMax and Cosine Delta distance measures.
According to KESTEMONT et al. (2016: 90-91), the MinMax metric works better

1% For the Upad, we used the GRETIL edition based on Mayeda’s critical edition (MAYEDA

20006).
20 Cf. MAYEDA 2006: 44—49 for further detailed argumentation.

2" For the BAUBh, see MARSCHNER 1933; for the Upad, see MAYEDA 2006: 23-44.

22 In ANDRIANIC 2020b corpus consisted of 25 works of 11 authors with altogether 157,592

words.

2 In two Andrijani¢’s studies slightly different text corpus of known authors was used. The best

performing setup included measurement of a feature vector consisting of word unigrams, and
the best distance measure was MinMax.
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than Manhattan and Cosine (not to be confused with Cosine Delta). EVERT et al.
2017 showed that Cosine Delta produces very good results compared to other
distance metrics, although they did not compare it to the MinMax metrics.**
In ANDRUANIC 2020a and 2020b, MinMax performed slightly better than
Cosine Delta, while both significantly outperformed Burrows’ Delta (BURROWS
2002). In our experiment with trigrams (large automatically segmented corpus)
measured with Cosine Delta, we obtained only 61% of successful verifications,
10% mistakes and for the rest (29%) classifier did not reach a verdict.

By inspecting these results more carefully, a few strange issues have arisen. For
example, Sankara’s BSBhended up ina grey zone; the classifier failed to attribute it
to Sankara. But in the manually segmented corpus it is correctly verified. Thus, let
us analyse what might have been the problem — a bad segmentation or something
else? When we scanned the whole corpus with the GI classifier, it turned out that
the GI recognises Sankara’s BSBh and Vacaspati Misra’s Bhamati as works
of the same author. As Bhamati is a commentary on the BSBh, the Bhamati
reiterates or glosses over a significant amount of words, and this must have
interfered in the classification process. Thus, when the Bhamati was excluded
from the imposters list, the BSBh was correctly attributed to Sankara. On the
other hand, when the BSBh was excluded from the imposters list, the Bhamati
was correctly attributed to Vacaspati. The same problem appeared with all the
other pairs of commentaries: Sankara’s TaittUBh and Sure$vara’s commentary
TaittUBhV; Nagarjuna’s Milamadhyamakakarikas (MMK) and Candrakirti’s
commentary Prasannapada; Udayana’s Nyayavarttikatatparyaparisuddhi
and Vacaspati’s Nyayavarttikatatparyatika. This indicates that the classifier is
very sensitive when it comes to recognition of related works. Indeed, when the
Bhamati and TaittUBhV were excluded from the list of imposters, the classifier
attributed both the BSBh and TaittUBh correctly to Sankara and vice versa;
when the BSBh and TaittUBh were removed from the list of imposters, the
Bhamatt and TaittUBhV were correctly attributed to Vacaspati and Sure$vara.”
The same happened for the MMK, which was verified as Nagarjuna’s work when
the Prasannapada was taken out of the imposters list; when the Prasannapada
was in the list, the classifier did not reach a decision.?® A notable example comes
from Mandana Misra, whose works at first resisted correct attribution. However,

24 See also EpER 2018.

25 The same happened with Vacaspati and Udayana; when the authorship of Udayana’s

Nyayavarttikatatparyaparisuddhi is examined, Vacaspati’s Nyayavarttikatatparyatika should
be removed from the imposters list and vice versa.

26 1t did not work so well the other way around with trigrams measured with Cosine Delta.

While the MMK was on the imposters list, the Prasannapada was classified as not authored
by Candrakirti. However, when Nagarjuna’s MMK was removed from the imposters list, the
Prasannapada reached a score of 0.39, meaning the classifier could not make a decision.
Nevertheless, this is better than reaching a wrong decision. However, MinMax in both setups
(trigrams and unigrams) and Cosine Delta with unigrams confirmed Candrakirti’s authorship.
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when we take a closer look at the Vibhramaviveka and Brahmasiddhi, we notice
that the Vibhramaviveka is a short metrical work and that the Brahmasiddhi is
a voluminous mixture of prose and metrical material. Thus, we experimentally
divided the Brahmasiddhi into the metrical and prose parts and the classifier
managed to attribute all three samples correctly to the same author.

The results of the experiment conducted on texts of undisputed authorship
show a significant improvement of results with these adjustments (exclusion of
commentaries from the imposters list and the distinction between the metrical
and prose texts). We tried four different setups; two different distance measures:
MinMax and Cosine Delta; and two types of text segmentations: word unigrams
(words) and trigrams.*’

The Cosine Delta obviously outperformed MinMax in our experiment, most
probably because the corpus contains texts of very different sizes. On the other
hand, in all four setups, all four of Sankara’s works were correctly attributed,
thus confirming Sankara’s strong authorship signal.

With a success rate of 77.5-80% obtained on a large text corpus, we can be
quite satisfied. However, the mistake ratio should also be taken into account.
Trigrams measured using the Cosine Delta have an error ratio of 7.5%, while
with word unigrams it is 10%. Therefore, both trigram and unigram frequency
vectors measured with the Cosine Delta appear to be the most successful setups.

27 These trigrams are different than in ANDRIIANIC 2020b, where trigrams were made out of
raw unsegmented text corpus. In this paper, trigrams are executed on segmented texts with
resolved sandhis, thus catching spaces between words.
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MinMax, unigrams

Abhinavagupta ISvV - 002
Abhinavagupta ParsS -
Abhinavagupta Tan -
Candrakirti BodhCT -
Candrakirti Pras -
Dharmakirti Hetu -
Dharmakirti NyayB -
Dharmakirti PramV -
Dharmakirti Vad -
Kumarila MimSV - 0!
Kumarila TanV- [ 019
Madhustidana AdvS - 0.01

Madhustudana SiddhB -

Mandana BrS (metrical) -
Mandana BrS (prose)- 002 e e E——

Mandana VibhV -
Nagarjuna MadhysS - |

Nagarjuna StnysS -
Nagarjuna YuK -
Ramanuja BhGBh-
'Ramanuja VedsS -
Sankara BAUBh -
~ Sankara BSBh -
~ Sankara TaittUBh -
Sankara Upad (prose) -
Suresvara BAUBhV -
Sureévara NaisS -
Suresvara TaittUBhV -
Udayana NyayK -
Udayana NyayVT -
Vacaspati Bham -
Vacaspati NyayVT -
Vasubandhu AbhKBh- 0.01 —_—tt
Vasubandhu MadhyBh -
Vasubandhu MSBh-
Yamuna Atmasiddhi- 0
Yamuna [$varasiddhi -
Yamuna Samvitsiddhi- | 01

o 0 o 0 o
o) o e} N o
Threshold
— 0.27-0.72

Fig. 1. Shows the results of the experiment in which texts were segmented into the word
unigrams and measured with MinMax; that setup yielded 67.5% successful
attributions.
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Minmax, trigrams

Abhinavagupta [svV- 0
Abhinavagupta ParS - 0.82
Abhinavagupta Tan-  [0.06
Candrakirti BodhCT - 1
Candrakirti Pras - 1
Dharmakirti Hetu - 0.58
Dharmakirti NyayB - 097
Dharmakirti PramV - 0
Dharmakirti Vad - 0.05
Kumarila MImSV - 0.02
Kumarila TanV - 001
Madhustidana AdvsS - 0.48
Madhustidana SiddhB - 0.59
Mandana BrS (metrical) - 1
Mandana BrS (prose) - 0.13
Mandana VibhV - 1
Nagarjuna MadhyS - 0
Nagarjuna StnysS - 0.84
Nagarjuna VigrV - 002
Nagarjuna YuK - 035
Ramanuja BhGBh - 1
Ramanuja VedS - 0.46)
Sankara BAUBh - 097
_ Sankara BSBh- 1
~ Sankara TaittUBh- 1
Sankara Upad (prose) - 1
Suresvara BAUBOYV - 1
Sure$vara NaisS - 1
Sure$vara TaittUBhV - 0.9
Udayana NyayK - 1
Udayana NyayVP - 0.98
Vacaspati Bham - 1
Vacaspati NyayVT - 1
Vasubandhu AbhKBh- 0

Vasubandhu MadhyBh - 1
Vasubandhu MSBh - 0.99
Vasubandhu VimS - 0.27
Yamuna Atmasiddhi- 0
Yamuna I$varasiddhi - 0.99
Yamuna Samvitsiddhi - 0.11
o 10 o) 0 o
s) N ) N o
Threshold
— 0.47-0.53

Fig. 2. Shows the results of the experiment in which texts were segmented in the word
trigrams and measured with MinMax; that setup yielded only 60% successful
attributions.
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Cosine Delta, unigrams

Abhinavagupta I$vV -
Abhinavagupta ParS- 0/ +——+
Abhinavagupta Tan - ]
Candrakirti BodhCT -
Candrakirti Pras -
Dharmakirti Hetu -
Dharmakirti NyayB -
Dharmakirti PramV -
Dharmakirti Vad -

Kumarila MImSvV- [ 02
Kumarila TanV - ;
Madhustidana AdvS - =~ 028 |

Madhustdana SiddhB -
Mandana BrS (metrical) -
Mandana BrS (prose) - 0/ +—t—
Mandana VibhV -
Nagarjuna MadhysS -
Nagarjuna StnysS -
Nagarjuna VigrV -
Nagarjuna YuK-
Ramanuja BhGBh-
‘Ramanuja VedS -
Sankara BAUBh-

. Sankara BSBh-
 Sankara TaittUBh-
Sankara Upad (prose) -
Suresvara BAUBhV-
Sure$vara NaisS -
Sure$vara TaittUBhV -
Udayana NyayK-
Udayana NyayVP-
Vacaspati Bham-
Vacaspati NyayVT-
Vasubandhu AbhKBh-
Vasubandhu MadhyBh-
Vasubandhu MSBh -
Vasubandhu VimS-  0.04
Yamuna Atmasiddhi -
Yamuna I$varasiddhi -
Yamuna Samvitsiddhi - 0/

o 0 o 0 o
e} a 0 N e}
o o o (@] -
Threshold
— 0.34-0.66

Fig. 3. Shows the results of the experiment in which texts were segmented in the
word unigrams and measured with the Cosine Delta; that setup yielded 80%
successful attributions.
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Cosine Delta, trigrams

Abhinavagupta ISVV -
Abhinavagupta ParS -
Abhinavagupta Tan -
Candrakirti BodhCT -
Candrakirti Pras -
Dharmakirti Hetu -
Dharmakirti NyayB -
Dharmakirti PramV -
Dharmakirti Vad -
Kumarila MImSV - [ 02
Kumarila TanV -
Madhustidana AdvsS -
Madhusiidana SiddhB -
Mandana BrS (metrical) -
Mandana BrS (prose) -
Mandana VibhV -
Nagarjuna MadhysS -
Nagarjuna StnysS -
Nagarjuna VigrV -
Nagarjuna YuK -
Ramanuja BhGBh -
'Ramanuja VedsS -
Sankara BAUBh -

~ Sankara BSBh -

. Sankara TaittUBh -
Sankara Upad (prose) -
Suresvara BAUBhOV -
Sure$vara NaisS -
Suresvara TaittUBhV -
Udayana NyayK -
Udayana NyayVP -
Vacaspati Bham -
Vacaspati NyayVT -
Vasubandhu AbhKBh -
Vasubandhu MadhyBh -
Vasubandhu MSBh-
Vasubandhu VimS- | 0.08
Yamuna Atmasiddhi-
Yamuna I$varasiddhi-
Yamuna Samvitsiddhi- 003

o
o

o

- I

0.25 -
0.75 -
1.00 -

Threshold
— 0.34-0.66

Fig. 4. Shows the results of the experiment in which texts were segmented in the
word trigrams and measured with the Cosine Delta; that setup yielded 77.5%
successful attributions.
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Authenticity of prose texts attributed to Sankara

In this section, we evaluate prose works traditionally attributed to Sankara. The
candidate set consists of the same four works (BSBh, BAUBh, TaittUBh and the
prose part of the Upad) used in the previous experiment.

However, the question arises as to which prose works attributed to Sankara for
which we have no external evidence should be evaluated for Sankara’s author-
ship. The large body of works that are attributed to Sankara has already been
filtered by editors of Sankara’s complete works, and then by a number of schol-
ars. Our choice of works to be tested is a kind of concurrence of these pre-
vious attempts. BELVALKAR (1929: 218) pointed out that in addition to the previ-
ously mentioned four works, these works probably come from Sankara himself:
Aitareyopanisadbhasya (AiUBh),® ChUBh, Bhagavadgitabhasya (BhGBh),
IUBh, KaUBh, Kenopanisad-(pada)-bhasya (KeUBh), Mundakopanisadbhasya
(MuUBMh), Prasnopanisadbhasya (PrasUBh). All these works are included in
collected works of Sankara® and they all pass Hacker’s criteria (HACKER 1978)
of being attributed to Sankara-bhagavat(pijya)-pada in colophons. More-
over, [UBh, KaUBh, BhG and ChUBh already passed two stylometric tests on
limited corpus (ANDRIANIC 2020a, 2020b). TUBh, KeUBh, KaUBh, BhGBh
and Gaudapadivabhasya (GauBh) also pass HACkER’s (1950) terminolo-
gical criteria (MAYEDA 1965a, 1965b, 1967, 1967-1968; ANDRUANIC 2020a).
On the other hand, we selected a number of questionable works: SvUBh,
SanatBh, NrsTBh, HastBh, Visnusahasranamabhasya, Adhyatmapatalavivarana
and Pataiijalayogasastravivarana. In the Sankaradigvijaya (SDV), Sankara’s
biography composed between 1650 and 1789 (BADER 2000: 55), Sankara’s
writings are enumerated in vs. 6,61-63. These include the Upad, BSBh,

28 All printed editions of Sankara’s commentary on the AiU include commentaries on three

adhyayas of the second aranyaka of the Aitareyaranyaka (2,4-6) that can be understood
as Aitareyopanisad proper. However, in a number of manuscripts, a larger commentary is
preserved, that comprises a running commentary on full second and third @ranyaka. BELVALKAR
1930: 242 considers this larger commentary authentic. For a comprehensive overview of the
problem see DaviD 2017, who also argues in favour of the authenticity of the “longer” Bhasya
(Davip 2017: 733-745). At this moment we shall evaluate only the shorter text, at least until
the critical edition of the “longer” version, being prepared by Hugo David, will be available.

2 First collection of Sankara’s works appears to be Sri Sankaracharya’s Miscellaneous Works

in 4 vols., ed. by A. Mahadeva SAsTRI and K. RANGACHARYA (Mysore: Government Branch
Press, 1898-1899). The Works of Sri Sankaracharya (Memorial edition) (Srirangam: Sri
Vani Vilas Press, 1910) was printed in 20 vols. It was retyped and printed in 11 volumes in
Srirangam as Srisamkaragranthavalih. The 1910 edition was rearranged in 10 vols. in the
Complete Works of Sri Sankaracharya in the Original Sanskrit, Madras: Samanta Books,
1981-1983. Widely used Motilal Banarsidass edition Works of Sankardcarya in Original
Sanskrit in 3 vols. (1964—-1985) is based on the four-volume edition edited by Hari Raghunath
SasTRrI (Poona: Ashtekar & Co.). See REIGLE and REIGLE 2005.
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commentaries on the Upanisads,”® BhGBh, SanatBh and NrsTBh. Cidvilasa’s
Saﬁkamwjayavildsa 10,2-3%" mentions BSBh, BhGBh, commentaries on ten
Upanisads, the Vispu- and Rudrasahasranama. For SvUBh ANDRUANIC 2019
presented arguments that the work is several centuries later than Sankara. Nev-
ertheless, we conducted the GI test to see whether it will confirm Andrijani¢’s
arguments.’”> SvUBh and HastBh meet Hacker’s colophon criteria, while
SanatBh and NrsTBh partly meet Hacker’s colophon criteria as they are some-
times attributed to Sankaracarya and sometimes to Sankarabhagavat. To these
works we also added the Lalitatrisatistotrabhdsya because it is included in the
VVP 18 edition of Sankara’s collected works. PatSVi is not included in any
collection of Sankara’s works, but it is included in the experiment because a
number of scholars have argued in favour of its authenticity. We used only the
critically edited text from PatSVi 1.1 (HariMoTo 2014: 171-183) and 1,23-28
(HAarRMOTO 2014: 47-84).

The two tables below list works attributed to Sankara that we have examined.
In the first column is the title of the work together with the edition on the basis
of which the test was made. The second column contains brief remarks about
previous scholarship on authorship. The third column contains GI results
obtained in the most successful setup (trigrams measured with the Cosine Delta
metric). If the result is above 0.66, the GI classifies the work as authentic (i.e. the
classifier considers that the author is the same as the author of BSBh, BAUBh,
TaittUBh and the prose portion of the Upad). If the result is below 0.34, the GI
renders it inauthentic. Numbers between 0.34 and 0.66 indicate a “grey zone”,
where the classifier did not reach a verdict. As words measured with the Cosine
Delta reached a similar result as the trigrams, we indicate the result obtained
with word unigrams in brackets.

30 Dhanapati Stri in Dindima 6,61, a commentary on the SDV from 1798, enumerates the

Upanisads that were commented by Sarkara: the TUBh, KeUBh, KaUBh, Pra§UBh, MuUBh,
AiUBh, ChUBh, BAUBh and TaittUBh. Acyuta, another commentator on the SDV, in his
Advaitarajyalaksmi from 1805 (information on Acyuta’s date is from HACKER 1951: 28), adds
the Visnusahasranamabhdsya and the vakya and pada versions of the KeUBh. It is worth
noting that both do not mention the SvUBh.

31 Between the 14th and 18th cent. (BADER 2000: 24).

32 The SvUBh does not meet Hacker’s terminological criteria. Terms and concepts such as

saccidananda that appear in later Advaita Vedanta are used, together with long puranic
quotations. The second important problem is a quotation from the Brhatsamhita dated to the
12th cent. For further details and a review of previous views on the authenticity of the SvUBh
see ANDRIJANIC 2019.
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Table 1. Works verified as authentic in comparison to BSBh, BAUBh, TaittUBh and
the prose section of the Upad. Feature vector consists of relative frequencies
of trigrams (unigrams in brackets), distance measure is the Cosine Delta.

GI
Num-
Title ber of Remarks result
words (0.34-
0.66)
Adhyatmapatala- 3,460 | “More or less debatable” (BELVALKAR 1929: 219). 0.88
vivarana (TSS 41) HACKER 1968-1969: 147 considers it authentic. (0.84)
NAKAMURA 1983: 306 considers it possible that
Sarkara is the author. PANDE 1994: 109-110,
113 and LEGGET 1978: 218-228 argue for its
authenticity.
Aitareyopanisad- 6,904 The longer, unpublished, commentary is, 1(0.97)
bhasya (GRETIL) according to BELVALKAR 1930: 242, authentic.
Meets Hacker’s colophon criterion (HACKER
1978: 46).
Bhagavadgita- 28,624 | Meets Hacker’s terminological criteria (MAYEDA 1(1)
bhasya (GRETIL) 1965a). Meets also Hacker’s colophon criterion
(HACKER 1978: 46).
Chandogyopanisad- | 49,930 Verified by the GI method as genuine against 1(1)
bhasya (GRETIL) a limited corpus (ANDRIIANIC 2020b). Meets also
Hacker’s colophon criterion (HACKER 1978: 46).
Gaudapadiya- 18,507 “More or less debatable” (BELVALKAR 1929: 1(1)
bhasya (GRETIL) 218). Meets Hacker’s colophon criterion
(HACKER 1978: 46). VETTER 1968/69 argues for
its authenticity. Hacker considers it authentic
(HACKER 1968-1969, 1972), noting few cautious
remarks (1968-1969: 115-117, fn. 2). Also meets
Hacker’s terminological criteria
(MAYEDA 1967-1968).
ISopanisadbhasya 2,232 According to ANDRIANIC 2020a, meets most of | 0.93 (0)
(GRETIL) Hacker’s terminological criteria, while GI also
verifies it as genuine against the limited imposter
corpus. Meets Hacker’s colophon criterion
(HACKER 1978: 45).
Kathopanisad- 11,237 | According to ANDRIJANIC 2020a, meets Hacker’s | 0.98 (1)
bhasya (GRETIL) terminological criteria, while GI also verifies it
as genuine against the limited imposter corpus.
Meets Hacker’s colophon criterion
(HackER 1978: 46).
Kenopanisad- 6,048 Meets Hacker’s terminological criteria (MAYEDA 1(1)
(pada)-bhasya 1967). Also meets Hacker’s colophon criterion
(GRETIL) (HACKER 1978: 46).
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Num- recs}ilt
Title ber of Remarks
words (0.34-
0.66)
Kenopanisad- 4,990 | “More or less debatable” (BELVALKAR 1929: 218). | 0.98 (1)
(vakya)-bhasya (AS) Meets Hacker’s terminological criteria (MAYEDA
1967). Also meets Hacker’s colophon criterion
(Hacker 1978: 46).
Mundakopanisad- 5,857 “Most probably” authentic (BELVALKAR 1929: 1(1)
bhasya (GRETIL) 218). Meets Hacker’s colophon criterion (HACKER
1978: 46).
Nrsimha-(piirva)- 21,777 Jacos 1886: 70 emphatically denies Sankara’s 0.79
tapanivopanisad- authorship. According to BELVALKAR 1929: 218, (0.93)
bhasya (VVP 10) “More or less debatable”. Attributed in colophons
both to Sankara-acarya and -bhagavat (HACKER
1978: 48).
Prasnopanisad- 8,117 “Most probably” authentic (BELVALKAR 1929: 1(1)

bhasya (GRETIL)

218). Meets Hacker’s colophon criterion
(Hacker 1978: 46).

Table 2. Works not verified as authentic in comparison to BSBh, BAUBh, TaittUBh
and the prose section of the Upad. Feature vector consists of relative
frequencies of trigrams, distance measure is the Cosine Delta.

bhasya (VVP 13)

Num- GI result
Title ber of Remarks (0.34-
words 0.66)
Hastamalakastotra- 3,491 “More or less debatable”, according to 0.02
bhasya (AS) BELVALKAR 1929: 218. According to PANDE (0.03)
1994: 110, it should be “confidently excluded”
from the list of Sankara’s writings.
Lalitatrisatistotra- 21,345 | “Certainly spurious” according to BELVALKAR | 0.01 (0)
bhasya (VVP 18) 1929: 219. According to SANDERSON 2017: 7
fn. 7, the attribution to Sankara-bhagavat from
the colophon is surely false.
Svetasvataropanisad- | 17,287 “More or less debatable” (BELVALKAR 1929: 0.48 (0)
bhasya (AaSS 17) 218). According to ANDRIJANIC 2019 cannot be
ascribed to Sankara.
Sanatsujatiya- 18,707 “More or less debatable” (BELVALKAR 1929: 0.25 (0)

219). HackEer 1978: 50-51 raised a number
of arguments against Sankara’s authorship.
In colophons it is attributed both to Sankara-
acarya and -bhagavat (HACKER 1978: 48).
PANDE 1994: 109, 113 argues against Sankara’s

authorship.
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Num- GI result
Title ber of Remarks (0.34—
words 0.66)
Visnusahasranama- 22,306 “More or less debatable” (BELVALKAR 1929: 0.07 (0)
bhasya (VVP 13) 219). Sastry 1980: xxi—xxii argued for its

authenticity. PANDE 1994: 109, 113 argues
against Sankara’s authorship.

Pataiijalayogasastra- | 8,228 “Certainly spurious” according to BELVALKAR 0.01
vivarana (HARIMOTO 1929: 218. Meets Hacker’s terminological (0.01)
2014) criteria (HARIMOTO 2014: 244-247) and the

colophon criterion “but not without some
caveats” (HarmMoTo 2014: 243). PatSVi is not
included in any complete works of Sankara.

Fig. 5. Results from Tables 1 and 2. The table shows the results for works attributed
to Sankara. For the works outlined with a dash, Sankara’s authorship has been
confirmed, while it has not been confirmed for the others.

Cosine Delta, trigrams

Adhyatmapatalabhasya | 0.88
Aitareyopanisadbhasyal
Bhagavadgitabhasya
Chandogyopanisadbhasya
Gaudapadiyabhasya |

Tsopanisadbhasya | 0.93
Kathopanisadbhasya | 0.98
Kenopanisadpadabhasya - 1
Kenopanisadvakyabhasya 0.98 Threshold
Mundakopanisadbhasya [ 1 — 0.34-0.66
Nrsimhapiirvatapantyopanisadbhasya - 0.97
Prasnopanisadbhasyal 1
Svetasvataropanisadbhasya - 0.48

Hastamalakastotrabhasya - 0.02
Lalitatrisatistotrabhasya - 0.01
Patafijalasastravivarana - 0.01
Sanatsujatiyabhasya - 0.25
Visnusahasranamabhagya-  0.07

0.00-
0.25-
0.50-
0.75-
1.00-

Concluding observations

a) The GI result confirmed Belvalkar’s intuition (1929: 218) and verified all
11 titles from his list of works that most likely come from Sankara himself.
Almost the same result was obtained when word frequency vectors were
measured, with the only exception of ISopanisadbhasya. However, the [IUBh
was confirmed by different setups in ANDRIANIC 2020a and 2020b, and in
our study trigrams measured using the Cosine Delta and MinMax, together
with word unigrams measured with MinMax confirmed Sankara’s author-
ship. To summarise, the Adhyatmapatalavivarana, Aitareyopanisadbhasya,
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b)

Bhagavadgitabhasya, Chandogyopanisadbhasya, Gaudapadiyabhasya, Iso-
panisadbhasya, Kathopanisadbhdsya, Kenopanisadbhasya (pada and
vakya), Mundakopanisadbhdsya, Nrsimha-(piirva)-tapaniyopanisadbhdsya
and Prasnopanisadbhasya are verified by most GI setups as writ-
ten by the same author who composed the Brahmasiutrabhdasya,
Brhadaranyakopanisadbhasya, Taittiriyopanisadbhasya, and the prose part
of the Upadesasahasri. It is indeed notable that the list is almost the same as
Hacker’s list of authentic works (HACKER 1968—1969: 147), which also in-
cludes the Adhyatmapatalavivarana. The only exception from Hacker’s list
is the NrTBh, which is verified as Sankara’s by GI in all setups. All works
that Mayeda and Andrijani¢ subjected to Hacker’s terminological anal-
ysis were also confirmed. In this way, the GI analysis largely confirmed
traditional philological analysis, with an exception of the PatSVi. For the
PatSVi there is no evidence against Sankara’s authorship, and some argu-
ments even speak in favour of its authenticity. It should be noted that only
a small part of the PatSVi was examined in our analysis and that it is not
impossible that, if a larger text sample was used, the result might be different.

The experiment with the GI authorship verification framework conducted
on Sanskrit philosophical texts showed that the classifier is quite reliable
in identifying authors of undisputed texts and confirms the superiority of
analysis based on n-grams over the content-words based one. Moreover, it
seems that text segmentation is a prerequisite for this kind of stylometric
Sanskrit analysis as the sandhi rules tend to decrease the stylometric signal.
The classifier appears to be highly sensitive when it attributed commentaries
on the same works, in which many words glossed over from the original
text are repeated, to the same authors. This shows sensitivity, but also calls
for caution when choosing imposters and candidate authors. We conclude
that commentaries by different authors on the same works and works that
comment on each other should be excluded from the test.

The third important issue is that the GI classifier is sometimes confused
in verifying prose and metrical works that belong to the same author. The
reason for this is that authors possibly had to choose words differently in
order to fit the metrical scheme. On the other hand, Sure$vara’s works, which
are all in the sloka meter, were verified by the classifier as authored by the
same hand. It is also important to note that GI did not confuse them with
other authors who composed their texts in the sloka meter. Therefore, if we
try to establish the authorship of a prose text, it might be better in some cases
to take only those candidate texts which are also in prose, and vice versa.
This is important for the future evaluation of the numerous metrical works
attributed to Sankara. It would be less reliable to take Sankara’s prose
commentaries as candidate texts. In this case, the questionable metrical
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works attributed to Sankara should probably be judged only in relation to the
metrical part of the Upadesasahasri.

d) As computers’ power is growing and every day more complex operations
become easier to perform, we are witnessing a big change in the field of
author studies. Automatic segmentation and sandhi are no longer a problem
to computer-assisted Sanskrit texts analysis, and we are now able to analyse
huge texts’ corpora. Thus, in the future we will see many breakthroughs in
the field of computational stylometry to assess authorship verification and
attribution, potentially throughout entire literature.

Supplementary Material

All additional material needed to recreate the experiment can be found at: https://
github.com/JacekBakowski/stylometry/tree/main/papers/2024-otao  (accessed
18 January 2024).

Appendix

Table with the texts used in the first experiment. Most of the texts are complete,
except the texts marked with an asterisk.

Number of
Author Work
words

Abhinavagupta | ISvarapratyabhijiavimarsini 43,031

Paramarthasara 1,739

Tantraloka 88,351
Annambhatta Tarkasangraha 1,974
Asanga Abhidharmasamuccaya 24,736
Bhaskara Bhagavadgitabhasya 27,195
Candrakirti Bodhisattvayogacaracatuhsatakatika 23,224

Prasannapada 78,235
Dharmakirti Hetubindu 6,289

Nyayabindu 2,359

Pramanavarttika 16,255

Vadanyaya 10,104
Gangesa Tattvacintamani 34,249
Jayarasi Tattvopaplavasimha 14,453
Kavirajayati Samkhyatattvapradipa 4,924
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Number of
Author Work
words
Kumarila *Mimamsaslokavarttika 7,289
*Tantravarttika 5,614
Madhustudana Advaitasiddhi 133,946
Siddhantabindu 8,560
Madhva Anuvyakhyana 29,255
Mandana Misra | Brahmasiddhi 40,018
Vibhramaviveka 2,002
Mathara Matharavrtti 17,918
Nagarjuna Madhyamakasdstra 6,566
Stnyatdasaptati 1,170
Vigrahavyavartant 6,052
Yuktisastikakarika 899
Padmapada Pancapadika 28,574
Prasastapada Padarthadharmasamgraha 11,073
Ramanuja Bhagavadgitabhasya 40,026
Vedarthasamgraha 18,830
Sabara Mimamsasutrabhasya 123,358
— Samkhyaparibhasa 3,714
Sankara Brahmasutrabhasya 109,993
Brhadaranyakopanisadbhasya 101,952
Taittiriyopanisadbhasya 17,195
Upadesasahasri (Gadya) 5,415
— Sarvamatasamgraha 7,716
Sthiramati Trimsikavijiiaptibhasya 8,727
SureSvara *Brhadaranyakopanisadbhdsyavartika | 31,146
Naiskarmyasiddhi 13,391
Taittiriyopanisadbhdasyavartika 15,499
Totaka Srutisarasamuddharana 3,781
Udayana Nyayakusumanjali 34,547
Nyayavarttikatatparyaparisuddhi 86,988
Vacaspati Misra | Bhamatt 152,511
Nyayavarttikatatparyatika 167,357
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Number of
Author Work
words
Vasubandhu Abhidharmakosabhasya 7,711
Madhyantavibhdagabhasya 6,825
Mahayanasitralamkarabhasya 23,432
Vimsatikasiddhi 2,252
Vatsyayana Nyayasitrabhasya 42,189
Dharma- Vedantaparibhasa 12,119
rajadhvarindra
Sadananda Vedantasara 3,809
Venkatanatha Nyayaparisuddhi 27,503
Vijiianabhiksu | Samkhyasara 7,994
Vimuktatman *Istasiddhi 35,123
Yamuna Samvitsiddhi 3,366
Isvarasiddhi 2,324
Atmasiddhi 10,799
— Yuktidipika 54,988
Funding

This research was funded in part — covering entire J. B. contribution — by the
National Science Centre, Poland, grant number 2021/43/0O/HS2/02392.

Abbreviations and primary sources

AaSS 17

AbhKBh
AdvS
AiU
AiUBh
AS

BAUBhA

Krsnayajurvediyasvetasvataropanisacchamkarabhdsyopeta, —ta-
tha Samkaranandakrta Svetds’vataropanisaddz‘pikd, Narayana-
krta Svetasvataropanisaddipika, Vijianabhagavatkyrtam Svetd-
$vataropanisadvivaranam. Bd. by V. G. Apate. Anandasrama-
samskrtagranthavalih 17, 1890.

Abhidharmakosabhdasya
Advaitasiddhi
Aitareyopanisad
Aitareyopanisadbhasya

Advaitasarada. https://advaitasharada.sringeri.net (accessed 18
January 2024).

Brhadaranyakopanisadbhasya
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BAUBWV  Brhadaranyakopanisadbhasyavartika
Bham Bhamatt

BhG Bhagavadgita

BhGBh Bhagavadgitabhasya

BodhCT  Bodhisattvayogacaracatuhsatakatika

BrS Brahmasiddhi

BS Brahmasitra

BSBh Brahmasiutrabhasya

ChUBh Chandogyopanisadbhasya

DCS Digital Corpus of Sanskrit. http://www.sanskrit-linguistics.org

/dcs/ (accessed 18 January 2024).
GauBh Gaudapadiyabhasya
GI General imposters

GRETIL  Gottingen Register of Electronic Texts in Indian Languages. http://
gretil.sub.uni-goettingen.de/gretil.html  (accessed 18 January

2024).
HastBh Hastamalakastotrabhdsya
Hetu Hetubindu
IAST International Alphabet of Sanskrit Transliteration
IsvV I$varapratyabhijiiavimarsini
IUBh ISopanisadbhdsya

KaUBh Kathopanisadbhdasya

KeUBh Kenopanisadbhdasya

MadhyBh  Madhyantavibhagabhdasya

MadhyS  Madhyamakasastra

MimSV Mimamsaslokavarttika

MMK (Nagarjuna’s) Millamadhyamakakarika
MSBh Mahayanasutralamkarabhasya
MuUBh Mundakopanisadbhdasya

NaisS Naiskarmyasiddhi

NrsTBh Nrsimha-(pirva)-tapaniyopanisadbhdasya
NyayB Nyayabindu

NyayK Nyayakusumarijali

NyayVT  Nyayavarttikatatparyaparisuddhi
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ParS Paramarthasara

PatSVi Patanjalayogasastravivarana
PramV Pramanavarttika

Pras Prasannapada

PrasUBh  Prasnopanisadbhasya
SanatBh  Sanatsujatiyabhdsya

SDV Sankaradigvijaya
SiddhB Siddhantabindu
StinyS Sanyatasaptati

SvUBh Svetasvataropanisadbhasya

SWS Sanskrit word splitting

TaittUBh  Taittiriyopanisadbhasya

TaittUBhV (Sure$vara’s) Taittiriyopanisadbhasyavartika
Tan Tantraloka

TanV Tantravarttika

TSS 41 The Adhyatmapatala of the Apastambadharma with Vivarana of
Sri Sankara Bhagavatpada. Ed. by T. Ganapati Sastr1. Trivandrum
Sanskrit Series XLI. Trivandrum: Travancore Government Press,

1915.
Upad Upadesasahasrt
Vad Vadanyaya
VedS Vedarthasamgraha
VibhV Vibhramaviveka
VigrV Vigrahavyavartant
VimS Vimsatikasiddhi

VVP 10 The Works of Sri Sankaracharya. Vol. 10: Brhadaranyakopanisad-
bhasya, Chapters 5 and 6, and Nrsimhapurvatapaniyabhasya. Sri-
rangam: Sri Vani Vilas Press, 1910.

VVP 13 The Works of Sri Sankaracharya.Vol. 13: Visnusahasranamabhasya
and Sanatsujatiyabhasya. Srirangam: Sri Vani Vilas Press, 1910.

VVP 18 The Works of Sri Sankaracharya. Vol. 18: Stotras and Lalita-
trisatistotrabhdsya. Srirangam: Sri Vani Vilas Press, 1910.

YukK Yuktisastikakarika
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Introduction

The colossal Indian film industry releases thousands of movies every year. An
important and the best-known worldwide part is made up of Hindi-language
movies produced in the state of Maharashtra by the industry referred to
collectively as Bollywood.

As the phenomenon is a very important component of the popular culture of
modern India and has growing significance globally, it has been the subject
of study from many angles for decades. To give just a few examples, gender
norms in Bollywood films have been studied quite often, especially recently
(e.g. KHAN and TAYLOR 2018); the problems of globalisation in the context of
Hindi movies have been discussed for the last two decades at least (Rar 2009).
There have even been attempts to predict the success of particular movies using
machine learning techniques (VERMA and VERMA 2019). Other studies focus on
the mechanisms behind Bollywood movie production (GanT1 2012).

However, taking into consideration how complicated and specific the language
landscape of Bollywood movies is and, especially, of the songs used in them, one
could say the number of linguistic studies within the field is surprisingly low.
Let us recall just some of the most important aspects of this landscape. The term
Bollywood refers mostly, as we have already noted, to Hindi-language movie
production. Thus, the dialogues in these films are supposed to be scripted in
Hindi.! However, here arises the complex relationship between Hindi and Urdu.
This is even more so in the case of songs where the subtle, elusive, borderline
between Hindi and Urdu is often crossed and Persian words may be used much
more often than in an everyday conversation. Moreover, in many cases dialect
elements are present, and even use of other languages may be observed. The
influence of ethnolects like Punjabi, Braj, Rajasthani, Marathi may also be
noticed. Some aspects of this situation, like the problem of code-switching
and code-mixing with Hindi and/or Urdu on one side and English on the other
(CHANDRA et al. 2016; HaBIB et al. 2020) or the use of other languages in these
songs (BEHL and CHOUDHURY 2011) are sometimes discussed. Others, however,
are still not covered at all. Among these, complex analysis of the problem of the
presence and frequency of Persian and Perso-Arabic vocabulary within these
texts is important.

At the same time the importance of the question of language interaction and
language influences (especially here in the context of Persian and Arabic
elements) goes far beyond the linguistic perspective. As language is a vitally
important component of every human culture, language contacts are, per se,

' In fact, the dialogues are mostly scripted in Romanised Hindi, see e.g. the Thappad

movie script (SINHA and MRUNMAYEE 2020).
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a form of cultural interaction. Language influences are cultural influences.

A linguistic perspective in the culture research may focus on various aspects,
however, one of the most interesting and a central one seems to be, as Kramsch
puts it, “How are people’s perceptions, beliefs, values encoded in the linguistic
sign [...]?” (KramscH 2014: 31). At the same time, the idea that a language
influences the way its speakers perceive the world has been around since the
seminal work by Whorf (WHORF 1956). The key concept of linguistic relativity
and the question of how a language shapes our way of thinking, stress the
dependence of our image of the real world on our language (KraMscH 2014:
32, 35). Though there are limits to linguistic relativity and the mechanism is
not as simple as changing the name of a phenomenon and immediately altering
our view of it (KrRamscH 2014: 36). However, it is still an important factor to be
taken into consideration while studying the interaction between language and
culture. In other words, language both reflects and influences the culture of its
speakers.

The language of Bollywood songs is a very special phenomenon. While based
on modern Hindi, it has a number of peculiar features that make it different
from actual spoken languages. Some scholars have claimed that, having
absorbed influences from many other languages, over the years it was melted
into a unified subsystem, possibly to a “universal film song language that
appeals across local, regional and international boundaries” (SARRAZIN 2008).
Moreover, Behl and Choudhury notice significant deviation of the Bollywood
songs’ vocabulary from Zipf’s law? as seen in any natural language, including
standard spoken Hindi (BEHL and CHOUDHURY 2011). All this makes research
on this particular lect® a fascinating enterprise.

The author of the present paper believes that tendencies in the sphere of language
influences may indicate important factors in the evolution of every culture.
Thus, this paper aims at making a step forward in the linguistic research on
Bollywood songs, focusing on the phenomenon of the presence of Perso-Arabic
nominal lexica within it. We analyse a sample corpus of texts trying to answer
the following questions in reference to the nominal lexica within it:

A. What is the quantity of the words of Persian and Arabic origin within
the corpus?

B. Is it possible to trace changes over time as far as the phenomena
mentioned above are concerned?

As George ZIpF noticed, if we calculate the frequency of particular words in a text
and we arrange them in a descending order by frequency, there will be an inverse
relationship between each frequency and the rank in the order (KRETZSCHMAR 2010:
190).

3 I am using the term “lect” as defined by Crystal (CRYSTAL 2008: 272).
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C. Are there any words that tend to be used in the songs in question
particularly frequently? And if so, what is their origin?

D. Is there any significant correlation between the subject of a song and
the frequency of the Perso-Arabic lexica in its lyrics?

Methodology

To answer these questions a corpus of over 90 Bollywood songs have been
assembled and analysed. To avoid any sort of a bias, the selection of texts
has been based on arbitrary criteria. One song from each one of the five most
successful movies at five-year intervals starting from 1940 and up to 2020 has
been selected. The list of the most successful films was established on the basis
of the data provided by the Box OFFICE INDIA website. The accuracy of these
rankings has not been independently checked, although in the author’s opinion
it does not influence the results of the research, as no language criteria are
involved there. In most cases, the first song on the list for a given movie provided
by the MYSwAR website has been chosen (this does not have to be necessarily
the first song in a movie, but often is). Where the data from either Box OFFICE
INDIA or MYSwaAR were unavailable or irrelevant, secondary sources were
used, e.g. IMDB database and the HINDI GEET MALA website etc. The lyrics of
the songs were collected using a vast number of (mainly online) sources, and
transcribed/verified on the basis of available recordings. Where no lyrics were
found/retrieved for a particular song/movie, the subsequent ones (according to
the same order) were taken into consideration.

The results yielded by the method described above were, however, imperfect.
The word count based on non-duplicate verses turned out to be significantly
lower for the older songs. The average word count based on the text with rejected
duplicate lines was around 78 for pre-1960 songs and above 115 for those from
the period of 1960-2020. Thus, an additional criterion was introduced, namely
an arbitrary rule that the total word count based on non-duplicate verses for
every year should be between 500 and 600 words. To achieve this, a number
of supplementary texts were additionally analysed for the older periods, while
three texts from more modern times that made an almost 700-word count were
rejected.

Once a canonical text for a given song was established, a list of verses without
duplicates was created. Lines containing onomatopoeic forms only were
rejected, as they can hardly be interpreted as utterances in any language, in the
same sense as regular lines. A list of nominal forms was created on the basis of
the accepted lines. Every particular form from the same song was accepted only
once. To avoid including disputable forms, certain lexemes were excluded from
the analysis. This refers especially to infinitives that may be sometimes used as
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nouns and various participles. Moreover, in some cases it was not immediately
obvious if a given form is a noun or maybe just an ad hoc substantivised
adjective. In these cases, the classification in the lexicographical works was
decisive. The origin and meaning of every analysed word was studied on the
base of the available lexicography (see the bibliography index).

From every song a list of nominal forms was extracted. Repetitions (at the level
of a given song) were omitted, though different declension forms were all taken
into consideration. Identical forms were taken into consideration whenever they
appeared in different songs.

Example: In the song “Naacho Sitaro Naacho Ab Chand Nikalne Wala Hai”
from the 1945 movie Zeenat, we find the form raté “night” (obl. pl). As it is
beyond any doubt a noun, it is included in the database. Exactly the same form
(rato) appears again in the same text, but it is not taken into consideration, as it is
a repetition. However, another form of the same lemma, rat (rect. sg.) is entered
into the database. When either of these forms appears in other songs (e.g. rato
in the song “Morni Re Morni Main Jungle Ki Morni” from the movie Pratiggya
and rat in “Pardesiyon Se Naa Ankhiya Milaana” from Jab Jab Phool Khile),

they are included again.

While the translations of the texts in question are not relevant for the current
study as such, they were essential at some point in the word-selection process
and choosing from between homophonous variants.

The list of the analysed texts

The procedures described above have led to the selection of the following 92
songs. To avoid confusion, the titles of songs and movies are given not in the
scientific transcription but in the form in which they are known to the public.
However, when the same title appears also as a verse of a song and is cited in the
analysis either in its entirety or in part, scientific transcription is used instead.

To facilitate the creation and processing of the database, every song was
assigned a unique numerical key consisting of three parts: yyyy-fff-sss, where
yyyy is the year the movie started showing, fff is the place on the list of the
most successful movies (with leading zero digits), and sss is the number of the
song. The last two components will be essential if the research is extended in
the future. The complete index of the analysed texts has been included in the
appendix.

The following table shows the word count based on non-repetitive verses in
particular songs:
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The studied lexical material

The use of the presented methodology allowed us to create a database of 1,908
lexical entries. This consists of 1,092 unique inflected forms and 957 unique
lemmata. The author was unable to interpret about five forms, which were
ignored in the analysis. Their number is too small to influence the overall results.

Overall proportions of Persian and Arabic lexical items

All the analysed lemmata were classified as either Indo-Aryan (IN), i.e.
tadbhava, tatsama Hindi words or forms borrowed from other Indo-Aryan
languages (incl. Marathi, Punjabi, etc.), Arabic (AR), Persian (FA), English (EN),
Dravidian (DR) etc. Generally, the basis for the classification is the immediate
source of the form, so patliin is classified as a borrowing from English, even
though its origins go back to Italian, via French (MCGREGOR 1993: 596; SKEAT
1993: 326), just as caklet, which is ultimately derived from Nahuatl xocoatl,
transmitted via French (SKEAT 1993: 58; PusTkA 2022: 522) and English. The
only exception has been made for the words of Arabic origin. Though, without
any doubt, the vast majority of them (if not all) were transmitted into Hindi/
Urdu via Persian, they were marked as Arabic (AR) rather than Persian (FA).

Based on the presented criteria, the statistics of the lemmata source languages
may be presented in the form of a table.

Language origin Number
Indo-Aryan (IN) 1,045
Persian (FA) 426
Arabic (AR) 323
English (EN) 35
Indian or Persian — uncertain (IN/FA) 20
Other, unknown 11

Mixed: Arabic and Persian (AR+FA)
Mixed: Indian and Persian (IN+FA)

—
—

Onomatopoeic

Indo-Aryan: uncertain (IN?)

Onomatopoeic — uncertain

Persian: uncertain (FA?)

Dravidian

NN AN O

Dravidian — uncertain (DR?)
Either Indian or mixed Indian and Persian (IN/IN+FA)
Total Result

-
o | —
(=3
=
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Let us simplify this table by putting all the Persian, Arabic and Perso-Arabic
forms together, as well as grouping the rest of the lexemes (i.e. non-Indo-Aryan
and non-Perso-Arabic) under the category “Other”.

Source language Number
IN 1,045 (54.77%)
AR/FA/AR+FA 760 (39.83%)
Other 103 (5.40%)
Total Result 1,908

Two types of complexities are obvious on the basis of the table above. First of
all, in the case of some forms we are dealing with the mixed origin (AR+FA or
FA+IN). Another problem is that Persian and Hindi, due to their common origin,
in spite of the long time passing since their ancestor languages had parted, still
share a number of very similar or even identical forms. This is the case of the
words like bar (McGREGOR 1993: 725) (cf. NP bar), rang (MCGREGOR 1993:
847) etc.

Anyway, we are able to see that at least in the case of 769 either Persian or
Arabic influence is unquestionable. In other words, 40.3% of identified nominal
lexemes in the lyrics of 92 analysed songs are either entirely of Persian or
Arabic origin, while those with unquestionable Indo-Aryan roots constitute
54.7% (1,044 examples). No other vocabulary source even approaches these two
categories as far as the numbers are concerned. The next most important source
is English, with only 35 nominal lexemes identified (1.8%).

Most frequent lexical items

Let us now see which nominal lexemes are the most frequent in the whole
corpus, i.e. what words appear in the maximum number of songs. We will take
into consideration only those lemmata that are used at least in 10% of the songs.

lemma Count - Comments
lemma
dil (FA) 51 “heart, soul, etc.” (MCGREGOR 1993: 496) < FA dil “heart, mind,
soul, etc.” (STEINGASS 1892: 530)
amikh (IN) 40 “eye, sight, look, etc.” (McGREGOR 1993: 754), ultimately derived
from Vedic dksi (TURNER 1966: 32)

4 The meanings provided in this table are based upon the definitions but are not precise citations.

Please, refer to the original publications for complete definitions.
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lemma Count - Comments
lemma
pyar (IN) 26 “love, affection” (MCGREGOR 1993: 651) < Indo-Aryan priyakara-
(TUrNER 1966: 503)
bat (IN) 24 “something said, a word, remark, speech, etc.” (MCGREGOR 1993:
722) < Indo-Aryan varttd (TURNER 1966: 674)
din (IN) 19 “day, daytime, etc.” (MCGREGOR 1993: 495) < Indo-Aryan dina
(TURNER 1966: 362)
man (IN) 19 “mind, heart, etc.” (MCGREGOR 1993: 788) < Indo-Aryan manas
(TURNER 1966: 564)
nain (IN) 15 “eye” (MCcGREGOR 1993: 581) < Indo-Aryan nayana (TURNER
1966: 401)
rat (IN) 15 “night” (MCcGREGOR 1993: 861) < Indo-Aryan ratri (TURNER
1966: 619)
duniya (AR) 14 “world, people, etc.” (MCGREGOR 1993: 503) < FA dunya “world,
people” (STEINGASS 1892: 539) < AR
jadii (FA) 11 “magic, enchantment, etc.” (MCGREGOR 1993: 367) < FA jadi
“conjuration, magic” (STEINGAss 1892: 349)
jan (FA) 11 “life, spirit, etc.” (MCcGREGOR 1993: 367) < FA “soul, mind, self,
life” (STEINGASS 1892: 352)
jivan (IN) 11 “life, existence, etc.” (MCGREGOR 1993: 375) < Indo-Aryan jivana
(TURNER 1966: 289)
sapnd (IN) 11 “dream, vision” (MCGREGOR 1993: 981) < Indo-Aryan svapna
(TUurNER 1966: 804)
barh (IN) 10 “the upper arm; sleeve” (MCGREGOR 1993: 719) < Indo-Aryan
bahu (TURNER 1966: 521)
hath (IN) 10 “hand, wrist, etc.” (MCGREGOR 1993: 1067) < Indo-Aryan hdsta
(TURNER 1966: 811)
khvab (FA) 10 “dream, vision” (MCGREGOR 1993: 247) < FA xvab “sleep, dream,

etc.” (STEINGAss 1892: 478)

As we can see, while the unquestionable leader is dil “heart”, a word of Persian
origin, still most of the frequent lexemes have Indo-Aryan roots.

As an example, let us look at contexts in which the word di/ is used within the
analysed corpus. The form in question is used exclusively with the meaning
“heart”, which is mostly understood as the organ to which emotions (in particular
elevated ones) are ascribed. In perfect accordance with this intuition, love is the
most frequent of these emotions, and it happens to be described in various ways.
In the text ““Yeh Kaun Aaj Aaya Savere Savere” (1940-005-002) the heart (di/)
experiences a shiver or a shock on seeing unexpected persons’ arrival:
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yeh kaun aj aya savere, savere |
ke dil caumk uthd savere, savere ||

However, a few lines later we can hear that somebody stole the heart of the
lyrical persona (dil chin liya), which is a universal metaphor for falling in love.

In the song “Naacho naacho sitaaro naacho” (1945-001-001) it is said that
aperson is entering the heart through the eyes (amkh se dil men ane vala), which
conveys the idea of somebody so attractive and charming that their appearance
has a lasting impact on others’ hearts. It is also from hearts that desires will
emerge (arman, arman dilom ke nikalemge).

The lovers in “Humko Humise Chura Lo” (2000-002-001) are so afraid of being
separated from each other that they encourage each other to hide themselves
somewhere inside the other’s heart: dil mem kahim tum chupa lo.

The heart is used not only in the image of a romantic love. It is also important in
describing the relationship between mother and her child, as in “Tumse Milkar
Naa Jaane” Kyun (1985-004-001): mem tere dil ka tukra him, e mam “l am
a part of your heart, mum”.

According to “Rani Khol De Apne Duaar” (1945-005-001), the heart may be
confused, perplexed (dil mera ghabra gaya) and a storm may rise in it (@ dil
men utha hai tiifan). There are other dangers to which a heart is exposed: it may
get under a spell, as is described in “Ae Ji, Dil Par Hua Aisa Jadu” (1955-005-
001): dil par hua aisa jadi, or even worse, a lightning may strike inside it: dil
mem camakti haim bijliyam.

Love is not always happy, and the lyrical person of “Hum Se Bhool Ho Gaye
Humka Maafi Dai Do” (1980-003-001) accuses his beloved one that she has
broken his heart: mera dil tor jate ho. The same idea appears in “O Priya, Priya”
(1990-001-001), where the lyrical person goes even further, encouraging his
love (a bit masochistically) to come and see his torn apart heart: ake zara dekh
le dil mera cir ke. He also wants to burn himself and take death into his heart:
mawt ko apne dil se laga lim.

The heart (inner self) may be contrasted with the face (appearance, what is
visible), as in “Gore Gore O Banke Chore” (1950-001-001): cehre pe gussa hai,
dil mem safat “There’s rage on the face and clearness (openness, sincerity) in
the heart”.

Of course, the heart beats when it experiences strong emotions or simply when
we are alive, as we find out e.g. from “Dhadke Mera Dil Mujhko” (1950-002-
001) dharke mera dil.
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The heart may also dance, presumably when full of joy, as in “Ta Ra Ri Aa Ra
Ri Aa Ra Ri...” (1950-003-001): dil nace. It may also speak, thus revealing the
true desires of a person: kahta hai dil merda calie vaham “My heart says let’s
go there” or send messages as in “Mera Salaam Le Ja Dil Ka Payaam Le Ja”
(1955-004-001): dil ka payam le ja. The heart may also be sure about something
or somebody: dil ko yaqin hai.

If the heart can dance, it can sing as well for sure, and this is attested by the
song “Gata Rahe Mera Dil” (1965-005-001): gata rahe mera dil. A singing heart
appears in “Tujhe Bulayen Yeh Meri Baahen” (1985-001-001), too.

In “Mera Juta Hai Japani” (1955-001-001), the heart of the lyrical subject is
Indian in spite of every part of his outfit coming from a different part of the
world: phir bhi dil hai Hindustani. At the same time, the lyrical persona (and
the protagonist of the movie at the same time) and those like him are ruin-
hearted princes (ham bigare dil sahzdde).

While in “Mera Juta...” the Indian heart serves as a declaration of patriotism
on the national level, the lyrical person of “Ye Lukhnow Ki Sar Zameen”
(1960-004-001) states that in his city there is love in the hearts: yahar dilom
mem pyar hai. He goes even further declaring that there are wealthy (or noble,
influential) people possessing hearts living in Lucknow. The last expression
is quite interesting, as it uses the phrase with the Persian izafa: ahl-e dil. The
same song also associates the notion of honour (san) with the heart. Then, in the
song “Qurbani, Qurbani, Qurbani” (1980-001-001) the heart is juxtaposed with
another Perso-Arabic word, iman, which may designate “honour” as well, but
also “belief, faith, honesty”.

A more original idea is comparison of the lyrical subjects’ heart to the whole
world, which happens in the song “Kaisi ye muhobbat ki saza haaye dee hai
kisi ne” (1955-003-002): duniya hi mere dil ki, dil ki. But when he feels sad,
disappointed, etc., his heart may shrink: dil ghatta hai.

In “Tan Rang Lo Ji” (1960-003-001), the singer encourages his listeners to
colour not only their bodies but also their hearts during the Holi festival: dil
rang lo.

The lyrical person of the “Chand Si Mehbooba” (1965-003-001) is lucky as his
beloved one doesn’t dream about palaces as she prefers to reside in his heart:
dekhe na khvab mahalom ke mere dil mem rahna cahe.

In “Duniya Me Pyaar Ki Sabko Zarurat Hai” (1970-002-001), the phenomenon
of love is described as giving and taking the heart at the same time: dil de, dil
le, yahi mohabbat hai.
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For obvious reasons, the word dil is used most often in lyrical songs. However,
we may find examples even in those with a religious background, like “Selfie
Le Le Re” (2015-002-001), where we can hear that the worshippers keep their
hearts as big as that of Hanumanji, who holds the mace: dil bara rakhte haim
Jjaise hanumanji ki ho gada.

Finally let us note that the word dil is also used as a part of a number of
compounds used in the texts in question (dilruba, dildar etc.).

It is worth noting that we can see a number of synonymic pairs on the list
above, namely dil (FA) and man (IN), sapna (IN) and khvab (FA), amkh (IN)
and nain (IN), jan (FA) and jivan (IN).” Apart from amkh and nain, these are
pairs containing a word of Indo-Aryan origin and its Perso-Arabic equivalent.
Let us have a look at some charts showing the distribution of the elements of
such pairs:
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1965-003-001 1975-003-001

1995-001-001
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Fig. 2. Distribution of the lexemes khvab and sapna in the analysed texts
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Fig. 3. Distribution of the lexemes jivan and jan in the analysed texts

5 As the reviewer of the paper rightly pointed out, the last two forms are not perfect

synonyms, as jivan can refer to one’s whole life, whereas jan cannot.
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As we can see, there is no correlation with time. Moreover, the greater the
number of occurrences, the bigger the chance of coexistence of both equivalents
in the same text.

Lexemes origin as a function of time

Now the most fascinating question is probably of whether there are any
observable differences in the proportions between nominal lexemes of Persian
and Arabic origins and those with the Indo-Aryan roots at different points of
time. The table below includes occurrences of Arabic (AR), Persian (FA), mixed
Perso-Arabic (AR+FA) forms on the one hand and of those of the Indo-Aryan
and Dravidian origin (IN) on the other.

Year IN AR, FA, AR+FA Other
1940 84 (64.12%) 38 (29.00 %) 9 (6.87%)
1945 58 (68.24%) 21 (24.71%) 6 (7.06%)
1950 90 (69.23%) 31 (23.85%) 9 (6.92%)
1955 78 (51.32%) 66 (43.42%) 8 (5.26%)
1960 75 (47.17%) 75 (47.17%) 9 (5.66%)
1965 54 (55.10%) 44 (44.90%) 0 (0%)
1970 80 (63.49%) 43 (34.13%) 3 (2.38%)
1975 111 (84.09%) 18 (13.64%) 3(2.27%)
1980 40 (47.06%) 44 (51.76%) 1(1.18%)
1985 53 (61.63%) 29 (33.72%) 4 (4.65%)
1990 57 (57.58%) 33 (33.33%) 9 (9.09%)
1995 43 (41.75%) 55 (53.40%) 5 (4.85%)
2000 38 (42.70%) 46 (51.69%) 5 (5.62%)
2005 63 (58.88%) 39 (36.45%) 5 (4.67%)
2010 53 (46.49%) 55 (48.25%) 6 (5.26%)
2015 62 (57.41%) 43 (43%) 3 (2.78%)
2020 40 (38.46%) 46 (38.46%) 18 (17.31%)

The amount of the Persian and Arabic lexical items within the analysed
vocabulary is variable, ranging from over 13% to over 53%. However, the data
presented above show no trace of any clear tendency. While the proportions vary
from one tested period to another, there is no one direction in these changes. It
will be probably even more visible in the following chart:
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As we can see, the differences are noticeable, even significant. They are even
more extreme if we have a look at a particular single song. Let us consider

a few examples:

bahar
begana arman

1940-001-001

khizarh \ —
afsana
parvana
zakhm
phamk

rahat

Fig. 5. Nouns of Indo-Aryan and Perso-Arabic origin in the song “Hey Diwana Hoon,
Diwana Hoon” (1940-001-001).

badan

cadar

avaz
Sakha

dil
jharna Zafﬁfat/
N pat

fars
tarah | —

garmi

karavat Sinasat

il \ ———— — sangmarmar

—————————1065-001-00
jazbat ]\
/ sadi
tal
Kkhvab
kohra
/ gadam

phal

hornth
mohabbat narmi

vadi muddat

Fig. 6. Nouns of Indo-Aryan and Perso-Arabic origin in the song “Maine Ek Khwab
Sa Dekha Hai” (1965-001-001).6

6 We have to bear in mind that some of the words in question possess variant forms, e.g. karvat,
dhamdh, sakh, khayal(at), sanasar.
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Topic — source language correlation

While we can observe no correlation between the time and proportion of words
of Persian and/or Arabic origin in the analysed texts, let us see if there is any
link between the topic(s) of a song and the proportion of lexemes of particular
origin used in it. The contents of all the analysed songs were classified as
belonging to at least one and at most three of the following categories: love,
social_problems, Hindu religious, joy and celebration, life and fortune,
friendship, nature, Muslim_religious, other. The number of songs belonging to
each of those categories varies greatly.

Category Number of songs
love 51
Jjoy_and_celebration 20
Hindu_religious 13
nature 8
other 7
social_problems 6
Muslim_religious 5
friendship 4
life_and_fortune 3

Before we go on with the analysis of the topic — source language correlation
— let us make two important remarks. Firstly, the classification is based on the
contents of the analysed songs and not of the whole movies. Secondly, it is, of
course, to a large extent arbitrary. Other categories could be put forward and in
some cases the classification may be disputed. Nevertheless, the author of the
present article believes that this is a promising start of research into this subject.

Let us now have a look at the proportions of Indo-Aryan and Persian and/or
Arabic vocabulary in the songs classified to selected categories. The forms
present in more than 10 songs were chosen plus Muslim_religious, which is
much less frequent, but interesting for obvious reasons.

Indo-Aryan Persian and/or Arabic Other
love 549 (53.09%) 434 (41.97%) 51 (4.93%)
joy_and_celebration 217 (51.42%) 154 (36.50%) 51 (12.09%)
Hindu_religious 233 (88.26%) 22 (8.33%) 9 (3.40%)
Muslim_religious 37 (38.54%) 54 (56.25%) 5 (5.20%)
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The results for the religious texts is as could have easily been predicted: Indo-
Aryan terms are clearly dominating in the Hindu religious songs, while Perso-
Arabic vocabulary is dominant (though less decisively) in the songs tagged
as Muslim_religious. Let us also note, that the domination of Perso-Arabic
elements over Indo-Aryan ones in the songs classified as Muslim religious is less
significant than the predominance of Indo-Aryan lexemes in Hindu religious
texts, which is, however, hardly surprising, as it is the Indo-Aryan substrate that
provides the basis for Hindi/Urdu.

It may be interesting to see what particular Persian and/or Arabic words are
used in the songs classified as Hindu religious:’

Lemma Source Meaning
badla AR > FA badal “change, substitution, | “change, exchange, substitute,
retaliation”” (STEINGAsS 1892: 164) retaliation, etc.” (MCGREGOR 1993:
703)
banda FA banda “bound; slave” (STENGASS “1. servant; slave. 2. your servant
1892:202) “ =1~ (self-deprecatory term used in
addressing a superior)” (MCGREGOR
1993: 692)
bima FA bima “insurance” (STEINGASS “1. insurance; insurance premium,
1892: 225) or rate. 2. colloqg. sthg. insured”
(McGREGOR 1993: 739)
dar FA dar “door, gate, etc.” (STEINGASS “door, gate, etc.” (MCGREGOR 1993:
1892: 506) 479)
daura AR > FA daura(t) “epicycle, “turn, tour, session, etc.” (MCGREGOR
revolution, etc.” (STEINGASS 1892: 1993: 515)
543)
dil FA dil “heart, mind, soul, etc.” “heart, soul, etc.” (MCGREGOR 1993:
(STEINGASS 1892: 530) 496)
duniya AR > FA dunya “world, people” “world, people, etc.” (MCGREGOR
(STEINGASS 1892: 539) 1993: 503)
dusman FA dusman “enemy, etc.” (STEINGASS | “enemy, etc.” (MCGREGOR 1993: 505)
1892: 526)
garthb AR > FA garib “foreigner, a stranger; | “adj. & m. 1. adj. poor. 2. humble,
adj. poor, humble; etc.” (STEINGASS modest” (McGREGOR 1993: 257)
1892: 886)
jadu FA jadii “conjuration, magic” “magic, enchantment, etc.”
(STEINGASS 1892: 349) (McGREGOR 1993: 367)

7

The meanings provided in this table are based upon the definitions but are not precise citations.

Please refer to the original publications for complete definitions.
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etc.” (STEINGASs 1892: 628)

Lemma Source Meaning
Jjavant FA javant “youth; youthful; a young “youth, etc.” (MCGREGOR 1993: 364)
man” (STEINGASS 1892: 376)
kinara FA kanar, kinar “side, brink, coast, “side, edge, etc.” (MCGREGOR 1993:
limit, etc.” (STEINGASS 1892: 1052) 196)
lala ? FA lala “incomparable; chief “a respectful designation for members
servant; etc.” (STEINGASs 1892: 1112) | of some communities” (MCGREGOR
1993: 893)
mahal AR > FA mahal “abode, mansion, “abode, palace, etc.” (MCGREGOR
palace, etc.” (STEINGAss 1892: 1189) 1993: 799)
mamzil AR > FA manzil “inn, house, “halting place, destination, floor, etc.”
mansion, etc.” (STEINGAsS 1892: 1326) | (McGREGOR 1993: 778)
mastt FA masti “intoxication, lust, love” “intoxication, passion, delight, etc.”
(STEINGASS 1892: 1236) (McGREGOR 1993: 798)
mohabbat | AR > FA mahabbat “love, etc.” “love” (CATURVEDI 1970: 622, 827)
(STEINGASS 1892: 1182)
nazariyd | associated with AR > FA nazar “look, | “point of view, viewpoint; angle”
vision, sight, etc.” (STEINGASS 1892: (CATURVEDI 1970: 349)
1410)
rahmat AR > FA “divine mercy, compassion, | “divine mercy; gift from Allah, etc.”
forgiveness, etc.” (STEINGAsS 1892: (McGREGOR 1993: 858)
571)
rasta FA rasta “just, true; market place; “road, street, way, etc.” (MCGREGOR
level road” (STEINGASS 1892: 563) 1993: 863)
resam FA resam/risam “silk” (STEINGASS “silk” (McGREGOR 1993: 870)
1892: 603)
sind FA sina “bossom, breast, etc.” “chest, breast” (MCGREGOR 1993:
(STEINGASS 1892: 719) 1020)
sitara FA sitara “star, horoscope, etc.” “star, fortune, etc.” (MCGREGOR
(STEINGASS 1892: 654) 1993: 1013)
surat AR > FA sirat “image, form, face, “form, appearance, face, etc.”
etc.” (STEINGASS 1892: 795) (McGREGOR 1993: 1036)
umariya AR > FA umr “life, lifetime, age” obviously related to umr “life,
(STEINGASS 1892: 866) lifetime, age” (MCGREGOR 1993: 131)
vada AR > FA “promise, vow” (STEINGASS | “promise, agreement, etc.”
1892: 1473) (McGREGOR 1993: 913)
yad FA “remembrance, memory, etc.” “memory, recollection” (MCGREGOR
(STEINGASS 1892: 1524) 1993: 843)
zor FA ziir/zor “strength, power, violence, | “strength, effort, etc.” (MCGREGOR

1993: 383)
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Interestingly, the data do not strongly support the stereotype of “Urdu as
a language of love”, as the numbers for this category (53.09% for Indo-Aryan
vocabulary and 41.97% for Perso-Arabic) are close to the ratio within the whole
database (54.77% and 39.83% respectively).

Conclusion

The analysed material shows that the lexemes of Persian and Arabic origin
constitute a significant part of the nominal vocabulary of Bollywood songs.
Their proportion varies significantly from song to song. However, looking at
a sample from a given year, this proportion is a bit more balanced, with the
average presence of Persian and Arabic nominal lexemes at 38.17%, though in
some years within the analysed corpus they might have been well above 50%.

While relatively big differences between the outcome from particular years
seem to indicate that more data should be used to obtain precise results, still
the studied material seems to indicate that there is no observable tendency to
either diminish or expand the use of the Persian and Arabic nominal lexemes
over time. The discussed elements remain a vital part of the vocabulary of
Bollywood songs with no observable tendency to eradicate them.

On the other hand, it is possible to show some correlation between the subject
of a song and the ratio of the Perso-Arabic vocabulary it contains. This has been
shown on the basis of religious-themed texts, probably the most suitable for this.

As we have noticed at the very beginning of the present text, the language
should be interpreted as an element of culture. What does this situation tell
us about modern Indian popular culture? Or at least one of its most important
aspects, i.e. Bollywood movies?

To answer this question, let us have a look at the Persian language but from
a different angle than before. For decades, the foundations of the discussion of
the Western influence on Iranian culture has been the book Qarbzadegi by Jalal
Al-e Ahmad (first published in 1962). The title is self-explanatory. It is composed
of two elements garb “west” and zadegi, which may be translated as “sickness”
or “struckness”, hence the translations of the name as “weststruckedness” or
“occidentosis”. Indeed, the book presents the Western influences as a sickness
attacking the vernacular Iranian culture. Jalal Al-e Ahmad presents the language
and linguistic influence among the important elements of this disease (eg. AL-E
AHMAD 2006-2007: 107, 156).

As Al-e Ahmad’s ideas became an important component of the ideology of the
Islamic Republic of Iran, it is not surprising that we find relevant tendencies in
its linguistics policies, too. The latest incarnation of the Farhangestan or the
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Academy of Persian Language and Culture (in existence since 1987) posits that
only widespread internationalisms of Western origin already well established
in the language can be accepted, while all the others should be substituted with
Persian equivalents (JAZAYERI 1999). Such puristic tendencies are not only
aimed at the new vocabulary items, but also result in numerous revisions of
the already existing terminology (JAzZAYERI 1999). This is reflected in the legal
sphere, as since at least 2006, the use of the forms coined by Farhangestan has
been mandatory for all Iranian institutions (MARSZALEK-KOWALEWsKA 2011:
100).

In other words, what we see in the case of Iran is the officially adopted policy of
the rejection of Western cultural influences, with language borrowings seen as
an important element of these influences.

The attitude towards Persian and Arabic vocabulary in India, and Bollywood
songs in particular, is entirely different. While puristic tendencies are not
unknown in Hindi (especially the re-Sanskritisation movement), we see
no powerful drive to eradicate the lexica of Perso-Arabic origin, and the
present work proves this on the basis of Bollywood songs’ texts. Moreover,
“obscurantism” and “purism” are sometimes presented as negative factors in
the development of Hindi vocabulary (MALLIKARJUN 2004). In other words,
Bollywood songs remain open to Perso-Arabic culture or at least to one of its
aspects, i.e. the language influences, and this Perso-Arabic component remains
an important part of Indian culture.

The language of the Bollywood songs certainly deserves more research,
broadening both the corpus of the analysed texts, as well as including more
problems, e.g. code-switching, syntactical influences, presence of vocabulary
borrowed from other languages (especially other Indo-Aryan languages and
English).

Appendix — list of the analysed songs

No. | Id (incl. year) Movie Song

1 1940-001-001 | Zindagi Hey Diwana Hoon, Diwana
Hoon

2 1940-002-001 | Bandhan Chane Jor Garam Babu Main
Laya Mazedar

3 1940-003-001 | Achhut Deen Dukhi Ko Daan Diya To
Kya Mila Hari Ram Mila
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4 11940-003-002 | Achhut Naahi Bolun Naahi Bolun Lakh
Manaye

5 1940-005-001 | Nartaki Madbhari Rut Jawan Hai

6 | 1940-005-002 | Nartaki Yeh Kaun Aaj Aaya Savere
Savere

7 1940-006-001 | Punar Milan Naacho Naacho Pyare Man Ke
Mor

8 1945-001-001 |Zeenat Naacho Sitaro Naacho Ab
Chand Nikalne Wala Hai

9 1945-002-001 | Gaon Ki Gori O Pardesi Raja

10 | 1945-003-001 |Badi Maa Mata Tere Charnon Mein Guzar
Jaye Umariya

11 | 1945-005-001 | Tadbir Raani Khol De Apane Duaar
Milane Kaa Din Aa Gayaa

12 | 1945-007-001 | Humayan Naina bhar aaye neer

13 | 1945-007-002 | Humayan Jo Desh Kal Nahin Tha

14 | 1950-001-001 |Samadhi Gore Gore O Baanke Chhore

15 | 1950-002-001 | Babul Dhadke Mera Dil Mujhko
Jawani...

16 | 1950-003-001 |Dastaan Ta Ra Ri Aa Ra Ri AaRaRi...

17 | 1950-004-001 |Jogan Ghunghat Ke Pat Khol

18 | 1950-004-002 |Jogan Main To Girdhar Ke Ghar
Jaaoon

19 | 1950-005-001 | Har Har Mahdev Man Naa Maane Man Ki
Batiyaan

20 | 1950-006-001 | Sangram Kas Ke Kamar Ho Ja Taiyyar

21 | 1950-007-001 | Begasoor Chale Jaiho Bedarda Main

22 | 1955-001-001 |Shree 420 Mera Joota Hai Japani

23 | 1955-002-001 |Azaad Naa Bole Naa Bole Naa Bole Re
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24 | 1955-003-001 |Jhanak Jhanak Payal |Jhanak Jhanak Payal Baaje
Baje
25 | 1955-003-002 |Jhanak Jhanak Payal |Kaisi Yeh Mohabbat Ki Saza
Baje
26 | 1955-004-001 | Uran Khatola Mera Salaam Le Ja Dil Ka
Payaam Le Ja
27 | 1955-005-001 | Mr & Mrs 55 Ae Ji Dil Par Hua Aisa Jadoo
28 | 1955-006-001 |Insaaniyat Tumhare Mohabbat Ke Hum
Hain Ghulam
29 | 1955-006-002 | Insaaniyat Main Bandar Hoon Shahar Ka
30 | 1960-001-002 | Mughal E Azam Mohe Panghat Pe Nandlal
31 | 1960-002-001 | Barsaat Ki Raat Garjat Barsat Saawan Aayo Re
32 | 1960-003-001 | Kohinoor Tan Rang Lo Ji Aaj Man Rang
Lo
33 [1960-004-001 | Chaudvin Ka Chand |Yeh Lucknow Ki Sar Zamin
34 | 1960-005-001 |Jis Desh Mein Ganga |Mera Naam Raju Gharana
Behti Hai Anaam
35 1 1960-006-001 | Dil Apna Aur Preet  |Sheesha-E-Dil Itna Na Uchhaalo
Paraya
36 | 1965-001-001 | Wagt Maine Ek Khwab Sa Dekha Hai
37 11965-002-001 |Jab Jab Phool Khile |Pardesiyon Se Naa Ankhiya
Milaana
38 | 1965-003-001 | Himalay Ki God Mein | Chand Si Mehbooba Ho Meri
39 | 1965-004-001 | Arzoo Bedardi Baalma Tujhko Mera
Man Yaad Karta Hai
40 | 1965-005-001 | Guide Gaata Rahe Mera Dil
41 | 1970-001-001 |Johny Mera Naam O Mere Raja
42 | 1970-002-001 |Sachaa Jhutha Kar Le Pyar Kar Le Aankhen
Char Kar Le
43 | 1970-003-001 | Purab Aur Pachhim |Om Jai Jagdish Hare
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44 1 1970-004-001 | Kati Patang Ye Shaam Mastani

45 | 1970-005-001 |Jeevan Mrityu Jhilmil Sitaron Ka Aangan
Hoga - Duet

46 | 1975-001-001 |Sholay Yeh Dosti Hum Nahin Todenge

47 | 1975-002-001 |Jai Santoshi Maa Main Toh Aarti Utaaroon Re
Santoshi Mata Ki

48 | 1975-003-001 | Sanyasi Chal Sanyasi Mandir Men

49 | 1975-004-001 | Deewaar Idhar Ka Maal Udhar

50 | 1975-005-001 | Pratiggya Morni Re Morni Main Jungle
Ki Morni

51 | 1980-001-001 |Qurbani Qurbani Qurbani Qurbani Allah
Ko Pyari Hai Qurbani

52 | 1980-002-001 |Aasha Tune Mujhe Bulaya Shera
Waliye (Jai Mata Di)

53 | 1980-003-001 | Ram Balram Hamka Maafi Dai Do

54 | 1980-004-001 | Dostana Salamat Rahe Dostana Hamara
—Part 1

55 | 1980-005-001 | Shaan Doston Se Pyar Kiya

56 | 1985-001-001 |Ram Teri Ganga Tujhe Bulayen Yeh Meri Baahen

Maili

57 | 1985-003-001 | Geraftaar Dhoop Mein Nikla Na Karo

58 | 1985-004-001 | Pyar Jhukta Nahin Tumse Milkar Naa Jaane Kyun
(Female)

59 | 1985-005-001 | Ghulami Zihal-E-Maskeen

60 | 1990-001-001 | Dil O Priya Priya

61 | 1990-002-001 | Ghayal Maahiya Teri Kasam

62 | 1990-003-001 |Aaj Ka Arjun Gori Hai Kalaiyan Tu La De
Mujhe Hari Hari Choodiyan

63 | 1990-004-001 | Agneepath I Am Krishnan Iyer M. A.

64 | 1990-005-001 |Kishen Kanhaiya Krishna Krishna Haye Krishna
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65 | 1995-001-001 | Dilwale Dulhania Le |Tujhe Dekha To Ye Jaana
Jayenge Sanam
66 | 1995-002-001 | Karan Arjun Jaati Hoon Main Jaldi Hai Kya
67 | 1995-003-001 |Coolie No 1 Aa Jaana Aa Jaana
68 | 1995-004-001 | Raja Nazrein Mili Dil Dhadka
69 | 1995-005-001 |Rangeela Rangeela Re
70 |2000-001-001 | Kaho Naa Pyaar Hai |Kaho Naa Pyar Hai
71 {2000-002-001 | Mohabbatein Humko Humise Chura Lo
72 | 2000-003-001 | Mission Kashmir Bumbro
73 12000-004-001 |Josh Sailaru Sailare
74 | 2005-001-001 | No Entry Ishq Di Gali Wich No Entry
75 |2005-002-001 | Bunty Aur Babli Dhadak Dhadak
76 |2005-003-002 | The Rising: Ballad Of | Main Vari Vari
Mangal Pandey
77 |2005-004-001 | Maine Pyaar Kyun Just Chill
Kiya
78 |2005-005-001 | Garam Masala Ada Aay Haay Ada
79 | 2010-001-001 | Dabangg Tere Mast Mast Do Nain (Male)
80 | 2010-003-001 |Raajneeti Bheegi Si Bhaagi Si
81 | 2010-004-001 | Housefull Oh Girl You’re Mine
82 | 2010-005-001 | My Name is Khan Sajdaa
83 | 2015-001-001 | Talvar Insaaf Insaaf Insaaf Hoga
84 | 2015-002-001 | Bajrangi Bhaijaan Selfie Le Le Re
85 | 2015-003-001 | Baby (1) Beparwah
86 | 2016-005-001 | Bajirao Mastani Deewani Mastani
87 |2020-001-001 |Baaghi 3 Dus Bahane 2.0
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88 |2020-002-001 |Is Love Enough, Sir? |Jeene Mein Kya Jaata Hai
89 12020-002-002 |Is Love Enough, Sir? |Zindagi Ka Feel
90 |2020-004-001 |Sayonee Sayonee

91 [2020-005-001 |Shakeela Woh Lamha

92 12020-005-002 | Shakeela Taaza
Abbreviations

AR Arabic

DR Dravidian

EN English

FA Persian (Farsi)

IN Indian

obl. pl. Oblique case plural

rect. sg. Direct case singular

SH Solar Hijri
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1. Introduction

A Sanskrit text of the Saptajinastotra (Praise of the Seven Buddhas, henceforth
Saj) was identified in 2019 in a manuscript preserved at the Drepung Monastery
('Bras spungs dgon pa, #T1F3F) in Tibet. Kazunobu MaTsupa 2019 listed
a series of Buddhist stotras contained in this Sanskrit manuscript, including
Saj, and stated that it consisted of 63 folios in palm-leaf form, with each folio
measuring 31.6 cm x 5 cm. According to Matsuda, the text of Saj runs from
folio 6v2 to 7r4, with five lines in each folio, and is written in the Nepalese
Brahmi script, which is thought to date from the 12th to the 13th centuries.!

The Sanskrit text of the sfotra in this manuscript has nine stanzas, but it does
not provide information about the author. The poet uses different metres: rucira
(stanzas 1 and 5), anustubh (3), upajati (2, 4, 7-9) and tristubh/jagati (6).

The poet praises each of the seven Buddhas individually in the first seven
stanzas, and then praises the future Buddha in the eighth stanza and provides
a dedication in the ninth stanza. The seven Buddhas in Saj refer specifically to
the seven Buddhas in the past, that is, Vipasyin (rfNam par gzigs; Pi po shi E&
2 ), Sikhin (gTsug tor can; Shi gi ), Visvabhii (Thams cad skyob pa; Pi
she fu Fi<7%), Krakucchanda (Log pa dad sel / Khor ba ’jig; Ju liu sun {28
%), Kanakamuni (gSer thub; Jia nuo jia mou ni #EEHIAE[E), Kasyapa (COd
srung; Jia she bo #IZE7) and Sakyamuni (Sakya thub pa; Shi jia mou ni f&31
ZJB). Maitreya (Byams pa; Ci shi 24[X,), the future Buddha, is also praised by
the poet (see Table 1).

Table 1. Seven past Buddhas and the future Buddha

Se- . ey Saj (Chin.) Meaning
quence Saj (Skt) | Saj (Tib)=D 1165 | _ T 1682 of the names?

1 Vipasyin rNam par gzigs BEZZ)" | observing carefully

the seven 2 Sikhin | gTsug tor mnga’ ba ##Z | having a tuft of hair
past Buddhas . _ | Thams cad skyob w o | all becoming (Skt.);
(Saptajina / 3 Visvabha pa T all protecting (Tib.)
Saptatathagata) B
Krakuc- 4 y taking wrong
(=12
4 chanda’ Log dad sel (B s beliefs away (Tib.)

The original Sanskrit manuscripts have been published “not publicly” in the facsimile edition
of the Sanskrit manuscripts kept in Tibet: Xizang zizhiqu zhencang beiyejing yingyin daquan
PYjEL BV A E ek 5 BEAR 2 EI A% (61 vols), Xizang zizhiqu beiyejing baohu gongzuo
lingdao xiaozu bianzhi PHjek 5 /A X H BELE R T /FSEZE/NH, eds. 2011. For details about
this book, see Marsubpa 2019 and Liu and SCHNEIDER 2022: 3-4.

> Based on BotH 1997: 57-73.

For the meaning and variations of Krakucchanda, see BotH 1997: 66, fn.3.

Also "Khor ba jig, “destroyer of the samsara”.
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Se- . e Saj (Chin.) Meaning
quence Saj (Skt) | Saj (Tib)=D 1165 | _ T 1682 of the names?
the seven Kanaka- WA AR
past Buddhas 5 muni gSer thub 2 the golden sage
(Saptajina / 6 Kasyapa ’Od srung WESR | guarding the light
Saptatathagata) Sk
7 ;uﬁ_ Sakya thub pa FEIAE | the sage of Sakyas
the future 8 Maitr Byam EEG the benevolent on
Buddha aitreya yams pa # e benevolent one

2. Previous studies

The Sanskrit text was sought for over one hundred years. Alexander voN STAEL-
HorsTeIN 1913: 67-84 (henceforth SH) reconstructed the Sanskrit version
based on the canonical Chinese parallel text Qi fo zan bai jia ta T {fEZER A,
which was translated by Dharmadeva 2K (?-1001), and included the Tibetan
version, D 1165, entitled De bzhin gshegs pa bdun gyi bstod pa. This title differs
from the title written on the manuscript, which is #Gyal ba® bdun la bstod pa
(Praise of the Seven Victors).

Rydzaburd Sakaki 1914 (henceforth RS) restored another version based on the
same Chinese text Qi fo zan bai jia ta T {3ER{t7° and translated his version
into Japanese, but it appears that he was not aware of von Staél-Holstein’s work. He
also compared his version to the Sanskrit manuscript of the Saptabuddhastotra
kept in Kyoto University and translated the Saptabuddhastotra into Japanese.

PANDEY 1994 included von Staél-Holstein’s restored version with other stotras as
Bauddhastotrasamgraha; thus, the version that is currently in the /08 Buddhist
stotras in GRETIL is ultimately von Staél-Holstein’s version.

BotH 1997: 57-73 compared the Saptabuddhastotra and the Saptatathagata-
stotra. He believed that the Saptabuddhastotra was composed in Nepal after
the year 1000, and that the Saptatathdgatastotra was older. He also translated
the Tibetan version P 2054 (= D 1165) and the Sanskrit version that was restored
by vON STAEL-HOLSTEIN (1913: 67-84) into English.

Tib. rgyal ba ~ Skt. jina could also mean “a Buddha”.
It appears that SAKAKI 1914 confused Dharmabhadra }AE& with Dharmadeva ;&K as the
translator of Qi fo zan bai jia ta IR {fIfi, which should be corrected to Dharmadeva.

http://gretil.sub.uni-goettingen.de/gretil/1_sanskr/4 rellit/buddh/bst-108u.htm (accessed 2
October 2022).
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3. Tibetan version®

There is one Tibetan version, which is entitled De bzhin gshegs pa bdun gyi bstod
pa according to the colophon in D 1165. It was translated by Padmakaravarman
and Rin chen bzang po (958-1055).” The colophon runs as follows:

de bzhin gshegs pa bdun gyi bstod pa rdzogs so || || rgya gar gyi mkhan
po padma ka ra warma dang | zhu chen gyi lo tsa ba dge slong rin chen
bzang pos bsgyur cing zhus te gtan la phab pa || (Ka 238a6)

padma ka ra warma] shraddha ka ra CGNP; zhu chen gyi lo tsa ba] om.
CGNP; zhus te] om. CGNP; pa] pa’o C.

Thus ends the Saptatathagatastotra. The Indian mKhan po Padmakara-
varman and the great Lo tsa ba Bhiksu Rin chen bzang po translated,
edited and asserted it.

The Sanskrit title at the beginning of the Tibetan text, sapta ta tha ga ta sto trah,
i.e., Saptatathagatastotra, corresponds to the Tibetan title De bzhin gshegs pa
bdun gyi bstod pa:

rgya gar skad du | sapta ta tha ga ta sto trah | bod skad du | de bzhin
gshegs pa bdun gyi bstod pa | ’jam dpal gzhon nur gyur pa la phyag ’tshal
lo || (ka, 237b5)

trah] tram CGNP.

The Tibetan title might indicate the existence of a version of *Saptatathdagata-
stotra that is different from Saptajinastotra, although Skt. jina could also refer
to the Buddha; however, as Skt. stotra and Skt. stava share the same meaning,
*Saptatathagatastotra might be the same as Saptajinastotra. In addition, we
can see that the third stanza of Saj only has eight syllables in each pada, while
the others have 11 or 13 syllables; thus, the corresponding stanza in D 1165
ye shes dang ni spyod pa’i ngang tshul rnams las kyang might indicate two
possibilities:

a) The Tibetan version contains not only the translation of the Sanskrit words
but also a further explanation of the Sanskrit words; or

b) the Tibetan version was based on a different Sanskrit version.

8 A full comparison of the Sanskrit and Tibetan texts is provided in the appendix.

®  The information about the translators differs in other canonical versions: Sraddhakara[varman]

and Rin chen bzang po in CGNP.
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4. Chinese version'

There is one phonetic transcription of the Praise of the Seven Buddhas, i.e., Chin.
Qi fo zan bai jia ta RN (*Saptabuddhastotragatha)' by Dharmadeva,
who lived in the Song Dynasty. This text was included in the Chinese Tripitaka
as T 1682, and although it is a transcription, not a translation, the ninth stanza
had been both transcribed and translated. T 1682 also contains nine stanzas,
which include the titles of each praise (zan &) of the seven Buddhas, i.c., pi po
shi fo zan 2RI, shi qi fo zan SUEE@RE, pi she fu fo zan B4, ju
liv sun fo zan {EE 1404, jia nuo jia mou ni fo zan FEM A [E S, jia she bo
Jfo zan IEEFG(#5E, shi jia mou ni fo zan FER AT #EE in the past and Maitreya
(Ci shi &) in the future & - b F 2L EE. The title of the last stanza Aui
xiang jie zan P [E4E5:E provides the concluding dedication.

Moreover, Chin. bo luo mo $EWEEEE (Skt. *parama) in stanza 7d should be deleted:
AR ) ) BB (RIS E RO (5 TR (5 DS
(=45 [)(PU4)), since it is neither attested in the Sanskrit text tasmai namah
karunikdya sastre (Saj 7d) nor in the Tibetan version and would ruin the metre.
Therefore, the reconstructions of this stanza in SH and RS are problematic.

Furthermore, each stanza in a Sanskrit verse contains four padas and they have
been marked as yi ju —] (the first pada), er ju —#] (the second pada), san ju
=] (the third pada) and si ju VU%] (the fourth pada). The only exception is
the second stanza, which ends with er —. (two) in the first pada and er he —&
(indicates the two combined aksaras'?) in the second pada. These two mistakes
are corrected as yi ju —7] (the first pada) and er ju /] (the second pada),
respectively, according to the newly identified Sanskrit manuscript.'®

Finally, apart from the title Chin. Qi fo zan bai jia ta T{#EH{f of T 1682
suggesting a Sanskrit text *Saptabuddhastotragatha, the colophon, which is
strangely positioned before the last stanza, WHEAIS(— 4IRS H(— &)W (HE
YN = (G DERIE(NEARBIE ) sah poh ch’é 'rh nang sah tah foh san
mo poh ch’é* could be reconstructed as Skt. *saptajinastavah samaptah, as
opposed to saptajinastotram samaptam iti in the Sanskrit manuscript.

A full comparison of the Sanskrit and Chinese texts is provided in the appendix.
*Saptabuddhastotragatha is reconstructed from Chin. Qi fo zan bai jia ta t{#:%
IE{hiftt, in which Chin. jia ta {fiff. is resconstructed as Skt. gatha. There is one
Sanskrit text entitled Saptabuddhastotra (see PANDEY 1994: 249-250 and the /08
Buddhist stotras in GRETIL), but the content thereof is not identical to T 1682.

12° Such as pta, sma, and so forth.

3 SAkAKI 1914 cited this stanza with the correct characters.

Transcription follows vON STAEL-HOLSTEIN 1913: 81.
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5. Transliteration'

6v2: jagadgurum suranara O lokapiijitam krpapatum'® parahitamoksade$akam
| vipagyinam tribhavamahoghaparagam na

6v3: mami tam sugatagatim tathagatam || anantapare bhavasagare smi: O n
nimajjamanam prasamiksya lokam | prakasito yena hitaya dharmo namo stu
tasmai Sikhine

6v4: jinaya | vande visvabhuvam buddham candrarkkadhikatejasam |
sagaraugham i: O vagadham jiianena vinayena ca || yasyendura$mipratimair
yasobhir alankrtabhati vasundhareyam |

6v5:adumbarampuspamivadbhutamtamvandekrakucchandamahamunindram_
visarina vigatamalena cetasa viragina satatahitanukarina | hatam tam{{au}}
o vigatamalena yena tam sura

7rl: rccitam kanakamunim namamy aham prataptacamikaragaurara$mi
sahasrastiryadhikadiptitejasam_ | lokottamam sarvvajinabhivandyam
vandamy aham kasyapanamadheyam vakyamsujalai

7r2: h pratibodhya lokam stryamsujalair iva padmasandam_ | yo nirvrtah
$a O kyamunih pradipas tasmai namah karunikaya $astre maitreyanama
tusitalayasth{{au}}o ya

7r3: syaikajanmantarita hi bodhih | utpatsyate yah sugatah prthivyam & O
sarvvatmanaham pranato smi tasmai stutva maya saptajinan atitan anagatai
castamabo

7r4: dhisatvam | yat punyam asaditam aprameyan niramayas tena bhavantu
satvah O saptajinastotram samaptam iti ||

15" Some of the transliteration of this manuscript is based on the paleographical aksara

table by Prof. Zhen Liu and on Prof. Johannes SCHNEIDER’s “Liu-Schneider-
Hymns” (2021, unpublished, later published in Liu and SCHNEIDER 2022: 7—11).
The later introduces the series of the Buddhist hymns accompanied by exhaustive
paleographical information of the Old Bengali Brahmi script. However, the script in
this manuscript, the Nepalese Brahmi script, differs from the Old Bengali Brahmi
script.

Here the aksara in the manuscript is quite strange, it would be a small round circle
or point indicating an anusvara, but here it looks like a right-falling stroke: B&. It is
preferable to take it as an anusvara according to the corresponding Tib. gsal ~ Skt.
patu (NEGI 1993-2005: 7342) and Chin. f§ yong (indicates also an anusvara).
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6. The critical edition, translation, and a comparison of the parallel
Tibetan and Chinese texts

Verse 1. Praise of Vipasyin

jagadgurum suranaralokapiijitam
krpapatum parahitamoksadesakam |
vipasyinam tribhavamahaughaparagam
namami tam sugatagatim tathagatam || 1 ||

°gurum] °gurur RS; suranaralokaptjitam] yo ‘maranaralokapijitah RS.

°patum] °pado RS; parahitamoksadesakam] yah parahitamoksadesakah

RS.

c. vipasyinam] vipasyinas RS; tribhavamahaughaparagam]|
traibhavamahaughaparagah RS; °aughaparagam] ®oghaparagam Ms.

d. sugatagatim] saugatagatam RS.

o

D 1165:

’ero ba’i (N262a4) bla ma lha mi ’jig rten phyir mchod (C277a7) cing ||
(D237b6) (G 343a4) thugs rjes gsal zhing gzhan /a phan pa’i thar pa ston ||
srid gsum (P278a6) chu chen mthar phyin bde ‘gror son pa po ||

de bzhin gshegs pa rnam par gzigs la phyag ’tshal lo || 1 ||

b. gsal] bsal GP; la] las CGPN.
c. ’gror son] la ’gro bar ston CGNP.

T 1682:
eIl

B ROIIREL A REB(CAFOMUIBERERS (5 DAAR(S DIFEE(—H)
sCM(E) TR DEArE FH(CE ROBEMHE RS ) 2 () MO RO FE B (-
1))

FEdfia th(CE)sE(R) M () ZE(ZOR RSO EEE (N (5 T+ (—5))
[P35 5HEERR (LSS (D) SR ZA(CAROEM(ES DR (a5 DI
AN

I pay homage to him, the teacher of sentient beings, revered by the world of
gods and men, skilled in benevolence, who indicates liberation for the benefit
of others, to Vipasyin, who has reached the opposite shore of the great torrent
of the three states of existence, the Tathagata, whose path is well gone."”

Verse 2. Praise of Sikhin

anantapare bhavasagare smin
nimajjamanam prasamiksya lokam |

17" Skt. sugatagati here must be understood as a bahuvrihi, but it also hints at one of the
ten epithets of the Buddha.
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prakasito yena hitaya dharmo
namo ’stu tasmai $ikhine jinaya || 2 ||

b. nimajja°] nimaja® SH.
d. dharmo] dharmah RS.
D 1165:
srid pa’i rgya mtsho mtha’ (N261a5) dang pha (C277bl) rol med pa (G343a5)
di |
’jig rten nub cing ’dug pa rab tu (P278a7) gzigs (D237b7) nas kyang ||
phan gdags phyir ni chos rnams ston pa gang yin pa ||
rgyal ba gtsug tor mnga’ ba de la phyag "tshal lo || 2 ||

c. chos rnams] Skt. sg. dharmo; ston pa] rab tu ston pa CGNP.

T 1682:

EEME

BT (Z5) B ()43 (5 B (5 (JiE 1T K2) 22 (55 DE BB (CCan({ Zi<—>
)

BE(EM)EE( A FROIEE(G DAE(R) S o)fE s (5 D Z SE (=) B (
SHE(C{&)<A]>)

SRR e (KT DARTE(S ) R ERIS (5) B 2 (L IR (A5 (= 5))
G DR HEER(C )G DEREG DEEUE) 121

Hail to him, the Jina Sikhin,

who, after witnessing the whole world engulfed,
in this endless ocean of existence,

illumined the dharma for its sake.

Verse 3. Praise of Vis§vabhi

vande vis§vabhuvam buddham
candrarkadhikatejasam |
sagaraugham ivagadham
jfianena vinayena ca || 3 ||
D 1165:
nyi zla dag las *das pa’i gzi (C277b2) brjid mnga’ ba des ||
(G343a6) (N261a6) (P278a8) ye shes dang ni spyod pa’i ngang tshul rnams las
kyang ||
rgya mtsho’i jing ltar gting dpag nus par (D238al) mi *gyur ba’i ||
sangs rgyas thams cad skyob pa de la phyag ’tshal lo || 3 ||
c. ’jing] ’jings P.
d. skyob] bskyob CGNP.
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T 1682:
R bl

SRR CR B FO R R IR(— 5 BV (5 57 B (— "))
PRI (5 A () e (SO (R)(ZA])

22(5 )R I TE RS (5 k(5 DER(=4))
REF(CEROMOBRIOERRERES U A) [13 1

Whose grandeur surpasses the moon and the sun,
and who is as deep as the waters of the ocean

in his sagaciousness and discipline,

I pay homage to Visvabhi Buddha.

Verse 4. Praise of Krakucchanda

yasyendura§mipratimair yasobhir
alamkrtabhati vasundhareyam |
udumbaram puspam ivadbhutam tam
vande krakucchandamahamunindram || 4 ||

c¢. udumbaram] adumbaram Ms., audumbaram SH, audumbaram RS.

D 1165:
gang gi grags pa zla ba’i >od (P278b1) zer *dra ba yis ||
(C277b3) sa stengs mtha’ (G343b1) dag rab tu (N261a7) brgyan par snang ba

dang || u dumwa ra’i me tog bzhin du rmad byung ba ||
thub dbang chen po log dad (D238a2) sel la phyag ’tshal lo || 4 ||

b. stengs] steng CGNP; u dumwa ra’i] u dumwa ra’i CGN, u du ma wa P.

T 1682:
EHE A

B (G R B (5 E EMP) A S ) R (— 2T BARO BRI
B ARG S(—5))

E“‘%‘?(%% DEZMR(ZE)E(5 (LS DIE(T LA REE SR RO BRI B (—
)

WAL PRI &) BE e P () FHIE (5 DABER (5 #8538 (= 4))

BRSO MO RS2 (— &) IR R R (5 DEFSHEE TR S DR (— &
5 DA 411

I pay homage to Krakucchanda the Indra among the great sages,
with whose fame, like the rays of the moon,

this earth appears to be decorated,

to him who is marvelous as the Udumbara flower."

18 Chin. luo I8 is transcribed considering - of Skt. yasobhir in pada a.

19 This is also endorsed by Tib. u dumwd ra in D 1165 and WEEZ (=2 yii nu moh
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Verse 5. Praise of Kanakamuni

visarina vigatamalena cetasa

viragina satatahitanukarina |

hatam tamo vigatamalena®® yena tam
surarcitam kanakamunim namamy aham || 5 ||

¢. tamo] tamau Ms.

D 1165:

dri ma med cing rtag tu (P278b2) phan par mdzad pa dang ||

chags pa med pa gang gi dri ma med (G343b2) pa’i (C277b4) thugs ||
rnam par “phro bas (N261b1) mun pa’i thibs po rab bcom zhing ||

lha yis mchod pa’i gser thub de la phyag ’tshal lo || 5 ||

b. gi] gis CGNP.

T 1682:
A AR EE

FEze(R)HEE (%[)):' S ELARTRE R 222 () (— 1))

FERE (5 [ BR(BE LSO ZE (5 DEE THIEERMS (X5 ) E (M) M (A5 (&
) ()

ney PR (S DR (IR <> I S 8 (= 1))

Sk (L) VB (5 [ T e IR i e P R e B (5 ) EE P (5 5 DI =D NS |

I venerate Kanakamuni, esteemed by the gods,

that faultless one who, going in all directions with his faultless mind,
free of passion and constantly doing good,

and annihilated the darkness.

Verse 6. Praise of Kasyapa

prataptacamikaragaurara§mim
sahasrasiiryadhikadiptitejasam |
lokottamam sarvajanabhivandyam
vandamy aham kasyapanamadheyam || 6 ||

a. °ra$mim] °ras$mi Ms.; °rasmigauram] °gaurarasmim SH, rasmigauram
RS.

foh lan in T 1682, reconstructed as audumbaram; udumbara is “Ficus glomerata, ein
hochwachsender Baum. Die reifen Friichte sind orangenfarbig, halten viel milchigen
Saft und werden genossen” (PW: 1.920).

vigatamalena shows up both in pada a and c, which seems to be a dosa (poetic
error).

20

21 Chin. mo li nang K ~ Skt. malena, mei/hui 3 does not work here.
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b. °diptitejasam] °diptatejasam SH, RS.

c. sarvajana®]sarvvajina Ms., sarvajana® SH, RS; °bhivandyam] °bhipsijyam
RS.

d. °dheyakam ex conj.] °dheyam Ms.

D 1165:

(P278b3) btso ma’i gser gyi phung po’i kha dog ’dra (D238a3) ba yi ||

gzi brjid ’bar ba nyi ma stong bas lhag (G343b3) pa mnga’ ||

skye bo kun gyis (C277b5) phyag byas ’jig rten mchog gyur pa ||

(N261b2) *od srungs mtshan gsol gang yin (P278b4) de la phyag ’tshal lo || 6 ||

b. ba] ba’it CGNP.
c. pa] pa’i CGNP.

T 1682:
TR (e

%Uﬁ(:é)‘ﬁ%’fﬂ(:é\ﬂi(3[)Eﬁﬁﬂé@ﬂé@ﬁﬁ%(:é)ﬁ(3[)”@(2&3)(*
a])

e EDRR () BB (&8 ) (EET) I CREE ) Bh1E(—8)
AR () (=)

B 5031 L T B2 B 31 O
“HR)(=A))

WIS (53 1) KPR ) i (3 ) $ i (B ) BEHIZE(PT)) 11 6 1|

I worship the one named Kasyapa,

the one who has the pure light of the glowing shining gold,

the one who has the splendor and brilliance surpassing one thousand suns,
the best in the world, the one who is praiseworthy for all sentient beings.

Verse 7. Praise of Sakyamuni

vakyamsujalaih pratibodhya lokam
stiryams$ujalair iva padmasandam |
yo nirvrtah $akyamunih pradipas
tasmai namah karunikaya §astre || 7 ||
a. vakyamsujalaih] vakyarcijvalaih RS.
b. stryamsujalair] siryarcijvalair RS.

c. $akyamunih pradipas] §akyamunipradipas SH, RS.
d. karunikaya] parama® add. SH, RS.

D 1165:

nyi ma’i ’od zer mang pos padma’i tshal phye ltar ||
gsung gi “od zer mang pos ’jig rten sad (G343b4) par mdzad ||



80 Enbo Hu

(D238a4) ston pa shakya thub pa thugs rje sgron (C277b6) ma can ||
mya ngan ’das (P278b5) pa gang yin de la phyag (N261b3) tshal lo || 7 ||

a. phye] ’byed CGNP.
c. ije] rje’i CGNP.

d. pa] ston D.
T 1682:
A e (haH
E\ZEE(%)/I\E)?Rﬁ(iéﬁ)iﬁ%ﬂ%ﬁiﬂ?ﬁ(:é)ﬁ(TLXE)%‘(%@)Wﬁ%@ DE

SRS 453 VIR (B RS DR () (FD) ()
AE IR () ) B (— & ) B IR (&) R ) #TE (=
)

(R () B R ) 03 | R B )0 5 B 383 B e
(=5 (W) | 7

Homage to that compassionate teacher,

Sakyamuni, a lamp which has gone out,

after waking up the world with the spreading rays of his words,
as the spreading rays of the sun would a patch of lotuses.

Verse 8. Praise of Maitreya

maitreyanama tusitalayastho
yasyaikajanmantarita hi bodhih |
utpatsyate yah sugatah prthivyam
sarvatmanaham pranato *smi tasmai || 8 ||

a. °stho] °sthau Ms.
b. hi bodhih] hi’bodhi(r) RS.
c. yah] ’syam RS.?

gang gi byang chub skye ba gcig gis thogs gyur cing ||

byams pa zhes bya dga’ Idan gnam gyi gnas na bzhugs ||

sa (G343b5) stengs bde bar gshegs par gyur ba (P278b6) gang yin pa ||
(C277b7) de la (D238a5) bdag ni rtag tu dad pas phyag ’tshal 1o || 8 ||

a. gi] gis CGNP.
b. na] nas CGNP.

22 Here SAKAKI might take the corresponding Chin. nie/zhe ¥ into consideration,
while VON STAEL-HOLSTEIN took it only as a question mark. The original Skt. yah,
however, can be proved by Tib. gang; T 982 Fo mu da kong que ming wang jing
B RERFLEEBE T 4K (Sitra of the Great Peahen, Queen of Mantras) used the same
word to transcribe Skt. da- from Aryamahamayiirividyarajiit (ed. TAKUBO 1972: 55).
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c. stengs] steng CGNP.
d. rtag tu dad pas] snying nas rtag tu CGNP.

T 1682:
BRI EEE

IR PELRR( 55 B (5 VRS )R S (5 IR ET B (— 5)(— )

B PR 5 RO A (R) AR 5 YRS (5 DR B (M)t (—4J)

IESE R SR R ER (L) SE ()R )R A R)(=4))
Ve (B R (e ] S5 DABLEE( ) (5 DI GEHER SO #5522 (5 )R 3%
(—E)MHEEER (Ca) (@A) (|18

I, with my whole heart, bow to him,

the one named Maitreya, abiding in the abode of the Tusita heaven,
whose awakening is only one more birth away,

the one who as a Sugata will be born on the earth.

Verse 9. The stanza of concluding dedication

stutva maya saptajinan atitan
anagatam castamabodhisattvam |

yat punyam asaditam aprameyam
niramayas tena bhavantu sattvah || 9 ||

b. anagatam] anagatail Ms.; castamabodhisattvam] castam bodhisatvam Ms.,
castam bodhisattvam RS.

"das pa’i (N261b4) rgyal ba bdun po dang ni phyis gshegs pa ||

brgyad pa byang chub sems dpa’ bdag gis bstod pa yis ||

bsod nams (P278b7) (G343b6) mtha’ yas dpag med bdag gis gang thob pa ||
des ni sems can rnams kyang skyon dang bral (D238a6) gyur cig || 9 ||

a. dang ni] dag dang CGNP.
b. pa] om. P.
d. dang] chen CGNP.

T 1682:

FEEE( ) HM( a5 (5 DRI (&) IRI(—H))

E(GDERECT MRS ER(SDEER /L (5 ) B &)EE (BN {E 2
(=B

PPEA(E )R (S AR (REUR) 2 (F) M OE DL THIZE SR (— &)
SHE(=4])

2 y-is transcribed as Chin. ru I, which suggests that it might be -7 of the last Sanskrit

word in pada a, i.e., Skt. bodhir when it was transcribed, rather than Skt. bodhih as
the Ms. presents.
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BRI (5 1)AREF(5 DB (CH) B E(R)BERIO S EEA (&5 ) A)

191

BECHIGER
RAZER AR

PG iR s
BEGE A B AR -

Having praised the seven Buddhas in the past,
and the eighth Bodhisattva in the future,

may the immeasurable merit I have obtained,
by this, free all sentient beings from illness!

Thus ends the Saptajinastotra.

7. Concluding remarks

7.1.

7.2.

7.3.

The newly identified Sanskrit manuscript of Saj presents a new version
that is not identical to the canonical Tibetan translation or to the canonical
Chinese transcription. Both voON STAEL-HOLSTEIN and Sakaki did
excellent work in reconstructing the Sanskrit version based on the Chinese
transcription, but naturally had no access to certain details, such as
avisarga (pada 7c), and they were unable to correct the mistakes (pada 7d
and so on). However, despite a handful of truly variant readings, it is clear
that the Drepung ms. contains the same text as that presented by SH (based
on T 1628), RS, and D 1165. Nevertheless, while the tremendous value of
canonical Tibetan translations has been acknowledged, the value of the
canonical Chinese transcriptions has received less attention;?* thus, further
studies identifying the Sanskrit Buddhist stotra/stava with the phonetic
Chinese transcription are still required.

Further study of the worship of seven past Buddhas, particularly
a comparative study of the worship of the seven past Budddhas with the
seven Tathagatas including Bhaisajyaguru, is recommended.

A comparative study of the phonetic Chinese transcriptions and the Sanskrit
text from the perspective of phonology studies is also needed.

Appendix: Sanskrit, Tibetan and Chinese Texts

Tibetan: D 1165, Ka 237b5-238a6; P 2054, Ka 278a4-278b8; N Ka
261a3-261b5; C Ka 277a6-278a2; G Ka 343a3-343b6;

24 Except for the representative study by ZHANG 2020.
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Chinese: CBETA 2022.Q3, T32, no. 1682, p. 769a23—c25.

Skt.

jagadgurum suranaralokaptjitam

krpapatum parahitamoksadesakam |

vipasyinam tribhavamahaughaparagam

namami tam sugatagatim tathagatam || 1 ||

Tib.

rgya gar skad du | sapta ta tha ga ta sto trah | bod skad du | de bzhin gshegs
pa bdun gyi bstod pa | jam dpal gzhon nur gyur pa la phyag *tshal lo ||

’gro ba’i bla ma lha mi ’jig rten phyir mchod cing ||

thugs rjes gsal zhing gzhan la phan pa’i thar pa ston ||

srid gsum chu chen mthar phyin bde ’gror son pa po ||

de bzhin gshegs pa rnam par gzigs la phyag ’tshal lo || 1 ||

Chin.

g i G A

PERFPENFE EEPE AR E ST BRI =i 20 PP IEA RS 5HEE

R it

BCERD) IR ER(—E)HE B (G R MO PR RS (5 AAT(5 IREE (— )
%Z@(%é)%@ DEAFE (SO BENE R (5 ) Z (S MR RO F
H(ZHA))
/)?'?%f{éiﬁ(:é)ﬁ‘é(L)TEE@(:é\)%—(%)@(fbﬁ%)i)@%é@ﬂ%(% DU {#(=
=
)
FeE (5 D5HIE AR (L) SRR R 22 E R EMES DB R (&5 )
(HaED L
Skt.
anantapare bhavasagare ’smin
nimajjamanam prasamiksya lokam |
prakasito yena hitaya dharmo
namo ’stu tasmai Sikhine jinaya || 2 ||
Tib.
srid pa’i rgya mtsho mtha’ dang pha rol med pa ’di ||
’jig rten nub cing ’dug pa rab tu gzigs nas kyang ||
phan gdags phyir ni chos rnams ston pa gang yin pa ||
rgyal ba gtsug tor mnga’ ba de la phyag *tshal lo || 2 ||
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Chin.
M

BeI(Z2) S 186 (5 IR EE (MG (I T K2 )22 (55 )RR E S H(— A0 (— )

B (EMEER(CEROMEG DEER) S )fE#(G D 2R (=2
(5NE(A)

SRR (ES DIAYR(S R EERIS (R BF 2 (E M) #A(ES )(=H)
(G )R C o) EERCE)ZBE DERFREG DE ) | 2]

Skt.

vande visvabhuvam buddham
candrarkadhikatejasam |
sagaraugham ivagadham
jiianena vinayena ca || 3 ||

Tib.

nyi zla dag las ’das pa’i gzi brjid mnga’ ba des ||

ye shes dang ni spyod pa’i ngang tshul rnams las kyang ||
rgya mtsho’i ’jing Itar gting dpag nus par mi ’gyur ba’i ||
sangs rgyas thams cad skyob pa de la phyag ’tshal lo || 3 ||

Chin.
ERCEpEA b

SRR MO RO R RM(—a) EiVI (S R 2 B (—))
SRR (s DR HE B RO M(E)(A)

22(5 DRI 5H RS (5 Daf(5 DE(=7)
REFCEROMCER)BEEREIUA) | 3]

Skt.

yasyendura$mipratimair yasobhir
alamkrtabhativasundhareyam |
udumbaram puspam ivadbhutam tam
vande krakucchandamahamunindram || 4 ||

Tib.

gang gi grags pa zla ba’i "od zer ’dra ba yis ||

sa stengs mtha’ dag rab tu brgyan par snang ba dang ||
u dumwa ra’i me tog bzhin du rmad byung ba ||

thub dbang chen po log dad sel la phyag ’tshal lo || 4 ||
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Chin.
(EVEREFiE

Bt E S B (S E B AR (C o RS CE) (T ASOBRIE
(G DEA])

VRIS (55 DEZME( IS (5 )2 (RS E( T PAR)RR(ESAR) HEBAIEER ()
MR RGN (W e P () sEHRA S DA () $588 (=)
PR MCTE BB 52V (o) ARSI (5 D RS (BR TR S IR (s
5DHEE) |14 ]

Skt.

visarina vigatamalena cetasa

viragina satatahitanukarina |

hatam tamo vigatamalena yena tam
surarcitam kanakamunim namamy aham || 5 ||

Tib.

dri ma med cing rtag tu phan par mdzad pa dang ||
chags pa med pa gang gi dri ma med pa’i thugs ||

rnam par ’phro bas mun pa’i thibs po rab bcom zhing ||
lha yis mchod pa’i gser thub de la phyag ’tshal lo || 5 ||

Chin
A AR E (g

P22 (R)MEER (5 DR s AR AR R IR 22 (5) (— &))

fr;ﬂéﬁ('%l)lil*f( FRLAR)Z G DEEHER S (RS DB (SR HEE(E
F(CA])

ney LR (S )RR 20 AR e L8 (= 5))

FRCE)EEGS [ ) IS8 B R R (5 B (a5 DI A |15 ]

Skt.

prataptacamikaragaurara$mim
sahasrasiiryadhikadiptitejasam |
lokottamam sarvajanabhivandyam
vandamy aham kasyapanamadheyam || 6 ||

Tib.

btso ma’i gser gyi phung po’i kha dog ’dra ba yi ||

gzi brjid ’bar ba nyi ma stong bas lhag pa mnga’ ||

skye bo kun gyis phyag byas ’jig rten mchog gyur pa ||
’od srungs mtshan gsol gang yin de la phyag ’tshal lo || 6 ||
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Chin.
AR (i

SR ) TE AR () (5 ) TR AR R 28— ) fB(5 DI (R (—4))

2RI () R (A5 (R FCe RS 5 D3RS (—5) T
(CAEROE(E)(H])

B A5 DIEERE ()R (i n] SO R /2RO (5 DS f) B 22(h

FO(=4))
WIAREES AR (CE RO AT Dis kR (G DT A]) || 6 ||
Skt.

vakyamsujalaih pratibodhya lokam
stiryamsujalair iva padmasandam |
yo nirvrtah $akyamunih pradipas
tasmai namah karunikaya sastre || 7 ||

Tib.

nyi ma’i ’od zer mang pos padma’i tshal phye ltar ||
gsung gi ‘od zer mang pos ’jig rten sad par mdzad ||
ston pa shakya thub pa thugs rje sgron ma can ||
mya ngan ‘das pa gang yin de la phyag ’tshal lo || 7 ||

Chin.
e

(I —EREEITE T IR = ol ferhuies) -

K (i RO PR (CE FOMUETR AR ()R T SO B (EH) s (5D E
—5])

ZIEER (G5 DMUETRIEM (R SA RO S A )Rl M E)(A)
AEE () ()Rt (CE SO BERE pA M (5 #l O R E) #f i (=
))

TECEERCES)EENE ETe (SR RIS DEFEG ) EEE(=55])
(e || 7]

Skt.

maitreyanama tusitalayastho
yasyaikajanmantarita hi bodhih |
utpatsyate yah sugatah prthivyam
sarvatmanaham pranato ’smi tasmai || 8 ||

Tib.

gang gi byang chub skye ba gcig gis thogs gyur cing ||
byams pa zhes bya dga’ ldan gnam gyi gnas na bzhugs ||
sa stengs bde bar gshegs par ’gyur ba gang yin pa ||

de la bdag ni rtag tu dad pas phyag ’tshal lo || 8 |




Study of a Newly Identified Sanskrit Manuscript of the Saptajinastotra 87

Chin.
EARE R E R

R AEIRR () B (5 EE (S D S8 (5 IR EF R () (— )

By (G ROM(R) BB (a5 ) HEIE(S DR E () ()

IEAH SR A) T AR ()RS (O FEER(CE) RS RB(CER)(=A)
fae (B (I T £ 5 ) TE PR () (5 ) TR GERES S ) SR (o) 2240 (5 )RR 86
CEDfHERCE) ) |8

Skt.

stutva maya saptajinan atitan
anagatam castamabodhisattvam |

yat punyam asaditam aprameyam
niramayas tena bhavantu sattvah || 9 ||

Tib.

’das pa’i rgyal ba bdun po dang ni phyis gshegs pa ||

brgyad pa byang chub sems dpa’ bdag gis bstod pa yis ||
bsod nams mtha’ yas dpag med bdag gis gang thob pa ||

des ni sems can rnams kyang skyon dang bral gyur cig || 9 ||

Chin.
G —E

FEEE () E(CE S [ (5 DIREAE () IfE(— )

(5 l)?@ﬁ&;(Tﬂ)i)“%%%@ EESE /(5 D ERE(CE)E B (M R H 2
(&) ()

EFAR R E)TE B (AR R ) (R MO AR IR (—5)
SHE(=H])

BEER(5 IRE (5 A8 (o) \ER)B IR S S5 HA) |9

Skt.
saptajinastotram samaptam iti ||

Tib.

de bzhin gshegs pa bdun gyi bstod pa rdzogs so || || rgya gar gyi mkhan po
padma ka ra warma dang | zhu chen gyi lo tsa ba dge slong rin chen bzang
pos bsgyur cing zhus te gtan la phab pa |

Chin.

VR EANE (A ()M ) =(R)EE(S DERE (T A —5)
BFTHRGER R

TP AR - R AR B
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Editorial signs and abbreviations

* reconstruction

. virama

| danda

| double danda

{y erased/deleted by the scribe

{} deleted by the editor

<<>> added by the scribe

<> added by the editor

O string-hole

] separates a word from its variant readings

[s] supplements; illegible or disappeared, but supplied by the editor
: slot filler before a string-hole or at the end of a line

add. added (addif)

ex conj.  conjecture (ex conjectura)

Ms. the present manuscript

om. omitted (omittit)

Abbreviations and sigla

C Co ne bsTan ‘gyur
Chin. Chinese
D sDe dge bsTan ‘gyur
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G gSer bris ma (dGa’ ldan) bsTan ‘gyur

GRETIL Gottingen Register of Electronic Texts in Indian Languages. http:/
gretil.sub.uni-goettingen.de/gretil.html (accessed 12 December

2023).

N sNar thang bsTan ‘gyur

P Q) Pe cin (Qian Long) bsTan ‘gyur

PW Sanskrit-Worterbuch (Petersburger Worterbuch) = BOHTLINGK and
RotH 1855-1875.

RS SAKAKI 1914

Saj Saptajinastotra

SH VON STAEL-HOLSTEIN 1913

Skt. Sanskrit

T Taisho Shinshii Daizokyo (KIFEHERELS, The Tripitaka in

Chinese). Ed. by Junjiro TAkAKUSU and Kaigyoku WATANABE. 100
vols. Tokyo: Taisho Issaikyo Kankokai, 1924—1934.

Tib. Tibetan
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1. Aim and methods

The main aim of this article is to provide an account of the current cultural
changes in the Tibetan diasporic community, based on field studies I conducted
in Dharamsala.! The focus of my current research is perceptions of Tibetan
identity among contemporary visual artists in exile. However, during my visits
in 2022 and 2023 I was struck by the widespread influence of contemporary
Indian and Western culture on the Tibetan minority residing there (BLocH 2018:
39; TiBeT JUSTICE CENTER 2016: 30), which is known to try to preserve Tibetan
traditions and is considered quite conservative. This sparked my interest and
as a result, I chose to present and examine it in the following paper based on
selected cases | encountered. Although the problem of commodification and
atrophy of Tibetan culture in Dharamsala has already been the subject of many
studies, this paper focuses more on modern pan-Indian influence emerging both
from tourism and social media. Additionally, I argue that many of the changes
are not viewed as negative by the younger generations of Tibetans?.

First, I give some background about Dharamsala and its history in order to
familiarise the reader with the status of Tibetans in India, the idea behind the
settlements and the practices of the administrative system. This is essential in
understanding some of the mechanisms that led to the commodification and
modernisation of some, but not other, aspects of Tibetan culture. The main
part of this study, which is an account of the changes observed by previous
researchers and myself, is divided into two parts: the contemporary Indian® and
more generally foreign influence. The paper concludes with a short section,
which also serves as an invitation for further discussion on this subject.

As a Tibetologist, I believe in the importance of a postcolonial perspective and
reflexivity in studies regarding cultures and minorities other than my own,
therefore I have based my analysis mostly on accounts from Tibetans I directly
interviewed and Tibetan or Indian-based written sources. I also cite various
articles from researchers in Tibetan studies, who often conducted field studies
themselves. Any other statements are disclosed with full awareness of my
occidental background and treated with a dose of self-reflexivity.

Dharamsala is a large city with many suburbs, but in popular discourse, it functions usually
in lieu of the “Upper Dharamsala”, which includes most places populated by Tibetans, such
as McLeod Ganj, Dharamkot and Bhagsunag. My research was conducted mostly in McLeod
Ganj, Dharamkot and the administrative district, so my use of the name Dharamsala stands for
those places in particular.

In this context the younger generation means mostly children and grandchildren of the first
wave of Tibetan refugees, born in the late 1980s and 1990s.

The term “Indian influence” used throughout the article refers to the contemporary, pan-Indian
popular culture, including clothing, films, music etc. The autochthonous Gaddi tribe will be
mentioned by name whenever relevant.
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The interviews used for this study were conducted during my stay in India from
18 April to 12 May 2022 and 14 July until 23 September 2023, in Dharamsala
and Delhi. The interviewee group comprised around 40 people, mostly men,
in various age groups, the majority of them under 35 years old. The interviews
were conducted mostly in English, with some Tibetan additions. They were
people of various professions, varying from coffee shop owners to researchers.

Online meetings and chats with Tibetans from the United States were conducted
in 2021 and 2022.

2. Theoretical framework

The “traditional culture of Tibet” is today carefully preserved by various
associations and institutions funded by the Government-in-Exile or external
benefactors. We have to remember, however, that Tibet was a country of many
cultures, unified in the 7th century and that to this day has strong differences
in terms of dialect, written and oral literature, clothing and livelihoods. While
governments have tried to create a heterogenous community, the culture of
U-Tsang, the most westly of the three main regions and home to Lhasa, Shigatse*
and Mount Kailash?, is definitely dominant (McGRANAHAN 2005: 573), as it is
also the most recognisable among tourists.

Despite changes arising from the commodification processes or just new
geographic contexts, traditional crafts, performances, art-making and religious
rituals have survived largely intact until today. However, in contemporary
culture and its modern iterations, young artists, filmmakers, musicians and
writers have strived to get funding for work that does not concern protection of
the traditional, Buddhist, “old-Tibet” way of life. Any indications of revisions
in “Tibetanness” tend to be seen as a threat or offence by officials and older
generations (LAU 2009: 84-85).° As exilic Tibetans tend to perceive their

* Tib. gzhis ka rtse, the second largest city of Tibet, home to the Tashilhunpo monastery (Tib.

bkra shis lhun po), the monastic seat of the Panchen Lama (Tib. pan chen bla ma), the second
most important reincarnation of the Gelug school of Tibetan Buddhism after the Dalai Lama.

Tib. gangs rin po che, literally “the precious jewel of snow” is a religious site for many faiths,
Tibetan Buddhism included, and the goal of many pilgrimages.

As an illustration for this claim, I want to introduce a short story, passed on to me by JC,
or Jigme Choedak, one of the artists I had the opportunity to talk with during my study. He
was painting a new mural for the organisation Secular Ethics (secularethic.org) on a wall near
the entrance to the main temple and leading down the road to the Kora, or a circumambulation
way around the building complex. The polychrome presented the 14th Dalai lama surrounded
by children, but drawn in a cartoonish style, and with some text, in both English and Tibetan.
While finishing the work, he was scolded by an older Tibetan lady in traditional clothing,
who disclosed that the spiritual leader of Tibet should not be portrayed in such a way, which
was in her opinion lacking respect. He noted that such behaviour happens more often, but
on the other hand, that he also meets people who commend him for creating any kind of
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countrymen in China as disenabled to contribute to preservation of their original
culture, they see themselves as those for whom the burden of preserving an
unchanged version of old Tibet is placed, and this in turn as crucial to avoiding
cultural extinction (LAu 2009: 84). Meanwhile, officials propagate a non-
historical, newly created, “Tibetan refugee” heightened identity (MCGRANAHAN
2005: 573), while condemning any traces of regional distinctiveness. Many of
my young interlocutors voiced their aspirations to leave India and transfer to
the West, as they do not see any future in creating any form of contemporary
culture in this conservative society.

The agency of these young creators in the fashioning of a new Tibetan exilic
culture is something that should be more widely discussed, but tends to be
obscured behind the numerous studies on the commodification and fetishisation
of “traditional” culture, dissatisfaction with the current economy leading to
further displacement as well as cosmopolitanism and transcultural translation
in the diaspora. With my contribution, I wish to invite both Tibetan and other
researchers to further examine and discuss this phenomenon.

3. Dharamsala

Historically Dharamsala, previously known as Talu, was populated by Gaddi
shepherds. The place underwent a series of changes, later becoming a hill
station of the British colonies (hence the current name — McLeod, after a Punjab
Governor) and later destroyed in an earthquake in 1905. Only in 1960 did its
history as a Tibetan settlement begin. McLeod Ganj (literally “the McLeod
neighbourhood”) and other suburbs in the higher parts of the city, such as
Bhagsu, Dharamkot and Naddi, originally Gaddi villages, became flooded with
Tibetan refugees seeking a new place to live. The climate was much closer to that
of the Tibetan Plateau than the South Indian hot and moist environment which
had been initially granted to Tibetans. The erasure of the Gaddi autochthonic
culture by the rise of Tibetan ethno-commodification is at the core of the
themes examined here. This has already been researched in-depth by Stephen
CHRISTOPHER 2020. In this paper the aim is to present the topic from the point
of view of young Tibetans, and this issue is not really well-known among those
circles, while any notions of “Indian influence” mentioned henceforward should
be understood as a pan-Indian, modern and slightly globalised blend of everyday
impactful encounters with tourists and social media.

Tibetan-oriented art, even when modern and humorous. As of July 2023, the painting has been
completely covered by a depiction of a child with some added text. According to some of my
interlocutors from artistic circles, this mural generated a lot of negative comments and has
quickly been replaced due to various protests from passers-by.
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Dharamsala is commonly known as the “capital-in-exile” of the Tibetans,
with the Central Tibetan Administration (CTA)” and Dalai Lama’s residence.
Sometimes it is called “Little Lhasa” (DienL 2002: 45) or “Little Lhasa of India”
(BrocH 2018: 37) and is often called Dhasa by the locals,® from the names
Dharamsala and Lhasa’ combined. Therefore, it comes as no surprise that it is
the centre of the traditional culture of old, pre-cultural revolution Tibet. In the
streets, one can see women wearing chupas'’ and striped aprons', nuns and
monks in red robes, and old men returning from the Kora with a prayer wheel
in their hands. The Tibet Autonomous Region is facing intense modernisation,
with the influence of Chinese and global culture. As of the focus is on keeping
traditions alive in the diaspora, national identity is a prominent subject in
local media and events discourse. March 10 marks Tibetan Uprising Day,
a commemoration of the 1959 uprising in Lhasa,"? considered a national holiday,
and sees protests and peaceful marches yearly.

What seems like a success for CTA policy of conserving traditional culture is
in reality mostly the result of financial unease and the need to perform a certain
imagined “refugeehood” expected by foreign sponsors and tourists (PROST
2006: 237-238, 240-241). Whether it is completely staged or is perceived as
an “updated” notion of exilic Tibetanness can be disputed, but the changes are
undoubtedly visible.

Dharamsala became a Tibet-centric tourist destination as early as the 1970s;
however, the awarding of the Nobel Peace Prize to the Dalai Lama in 1989 set
in motion the real boom among Westerners. Indian tourists discovered it as an
interesting travel spot in 2011, with the erection of a cricket stadium (BLocH
2018: 40), the most loved sport in India."” The rise of the city as a popular
travel spot led to an increase in small businesses catering to tourists, such as
restaurants with Italian or Indian (often Punjabi) cuisine, plenty of souvenir
shops and individual sellers, antique shops, meditation centres combined with

Commonly known as the Tibetan Government-in-Exile, the main political organisation for
Tibetans in the diaspora; see https://tibet.net/.

Some of my responders were using this term.

The capital of historic Tibet.

Tib. phyu pa, a traditional Tibetan robe, made from sheepskin, wool, silk or cotton.

Tib. pang gdan or pangden, a woollen apron, the designs are always variations of colourful
stripes. Pangdens are worn by married and adult women. For further reading, see https://tibet
.net/photo-story-pangden-rainbow-at-tibetan-womens-waist-on-this-lhakar/.

One of the key events in the forming of the Tibetan diaspora in India, as the uprising was
followed by the Dalai Lama’s escape from Tibet. For further reading, see BAYER and Dziak
2015: 615-625; SHAKYA 2000: 185-211.

See:  https://www.timesofsports.com/cricket/most-popular-sport-in-india/;  https://www
.thecitizen.in/index.php/en/NewsDetail/index/12/17789/Why-Cricket-is-so-Popular-in-India
-and-the-Famous-Indian-Cricketers--; https://www.bcci.tv/about.
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massage parlours and so on. There is also a constant demand for hippie culture-
inspired clothing and accessories," “healing” crystals with chakra symbols,
singing bowls and tie-dyed wall hangings with images of the Hindu elephant-
headed god Ganesha or the Buddha Shakyamuni.

While the mix of traditional Tibetan and contemporary foreign cultures is
easily identifiable, another phenomenon has appeared collaterally — the creation
of a mystified, western-derived imaginary depiction of Tibet as Shangri-La —
an isolated mythical utopia inhabited by meditating monks and happy nomads
with their yaks amidst golden temples sprinkled throughout green pastures.
This “Tibetan hyperrealism” (KLIEGER 1997: 65—67)" is paradoxically mostly
created by Tibetans themselves, which led to and at the same time was caused
by the need to commodify Tibetan tradition.

4. The status of Tibetans in India

The last demographic survey from 2009 shows that the number of Tibetans
in India was just below 95,000. These numbers have certainly changed, as
mentioned by the Chief Planning Officer of CTA Kunchok Tsundue in an article
for Tibet Sun (WANGYAL 2019). Although no numbers were actually presented,
Tsundue notes that the decrease in the total, especially among young Tibetans in
India, is worrying. The results of this survey seem not to have been published.
The same opinions were expressed by the majority of Tibetans I had the chance
to speak with about this issue. According to three men'® I had the opportunity to
interview, the number of Tibetans in India as of May 2022 was around 70,000, so
25,000 less than in the 2009 Demographic Survey of Tibetans in Exile, provided
by the Planning Commission of Central Tibetan Administration in 2010."” They
estimated that around 4,000 Tibetans live in McLeod Ganj, which changes with
time, as members of the youngest generation leave India and move to the West,
especially the United States and Canada. Among the reasons for this exodus,
as posited by my respondents, were the lack of opportunities for professional
development and the low level of education provided by the government. On
the other hand, we have the absence of new immigrants and refugees from
Tibet itself, as after 2008 the borders were closed and the administration of the

The first wave of hippies and people interested in (loosely understood) Tibetan Buddhism
started in the 1970s, with the increased popularity of the New Age movement, which
appropriated some elements of Tibetan culture, e.g. The Tibetan Book of the Dead, reinterpreted
by Timothy Leary in The Psychedelic Experience.

For further reading, see DopIN and RATHER 1996; LoPEZ 1998.
I will not be providing the names of my interlocutors for their privacy, however, they were all
people of different professions and backgrounds, as mentioned in the previous chapter.

Numbers based on information provided by: https://tibet.net/about-cta/tibet-in-exile/; https://
www.phayul.com/2010/12/04/28666/.
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Tibet Autonomous Region by the Chinese authorities became ever stricter and
more oppressive.'

India does not use the same legal regulations regarding refugees as countries
from the West, which mostly base their systems on the 1951 Geneva Convention
to the Status of Refugees and the 1967 Refugee Convention and Protocol
(BEnTZ 2012: 82). The Indian principles are derived from a variety of global
sources, such as the 1948 Universal Declaration of Human Rights or the 1966
International Covenant on Economic, Social and Cultural Rights, but also the
Bangkok Principles on the Status and Treatment of Refugees compiled by the
Asian-African Legal Consultative Organization in 2001, which seems more
fitting for administering the refugee situation in this part of the world (for
further reading see BEnTz 2012). This being said, India does not differentiate
refugees from foreigners. Non-Indian citizens cannot obtain government jobs,
vote or buy property. Sometimes their status makes it difficult to be admitted
to universities or travel abroad (PUROHIT 2019, SEETHARAMAN 2020: 96-97).

Although Tibetans are not recognised as “refugees” but rather “foreigners”
by the Indian authorities, they are subject to specific legislation. The Order
Regulation Entry of Tibetan Nationals into India was created in 1950 as an
immediate reaction to the invasion of Tibet by the People’s Liberation Army. It
was not until 1959, when the biggest influx of Tibetans arrived in India, that the
Indian Government had to rethink its registration system. Until 2003, when India
recognised Tibet as being an integral part of the People’s Republic of China,
PRC), Tibetans would receive a “Long Term Stay” status (BEnTz 2012: 84—85).
The document that should be issued to all Tibetans who wish to stay in India is
a “registration certificate”, which serves as a basic identity card and has to be
regularly renewed. Some Tibetans can also apply for an “identity certificate”,
which is in certain countries recognised as an equivalent of a passport.’
A “registration certificate” grants some fundamental rights, such as:

right to elementary education, right to lease land for 20 years through the
Central Tibetan Relief Committee, right to obtain benefits such as bank
loans and driving licenses (but only with the possession of a valid RC),
right to promote and preserve Tibetan culture, right to reside in classified
Tibetan settlements, right to travel in certain areas, and right to work in
certain forms of employment (SEETHARAMAN 2020: 96).

For further reading about the changes after the 2008 public protests in Tibet, see https://
savetibet.org/olympics2022/.

19 https://www.passportindia.gov.in/AppOnlineProject/online/identityCertificate.
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Since 2017 some Tibetans born in India can apply for Indian citizenship and
a passport,”” though this has been disputed by the Tibetan community, as some
were wary of it undermining Tibetan identity.”!

5. “Tibetan islands” in India

Tibetan settlements are widespread in India, with the first of them situated mostly
in the south, with the vast plains apt for agriculture. The idea when establishing
such isolated “Tibetan islands” was to create miniature “Tibets” which would
include people from Kham (Tib. khams), Amdo (Tib. a mdo) and U-Tsang (Tib.
dbus gtsang), the three main regions of historical Tibet, belonging to different
social classes and all of the leading four lineages of Tibetan Buddhism (BENTZ
2012: 94). This was believed to be the way to preserve “indigenous” culture in
an unaffected state.? As of today, we know that the development of the existing
44 settlements® did not flourish in such a way.*

The institutional structure in the Tibetan settlements was encouraged by Indian
officials, such as the former prime minister Jawaharlal Nehru, who welcomed
the Dalai Lama in 1959. This was to be created and administered directly by the
Tibetan Government in Exile (BEnTZ 2012: 95-96; BLocH 2017: 79).

The Tibetan Children’s Villages (popularly known as TCV, https:/tcv.org.in/)
are Tibetan children’s main sources of schooling. They are day or boarding
schools which provide lessons on the Tibetan language, culture and history
alongside ones on science or arts. Such an emphasis on Tibet-oriented education
serves the purpose of igniting a sense of nationalism among children, with the
hope that they would carry on the preservation of a disappearing culture. During
my stay, I met a few school outings in different places, such as the Library of

20 For further reading see: SEETHARAMAN 2020; LOBSANG WANGYAL Vs UNION OF INDIA 2016;

https://www.refworld.org/docid/592d68954.html; https://timesofindia.indiatimes.com/india

/tibetan-refugees-to-get-indian-passports/articleshow/58231841.cms.

2l For more in depth reading about the foreigner status and documentation of Tibetans in India

in general, see: TIBET JUSTICE CENTER 2016.

22 For a comprehensive report on the development of Tibetan settlements in India see: THE TIBET

MuseuM 2008.

According to the CTA there are: “15 agriculture-based settlements, 13 Handicraft based
settlements and 16 cluster and scattered communities in India” (https://tibet.net/department
/home/).

On the official website of the CTA we read that: “We envision sustainable, democratic,
communities in exile, engaged in dynamic, modern economies and practising organic, natural
farming, in which we can live respecting our common cultural and religious heritage while
unifying in preparation for an ultimate return to democratic Tibet”; and one of the objectives
reads: “To create self-sufficient and vibrant communities so as to preserve and practice our
distinctive culture ethos and values”. We can see that those statements are more general than
before. https://tibet.net/department/home/.

23

24
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Tibetan Works and Archives® and the newly opened Tibet Museum made by
and for Tibetans.?® The permanent exhibition called “I am Tibetan and this is
my story”, or z:ﬁq:rmq'qa':afﬁgw%'27, instructs visitors on the history, religions
and culture of Tibet and Tibetans through written, oral and material sources
and first-hand accounts recorded in audio and video format and available on
display. I also encountered an old people’s home along the Kora®® as well as
many medical centres, specialising both in traditional® and conventional
medicine.

Such autonomy allowed the Tibetan refugees to form enclosed communities,
with minimal interactions with their autochthonic Indian neighbours (BLocH
2017: 78-79). However, the rise of Dharamsala as a popular tourist destination
in India, especially among Punjabis, introduced new waves of pan-Indian
influence on the Tibetan and Gaddi communities. Since the erection of the
cricket stadium in lower Dharamsala in 2005, the influx of domestic tourists
rose drastically, and some suburbs like Bhagsu, Dharamkot or McLeod Ganj are
flooded by Indian tourists on the weekends. Westerners, often people involved
in Buddhism or other forms of spiritual activities, are now a minority among
the yearly visitors. Tibetan-owned businesses develop, often putting Indians in
the place of the employees. This phenomenon was the cause of some unrest in
1994.3° A general rise in wealth among Tibetans is becoming more and more
visible, while local Indian families tend to become more impoverished (see
BrocH 2021).

Nowadays the settlement system is largely criticised by Tibetan scholars such as
Ngawang Dorjee and Bhuchung Tsering (see citations in BENTZ 2012: 102-103),
who perceive it as a nationalist relic of the past, no longer attractive for young
Tibetans, and not providing enough resources for a stable livelihood (BLocH
2017: 78-79; Prost 2006: 238-239). This leads to a further expansion of the
Tibetan diaspora, which will not however be discussed in this article.’!

25 The most important library of Tibetan and Tibet-oriented books outside of China and the

Tibetan Autonomous Region. See https://tibetanlibrary.org/.

26 Quote from the Tibet Museum website: https:/tibetmuseum.org/.

2T nga bod pa yin *di nga’i lo rgyus yin.

28 Tib. skor ra, a circumambulation way around an important religious place or object, such as
a monastery, reliquary or statue. In McLeod Ganj the biggest Kora leads around the main

temple complex.

2 In Dharamsala we can visit the famous Men-Tsee-Khang or Tibetan Medical & Astro.

Institute of HH the Dalai Lama (Tib. bod kyi sman rtsis khang); see https://tibetanhealth.org
/autonomous-bodies/; https://mentseekhang.org/.

30 K. Dhondup, “Dharamsala Revisited: Shangrila or Sarajevo?”, Tibetan Review 29(7) (1994),
cited in BENTZ 2012: 97. See also BLocH 2018: 44-45.

31 For further reading on this topic, see: DoLMA 2019; PUROHIT 2019.
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The settlements are secluded as a strategy to separate and therefore better preserve
traditional culture; however, some individual interactions will always occur. Be
it through education in Indian universities or temporary jobs, Tibetans will and
often want to integrate more with the local communities (BEnTz 2012: 98—100;
Lau 2010: 2-3). The sense of belonging and gratitude towards the government
and the people of India is a strong sentiment among Tibetan refugees (BENTZ
2012: 100-101; BrocH 2018: 45), which is surprising if we consider the rate
of refusal of Indian Citizenship among Tibetans (MCGRANAHAN 2016). My
respondents, when asked about their documents, all carried their “registration
certificates”, which they consider a kind of badge of Tibetanness. Some of them
had the possibility to apply for an Indian passport, but it is usually viewed as
a renunciation of the belief that Tibet might become a sovereign country again,
and generally frowned upon. Even the CTA is issuing its own alternative, The
Green Book, which they deem “[...] the passport of the exiled Tibetans to claim
their rights from the CTA. Also in future, it will become a base for claiming
Tibetan citizenship.”*

6. A commodified, modernised version of Tibetan culture

The general commodification of Tibetan culture is a huge process to be noted
in the diaspora. Despite the efforts to continue the heritage of Tibetan arts and
crafts in their traditional form, some modifications have to be made to make
them more accessible to tourists, who are often the only source of income. Laura
Graham describes this as “existential recognition” from outsiders, needed for
the “cultural continuity” of certain peoples.** One such difference can be seen
in the production of the Tibetan opera, Ache Lhamo (Tib. a ce lha mo) with
the significantly shortened times of performances and contemporary elements
added to the script (WosaHN 2016: 540-543). While visiting a small weaving
studio next to the Tibetan Handicrafts Centre on the bifurcation of Jogiwara
Road and the main Temple Road in McLeod Ganj, I encountered another
interesting example, which was a modernised design of carpets, where next to
the traditional form of a tiger pelt or a composition of ornaments and Buddhist
symbols, I found a picturesque vista of a Tibetan plain with grazing yaks and
mountains in the background. In the stalls along the main road leading to the
Tsuglagkhang Temple*, one can find some Buddhistritual objects such as dorjes®

32 https://tibet.net/support-tibet/pay-green-book/.

3 Laura Graham, “Image and Instrumentality in a Xavante Politics of Existential Recognition:

The Public Outreach Work of Eténhiritipa Pimentel Barbosa”, American Ethnologist 32, no. 4
(2005), cited in CoMAROFF and COMAROFF 2009: 25.

Tib. gtsug lag khang, the main Buddhist Temple in McLeod Ganj. It is situated next to the
residence of the 14th Dalai Lama.

34

35 Tib. rdo rje, Skt. vajra, a small ritual instrument in the shape of a short, two-pronged sceptre,

symbolising the indestructible nature of an enlightened mind.
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or dril-bus®, traditional Tibetan jewellery with turquoise, coral and amber
encased in silver, as well as beautifully crafted figures of buddhas and various
gods, but also keyrings with miniature dorjes, cheaply made bracelets with
visible Indian influence, tacky magnets and T-shirts with the famous phrase
“My (insert here any member of your family) went to Dharamshala®” and all
I got was this lousy T-shirt”.

Among cultural institutions established especially to preserve Tibetan traditions,
the most recognisable ones are certainly the Tibetan Institute of Performing
Arts (https://tipa.asia/) and the Norbulingka Institute (https:/norbulingka.org/).
Named after the summer palace of the Dalai Lamas, it is a whole complex of
buildings with spaces dedicated to continuing the creation of old crafts from
the Tibetan Plateau. Visitors can inspect studios and observe the process of
whittling wooden ornaments, weaving fabrics, forming body parts for metal
sculptures of buddhas and other enlightened beings or painting thangkas®. All
the techniques are derived from textual sources and taught orally from master to
student.* The objects made by the artisans are then sold in the shop situated in
the middle of the complex. The boutique itself is an interesting place to visit, as
it serves as a kind of gallery of the finished products we had just witnessed the
making of. In the back, a separate set of rooms form an exhibition of beautiful
thangkas, created using various techniques, as well as a traditional tiger-hide
carpet and some ornate cabinets, sheltering bronze sculptures. The precedent
area showcases smaller items, such as lamps, boxes, pillowcases or wooden
ornaments, but also a lot of modern designs, created by the local artist Sonam
Yeshi.*® We find pencil cases, tote bags, scarves and makeup pouches with the
depiction of women in traditional jewellery and headpieces, Dzi beads* or
nomads. There is also a whole collection of items intended for children, such as
plush yak bags, cute caps or small tents.

One might find it surprising that a place so focused on conserving the traditional
arts and crafts of Tibet included such modern designs in its commercial output,

36 Tib. dril bu, Skt. ghanta, a bell with a handle consisting of the half of a dorje, a symbol of

emptiness, which is an important concept in Buddhism. Commonly used with the dorje during

prayers and rituals.

37 Dharamshala is the pronunciation and English transcription used most commonly in India,

however, Dharamsala is preferred by Tibetans, hence this version was chosen for the paper.

38 A thangka (Tib. thang ka) is the most popular form of picture in Tibet — a scroll painted with

mineral paints or created with the appliqué technique where pieces of fabric are sewn or glued

onto a canvas to form a certain composition.

3" Information from a respondent from Norbulingka.

40 Although this seems to not be mentioned on the Norbulingka website, this fact is commonly

known among local artists and is mentioned on Sonam Yeshi’s website; see https:/www
.sonamyeshi.art/.

#1 Tib. gzi, a large stone bead, used as a protective amulet, usually black and white.
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but this is mostly a means of survival. It is a sort of essentialising and branding
cultural visual cues, which can be found among various ethnic and national
minorities (COMAROFF 2009: 18-21). With the rise of cheaply made, widely
available printed thangkas, PRC-made t-shirts, magnets, keyrings and other
souvenirs, the demand for high-quality, handmade items dropped drastically.
Nowadays most of the traditional paintings, sculptures and furniture produced in
Norbulingka are commissioned by monasteries, buildings of the administration
or rich individuals, both Tibetans and foreigners. Most local inhabitants cannot
afford products from this category of shops. The Tibetans I interviewed about
this issue said that they struggle economically with acquiring any pieces of
art or ritual objects from shops and choose to get them from craftsmen or via
family and friends, whose relatives might work in the production of such items.
Sometimes they choose cheaper alternatives, that do not represent such a high
quality of production, but serve the same purpose and give a similar sense of
affirmation of nurturing one’s customs.

The majority of young Tibetans I interviewed do not find those modifications of
“traditional” objects and performances as bad or endangering. My interlocutors,
mostly artists, while inspired by the old, find enjoyment in the new, modernised
diasporic Tibet. They consider it a logical evolution of culture, which occurs
naturally, especially with the impact of globalism. Sonam Yeshi is highly
esteemed and her items are also sold in a small shop on Bhagsu Road called
Sharlho, which sells clothing, pieces of art, accessories and toys by Tibetan
designers.* All of the items we can find there show a strong influence of Tibetan
and local (e.g. Gaddi) visual culture but recontextualised in a modern form,
which, despite their high prices, is quite popular among locals. The Comaroffs
point out how the commodification of ethnicity surfaces from its crucial role
in the need for affirmation of identity, hence with the modernisation of Tibetan
cultures comes the demand for an adapted cultural outcome (COMAROFF and
COMAROFF 2009: 20).

7. Tibet and India at the crossroads of cultures

The influence of Indian culture on the Tibetan minority in McLeod Ganj was
inevitable, as it is not only a very popular tourist destination but also the home
of different groups of Indians. Some of them are the autochthonous Gaddis,
but also others (usually rich newcomers), who decided to recently settle there,
due to the overall tranquillity compared to the bigger cities in India and the
closeness to nature.” One can also observe a seasonal migration co-dependant
on the tourist season by people from very different backgrounds, be it political,

4 https://sharlho.com/; https://www.facebook.com/Sharlho/.

4 Those were the motives indicated by my interlocutor, who was the owner of a residence I was

living in during my stay in April and May 2022.
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ethnic, religious or related to caste (BLocH 2018: 37). They come there in search
of work; e.g. most of the taxi drivers and textile sellers I met during my stay
were ethnically not Tibetan, but, according to Natalia BLOCH, sequentially
Gaddi and Kashmiri (BLocH 2018: 40—41); and the owner of a small thangka-
painting shop near the upper end of McLeod and Amdo village, one of the
suburban areas, was from Nepal. Nepali people selling paintings, carpets and
other handicraft objects derived from Tibetan culture but not conceived in line
with the strict rules concerning Buddhist art are often subject to criticism from
Tibetan creators, whose works are becoming less marketable (BLocH 2018: 44).

Some aspects of Indian influence come from India’s geographical placement
and climate. Traditional Tibetan architecture works well in a cold and dry
environment — the wood, clay and straw used to construct walls and ceilings are
widely available and cheap building materials, ideal for the massive, block-style
houses and temples built in Tibet. India has a completely different climate, which
leads to the materials having to be replaced by more durable ones — concrete,
brick and metal. That allowed for a more vertical spread on a relatively small
surface. The placement of the buildings depends greatly on the surrounding
terrain and infrastructure, therefore new houses were generally built along the
main roads, very close together, and also had to be adjusted to the slope of the
mountains. This caused the town of McLeod to have an unusually irregular
structure of tightly connected, rather narrow buildings, something uncommon
in traditional Tibetan architecture. One of the causes of this phenomenon was
overpopulation in India, something that never existed on the vast plains of the
Tibetan Plateau. Although McLeod is a small town, it is packed with people,
animals and cars, swarming the narrow streets. However, what was lost in the
shape of the houses was made up for in the furnishing and decorating. When
given the opportunity, people would add ornaments to wooden beams, doors
and columns, cover the entrances with fabrics depicting Buddhist symbols,
hang thangkas and construct small altars with effigies of enlightened beings
and some small offerings, like khatags*, tormas*, banknotes, fresh fruit
and sweet drinks. An exception can be seen in the architecture of the official
dwellings on the Central Tibetan Administration grounds, where buildings of
various ministries, administrative offices and the Library of Tibetan Works and
Archives are situated. The strong inspiration from the Tibetan style is clearly

# Tib. kha btags, a ceremonial scarf, traditionally made out of silk, now mostly polyester, used

as the most common offering. Mostly in white or yellow, it is widely available due to its very
low cost (usually around 150 rupees — less than 2 euros). It can be given to a person as a sign
of respect, laid on an altar in front of a sacred effigy or put around a picture of an important
figure, most often the 14th Dalai Lama.

4 Tib. gtor ma, a traditional offering, usually formed out of butter and flour, in a variety of

shapes. The temperatures in India would cause the butter to melt, therefore in Dharamsala
tormas are oftentimes made with an addition of wax, to help preserve the shape. The most
common ones | encountered were colourful flowery ornaments.
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visible in the shapes and ornamentation of the constructions, with only small
changes, usually some kind of modernisation.

A very visible foreign influence is the food culture, as among Tibetan restaurants
or food stalls there are plenty of Indian dhabas (restaurants with Punjabi cuisine)
and shops selling samosas (deep-fried pastries with vegetables, usually potato-
based filling), bread pakoras (piece of toast, filled with mashed potatoes, then
battered and deep-fried) and aloo paranthas (flatbread with potato filling). Even
in restaurants that sell traditional Tibetan food, the menu often combines it with
Indian or Italian dishes. From my observation, these kinds of places are rather
targeted towards tourists, as the Tibetans I met prefer smaller, Tibetan-owned
cafes and eating spots, serving traditional food. Some of them may seem empty,
but a common practice among locals is calling the owner of a Tibetan-owned
restaurant and ordering the food to be delivered by one of the workers. Such
services are not usually provided to tourists or outsiders, but are widespread
among local Tibetans.

While wandering around Dharamsala it is hard not to notice the plethora of
wild animals roaming around. Near every dumpster, we are bound to find a few
monkeys or a cow rummaging through the scraps, and stray dogs sleeping on
every doorstep. While Tibet is no stranger to homeless dogs, the sheer number
of them in India is overwhelming. While in other cities they are often starving
and considered a nuisance, the ones in Dhasa are usually quite well fed and
we can find pots with leftover rice and vegetables near spots where the dogs
reside. They become quickly accustomed to new people and even befriend
them, especially if given treats and petted, which is not the case in Delhi.*
Cows stopping the traffic in the incredibly narrow streets or peeking through
windows are not unusual views either. There are two main types of monkeys
— smaller, golden ones during the warm months, and bigger, black and white
ones in the colder parts of the year. While the first ones are viewed mostly as
a problem, due to their stealing and aggressive tendencies, the second type are
for the most part admired for their beauty and considered a nice addition to the
local landscape. Many restaurants and cafes have terraces on the back or roof
of the building, where while drinking my masala chai or eating a meal I could
quite often observe monkeys jumping around and feeding their younglings,
something most Tibetans are also accustomed to as something natural, which is
nonetheless not to be seen in the cities of Tibet.

Despite Dharamsala being considered a more conservative place, Tibetans,
especially younger ones, do enjoy various aspects of Indian culture. According
to Timm Lau, who conducted field research among refugees, they actually
prefer local music and movies, follow Indian and global clothing trends, admire

46 Both from my and my interviewees’ experience.
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the beauty of Indian women and enjoy Indian food (Lau 2010: 3, 11-13). Some
of those occurrences might be caused by a distinct lack of their modern Tibetan
equivalents, such as films, which are still not produced in great numbers,
especially in comparison with the colossus which is Bollywood. One of Lau’s
respondents praises Indian movies as a trigger for applying better hygiene in
the Tibetan settlements; on the other hand, he criticises them for spreading
fashionable clothing, which is replacing traditional Tibetan garments (LAU
2010: 11-13).

In my experience, global pop culture is now becoming more popular, especially
among young Tibetans, who watch American film series on Netflix, like to eat
Domino’s Pizza and dress in Adidas and Nike clothing. This change probably
happened in the last few years with the rise of the popularity of social media
and smartphones. The majority of my Tibetan friends and acquaintances had
expensive phones with a pair of branded earbuds or wireless speakers, many
had Apple iPads or new laptops. As Tibetans themselves explained, this is
a reflection of their refugee status and displacement sentiment. During a series
of interviews I asked a simple question: “Do you consider yourself a refugee?”.
The answers were univocally affirmative, even from people having been born
and raised in India.

“Wherever we go we try to make it feel like home, but you know it’s not
your home.”

“Even if [ was born in India, I don’t feel like India is my nation.”

“Proud to say I’m a refugee. It’s not my fault, they made me. I’'m not
ashamed.”’

The feeling of lacking a home is something that directly affects the way of
life — movable objects become a way of creating a familiar environment,
therefore smaller, everyday things are what Tibetans invest their resources in.
The buildings in India not only do not resemble traditional homes from their
homeland but can also be affected by moisture, insect infestations or even
landslides, which makes them much more expendable goods than we might
suspect. Interior design is therefore kept to a minimum and uses easily movable
objects — paintings and prints, home textiles, fridge magnets or small figures.
The ultimate goal for most Tibetans is to eventually return to Tibet, however —
as the political prospects do not seem particularly preferable — other targets are
Europe and North America, which seem to promise an easier life than Indian
exile. This leads to a generally more minimalist lifestyle among refugees, who
decide then to spend their money on modern electronics or high-quality clothing
and accessories. Social media is an important part of everyday life in the

47 Quotes from a series of interviews conducted in McLeod Ganj in August and September 2023.
The respondents were mainly men, aged between 18 and 30.
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diaspora, as not only does it provide recreation and snippets of a different world,
but also serves as a platform of communication between Tibetans scattered
all around the world. Instagram and WhatsApp are the most popular ways
of broadcasting one’s life events and creative output and prove very efficient
in ensuring interaction with others.

During my research, I was surprised to find that Tibetans are more accepting of
a modern shift in their culture and consider it a more natural flow of life than
is widely assumed. Most research about ethno-commodification in Dharamsala
has been conducted by Westerners and Indians, which might have led to a certain
degree of involuntary exaggeration that this phenomenon is primarily negative.
While discussing those issues with local Tibetans, their point of view seems to
differ — they not only welcome it as a way of prolonging their traditions but see
it as an organic phenomenon and gladly contribute to its development, be it by
creating music, arts, handicrafts and clothing or reimagining their cuisine.

As mentioned before, many aspects of everyday life still maintain a visible
inspiration from Tibetan and Buddhist culture, such as the ubiquitous auspicious
symbols designs on all kinds of textiles, from clothing and bags to door covers
and wall hangings, the use of instruments such as the dramyin in contemporary
music, or all kinds of tsampa products sold in stores and coffee shops. Tibet was
a particularly secluded country, which resulted in a quite stable and unchanging
culture, which means any evolution in it to become increasingly visible. We
should still look at it from afar and compare it to our own reality — in opposition
to most European nations Tibetans still cultivate many aspects of traditions
and older beliefs and incorporate historical visual features into their modern
output.

8. Some concluding remarks

As my research is centred around artistic circles, the group of people I befriended
and spent my time in India with is naturally more inclined to a more creative
and imaginative perception of the world around them. Nevertheless, I had the
opportunity to meet and interview people from various backgrounds, holding
different professions and levels of education, and therefore I believe I got
a varied sample of opinions, which I strived to include in various points of this
paper. The majority of interviews were not recorded, therefore my interlocutors’
opinions were paraphrased, but some citations were included as well.

While I was talking with young Tibetans for my research, one point was
continually brought up — whenever they create something it is always perceived
through the lens of Tibetanness. They mentioned that no matter what the visual
outcome, whether it be political, Tibet-oriented or completely not, it is always
perceived as a product of a diasporic person.
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I'think sometimes, whenever we do art, it becomes a political thing. Among
Tibetans, I mean. Because we are already people who are suppressed by
other countries, like China. So, whenever we do something, people think,
that “Ah, it’s like a political thing [...] this art is trying to say some things
about politics.”™®

A statement made by not only Tibetans in India but also some of the US-based
ones I had the opportunity to talk with via online channels of communication,
is that being of Tibetan descent in the contemporary art world makes it hard to
be recognised outside of someone’s nationality or ethnicity. The juxtaposition
of Western and Tibetan visual elements in artists’ works is a result of their
upbringing and entourage and does not always serve the purpose of advocating
one’s identity or making a political declaration. Many artists use depictions of
traditional clothing, jewellery, masks or ritual instruments because they are an
object present in their everyday life or they just find it visually pleasing, which
is e.g. very often the case with tattoos.

Anne Phillips acknowledges this phenomenon in her work Multiculturalism
without Culture, stating that:

In developing this argument, I query what I see as one of the biggest
problems with culture: the tendency to represent individuals from
minority or non-Western groups as driven by their culture and compelled
by cultural dictates to behave in particular ways. Culture is now widely
employed in a discourse that denies human agency, defining individuals
through their culture, and treating culture as the explanation for virtually
everything they say or do.* (PHILLIPS 2007: 8-9)

While the preservation of small, individual minorities by the Indian government
by providing them with religious and administrative latitudes might be essential
to the survival of Tibetan tradition and customs, it does not provide much
room for changes and modernisation. That is often the case in societies on the
verge of disappearance, fixating on the survival of an old culture, while not
leaving any space for revisions, for fear of losing what is already in decline.
Although such rhetoric can be expected from the Tibetan Government-in-Exile
or older generations, young people seem to fall victim to such beliefs, which
tend to be generalised, especially in public and academic output. I hope I have
managed here to showcase the reality of the transformation of Tibetan culture
in Dharamsala and its, often surprisingly, positive reception among the younger
generations, not only in an economic sense but also as a progressive worldview.
With this statement, I would like to invite future researchers to engage more

8 Quote by Tashi Nyima, said during an ethnographic interview I conducted on 2 May 2022 in

Dharamkot, near McLeod Ganj.
4 Underscore added by the author of the article to emphasise the main message of this citation.
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with the Tibetan youth in their research which might prove revisionary in our
(European) perception of marginalised communities.
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Fig. 1. Dogs in front of a lecture hall in the CTA complex, 2022. © Paulina Koniuch.
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Fig. 2. Street stalls with various “hippie” objects in McLeodGanj, 2022. © Paulina
Koniuch.
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Fig. 3. A shop selling Tibetan and African masks in McLeodGanj, 2022. © Paulina
Koniuch.

Fig. 4. Handmade items for sale in a coffee shop, such as keyrings representing monks,
2023. © Paulina Koniuch.
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Fig. 5. A Rimpoche/Buddhist teacher enjoying contemporary Tibetan art at an
exhibition, 2023. © Paulina Koniuch.
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The Mahavastu (Mv) — a Buddhist Hybrid Sanskrit text belonging to the
Vinaya of the Mahasamghika-Lokottaravadins — contains a rich collection of
narrative stories, mostly belonging to the jataka' genre. In many cases they
form a peculiar pattern in which a story is first told in a prose parikalpa®, and
then the same, or similar, content is given again by means of a versified jataka
(or the other way round). The relationship between the two components is not
entirely clear — sometimes the parikalpa seems to be merely a prose elaboration
of the content of the jataka, in other cases, however, there are major differences
between the two, i.e., either of them may contain elements absent in the other
one. It would seem that in most cases the verses were composed first, while the
prose part, whose language is easier and more comprehensible to the reader, is
an elaboration of the verses. However, to say so would be an oversimplification.
There seem to be some exceptions to this rule. Certainly, the subject is yet to be
researched further.

Thispattern,i.e.,thetworedactions of the same story, in prose and in verses, occurs
in the Mahavastu several times, e.g., Padumavati-parikalpa and Padumavati-
jataka®, Hastinika-parikalpa and Hastini-jataka®, Syamaka-parikalpa and
Syamaka-jataka, Vijitavi-parikalpa and Vijitavi-jataka, Sarabhamga-jataka,
Vyaghri-jataka®, Parica-vanijasata®. Sometimes both redactions of the story are
included together under “jataka”, i.e., there is no separate colophon for the prose
version, for example in the chapters Sarabhamga-jataka, Pajica vanijasata and

Vyaghri-jataka.

The story of a girl named MalinT also follows the pattern outlined above, though
only to a certain degree. The story is not a parikalpa or a jataka, but a vastu,
meaning “chapter, section, account” and consists of the following parts:

1. The prose account followed by the verse redaction of the same part of
the story — this is exactly the pattern known from the jataka-parikalpa
sections.

2. Then the story goes on only in verses, with no corresponding prose
redaction.

3. After the verses, the story is continued only in prose.

Jataka, a story of a previous birth of the Buddha.

Parikalpa “prose version of a jataka or legend” (BHSD).

See MARCINIAK 2017a.

See KarRASHIMA and MARCINIAK 2019b.

See MARCINIAK 2023.

See MARCINIAK 2018.

On the term vastu see, among others, Yuyama 2001: xxiv—xxv (with further references).
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4. Then the story is continued in verses.

5. The story is completed with a short passage in prose.

Apart from the Malini-vastu, we find in the Mv seven other chapters called vastu:
Dipamkara-vastu, Yasoda-vastu, Sabhika-vastu®, Abhiya-vastu, Mangala-vastu,
Chatra-vastu, and Pirna-vastu. Among them, the verse and prose versions of
the story are found only in the Abhiya-vastu. Thus, it seems that the pattern in
which a story or its part is presented twice, through prose and verse redactions,
is in the Mv characteristic mostly of the jatakas and parikalpas, but it can
constitute a part of other chapters as well, though to a much lesser extent.

Summing up, the structure of the Malini-vastu is as follows:

1. Prose.

II. Verses (Sloka).

I1I. Verses (Sloka, Arya).

IV. Prose.

V. Verses (Sloka, Vaitaliya-Aupacchandasika, Tristubh-Jagat).
VI. Prose.

The two redactions of the same part of the story are interesting also as far as
the language is concerned. Not surprisingly, the verses have preserved a greater
number of Middle Indic, semi-Middle Indic, and Buddhist Hybrid Sanskrit
forms than the prose sections, for example

prose sthitva / verse sthihitvana;

-sukhopadhanena / -phasuviharena;

-upapadyeyam | -upapadyeham;

krtva | karitvana,

upapannd | upapadyitha;

upapannd | upapadyisu;

sastri- [ sa-istriyo;

pujeti /| piujam kasi.
Noteworthy, the prose part as well has preserved some peculiar Middle Indic
and Buddhist Hybrid Sanskrit forms and features, such as parivedhita-, cavitva,

-dhotena, puna, irya-, gramismi, antapura-, upasthihati, nom. sg. tuvam, the
oblique sg. fem. ending -de, loc. sg. tamhi, and others.

This paper offers a new edition of the Malini-vastu, in which the prose and verse
redactions of the story are juxtaposed, together with an English translation,

8 See KarasHMA and MARCINIAK 2019a.
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a grammatical commentary, and some notes on the metre in the footnotes.
The edition is based on the text preserved in the oldest palm-leaf manuscript
Sa (Sa) of the Mahavastu, dated on paleographical evidence to the 12th c. CE.
The readings from Senart’s editio princeps (Sen.) are given in the footnotes.
In many places Senart’s readings and Jones’s translation of the text could be
improved. Some parts of the text, however, are hopelessly corrupted in ms.
Sa, particularly some of the verses, and not infrequently it was impossible to
reconstruct the correct text and propose better readings that would not deviate
from the readings in the manuscript too much. For now, I have had to leave them
unresolved. In some places Senart’s conjectures do seem plausible. In others,
however, they cannot be justified when faced with the readings in ms. Sa. In
these cases, I keep the readings of the manuscript, even if they are obscure.

Edition and translation

PartI: The prose account followed by the metrical redaction of the same part
of the story.’

Prose: (sy sgvi-2, Sen. 1 3014-11) a@paro dani pratyekabuddho Kasibhiimisu
purvahne gramam pindaya pravisati prasadikena abhikrantapratikrantena
alokitavilokitena  samminjitaprasdaritena  samghatipatracivaradharanena'.
ndago viya karitakarano antargatehi indriyehi abahirgatena manasena
sthitena dharmatapraptena yugamdtrapreksamano. gramiko ca gramato
aranyam nirdhavati karmantam pratyaveksandaye. prasadikabhiprasanna
devamanusyd". pratyekabuddho tam gramam savadanam pindaya caritva
yathadhotena'® patrena tato gramato nirdhavati. priyanno® kalo vartati na
kenaci bhiksa dinna.

I give the verses right after the prose parts to which they correspond so that it can be seen the
extent to which their contents overlap.

= Sen.; Sa alokitavilokitasammirijitaprasaritasamghatipatracivaradharanena. Cf. Mv(KM)
Il 70 prasadikena abhikrantapratikrantena alokitavilokitena  sammifijitaprasaritena
samghatipatracivaradharanena, 11 231 iryapathena abhikrantapratikrantena alokita-
vilokitena sammifijitaprasaritena samghdatipatracivaradharanena; Abhis. § 41.4.34A1
prasadikena abhikrantena sammifijitaprasaritena samghatipatracivaradharanena.

Sen. prasadiko abhiprasannadevamanusyo. Cf. Mv(KM) 1ll 35 pratyekabuddho ca tam
grham pravisto pindaya tarunabhiriipo prasadikena iryapathena prasadikabhiprasanna
devamanusyah.

= Pali; Sen. yathadhautena.

Priyanno kalo vartati “It is a time of high food prices”. Sen. has prayonnakalo (JoNEs 1949—
1956: 1 250 translates “It is meal-time”, but in fn. 4 he points out that Senart’s conjecture
is doubtful and suggests panannakalo “time for drink and food”). The reading in ms. Sa is
correct and should be kept.

Sen. kenacid.
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Then a certain pratyekabuddha in the country Kasi in the morning entered the
village to beg for alms, gracefully approaching and recessing, looking forward
and looking around, retracting and extending [his arms], carrying his waist-
cloth, bowl and robe. He was like a naga, he had performed all his duties, with
his senses turned inwards, his mind not directed outwards; [he was] steady,
he had reached his expected state'®, [he was] looking [as far as] the length of
ayoke. The village headman was hurrying from the village to the forest in order
to inspect the work [there]. Gods and people were gracious and well-disposed.
The pratyekabuddha, having gone through the village house after house't
begging for alms, was hurrying away from the village with his bowl as if it
was washed (i.e., empty). It was a time of high food prices, [thus,] nobody gave
him alms."”

Verse: (s, 9r6, Sen. 1303.10-11)
pratyekabuddho gramam pindaya-m-upasamkrame |
yathadhotena'® patrena gramato pratiniskramet® |1*°

A pratyekabuddha had gone to the village for alms,
[but] was returning from the village with his bowl as if it was washed (i.e.,

empty).

Prose: (s, s8v2-3, Sen. 1 301.11-14) &Fa@miko karmantam pratyaveksayitva puna®
gramam pravisati pasyati ca tam pratyekabuddham gramato nirdhavantam.
tasya bhavati “priyanno* kalo vartati. janami tava® kim imena pravrajitena
bhaiksam labdham” iti. gramikah pratyekabuddham upasamkramya prcchati
“arya labdham bhaiksam?” ti.

The village headman, having inspected the work, again entered the village and
saw that pratyekabuddha hurrying away from the village. He thought “It is
a time of high food prices. Let me find out** what alms this recluse has received”.

15 Te., the inner state proper to a pratyekabuddha. BHSD s.v. dharmata “dharmata-prapta,

Mv 1.301.8, arrived at the normal (correct, to-be-expected) state, said of the mind of
a Pratyekabuddha”, DP II s.v. dhamma “dhammata, 1. normal custom, habit; what is to be
expected; the usual way”. JONES 1949-1956: 1250 “who had achieved harmony with dharma”.

Lit. “in a regular, systematic order” (BHSD s.v.).
Cf. JonEs 1949-1956: 1 250 ““It is meal-time’, said he, ‘yet no one has given me alms’”.
= Pali; Sen. °dhautena.

Sen. tato gramato niskramet, violating the metre.

20 Pada a is submetrical by one syllable. Sen. improves the metre by reading prativekabuddho.

2L Sen. punar.

22 Sen. prayonnakalo. See above fn. 11.

23 Sen. tavam.

24 Janami tava; for this usage of t@va see PTSD s.v. tava 4(b) “let me, well, then”. JONES

1949-1956: 1250 “I’ll just see”.
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Having approached the pratyekabuddha, the village headman asked “O noble
man, have you obtained any alms?”.

Verse: s, g9r6, Sen. 1303.12-13)
tam enam gramiko drstva sambuddham idam abravit |
“kacci®® arogo bhagavam labhyate pindayapanam’” |

Having seen that perfectly awoken one, the village headman said:
“I hope this healthy Exalted One has obtained the sustenance [in the form of]
alms”.

Prose: (s, gsv3-4, sen. 1 301.14-18) pratyekabuddho tisnikasobhano tucchakam
patram gramikasya darsayati. gramiko pratyekabuddhasya tucchakam
patram drstvana aha*® “yavad asamvibhagasilo jano®’ yatra nama evaripo
daksiniyo eva mahantato gramato yathadhotena® patrena nirdhavati. kim ime
uddipayam(?)?® paribhufijanti?” so aha “bhagavam agaccha. aham te aharam
dasyami”.

The pratyekabuddha, glorious in his silence, showed the empty bowl to the
village headman. Having seen the pratyekabuddha’s empty bowl, the village
headman said, “How undisposed towards sharing people are since such a man
worthy of veneration is hurrying away from that great village with his bowl as
if it was washed! Why are they enjoying ...(?)” He said, “O Exalted One, come,
I shall give you food”.

Verses: s, 89r6-89v1, Sen. 1303.14-17)
tato (’)sya bhagavam®® patram gramikasya pranamaye |
na cdntar(’) addasr' bhiksam daurmanasya gramikasya abhiit |1

25 Sen. kicci.

26 Sen. drstva nam aha.

27 Sa yano. For the interchange j / y in ms. Sa see MARCINIAK 2014: 165. Cf. BHSG § 2.34. This
alternation occurs several times in ms. Sa, e.g., Mv(KM) II 120 yayisyati for yajisyati, 11 193
yatasya for jatasya, 111 442 jati for yati, 111 352 anuparimarye for anuparimarje.

28 = Ppali; Sen. yathadhautena.

2 S0 read ms. Sa and Sen. But the meaning is not clear. In his note (I, p. 596), Sen. suggests

reading kim ime taddipam na paribhumjanti “‘Est-ce que ces hommes (les villageois) vont
étre privés de jouir [de la présence] de cette lumiere’. Mais dipa, appliqué directement et sans
préparation au Pratyekabuddha.” JoNEs 1949—-1956: 1251. “Can it be that these people want to
deprive themselves of the joy of giving alms to this illustrious man?”’ I am unable to propose

a feasible conjecture here.

39 Sen. bhagavan.

31 The conjecture is doubtful. Sa has caturddast, Sen. na catra adars.

32 Pada dis hypermetrical by two syllables. We could improve it by reading daurmanagramikasya

()bhit.
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“andhabhiito ayam loko mithyadrstihato sada |
etadrsam daksiniyam na piijenti yatharham>” ||

Then the Exalted One held out his bowl to the village headman.

But he did not see the alms inside. The village headman, angry, thought:
“The mankind is blind, and always struck by false views.

They do not honour properly such a man worthy of veneration”.

Prose: (s, ssva, sen. 1 301.18-19) SO tam pratyekabuddham grhitva tam gramam
pravisto. so catuhmahapathe sthitva avidhavidha®* ti <krandati>®.

Having taken the pratyekabuddha with him, he entered that village. Having
stood at the crossing of the four main roads, he cried “avidha! avidha!”3®

Verse: s,govi, Sen. 1303.18-19)
gramantam upasamkramya sthihitvana®' catuspathe |
avidhavidhéti krandanto® tato sannipate janah I

Having approached the edge of the village, he stood at the crossroads
crying avidha! avidha! Then the people gathered.

Prose: (s, s8va-s, sen. 1301.19-302.1) @vasthitagramikasya avidhavidham ti sabdam
Srutva sastrimanusyo gramo sannipatitah. gramikasya upasamkramitva
prechanti “kim ksemam*®? kim avidhavidham ti krandasi?”

Having heard the cry “avidha! avidha!” of the village headman standing [there],
the villagers, including women and men, went together [to the spot]. Having
approached the village headman, they ask “What [can we do to bring you]
peace*? Why are you crying ‘avidha! avidha!’?”

3 Read with Sen. yatharaham, metri causa.

3% Sen. avidhavidha.

35 = Sen., Sa lacks krandati. 1 follow Senart as his readings are in line with those below:

avidhavidhéti krandanto and kim avidhavidham ti krandasi.

36 gvidha, Skt avidha, Pkt aviha and aviha, “used in calling for help” (MW), “exclamation, of

disapproval or dismay” (BHSD), usually translated into English as “Alas!” or “Help!”.

31 =Sen.; Sa sthitatvana.

3 Sen. avidhavidham ti krandati.

3 In pdda c the first syllable is resolved.

40 Qen. keeps this reading but takes it as a scribal error of kim khimam = kim khu imam = kim

khalv idam “What is it / What is the matter?” (see his note on p. 597).

See BHSD s.v. ksema: “1, as in Skt., adj. causing peace and comfort, or n. comfort: Mv i.302.1
kim ksemam, what (can we do that) will cause you peace and comfort? In the verse form
303.21 replaced by kim karoma. Response to a cry of distress; foll. by kim avidhavidham ti
krandasi. Senart fails to understand.”

41
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Verse: (sasovi, Sen. 1303.20-21)
mahdjano samagatva istriyo purusa* pi ca |

gramikam upasamkramya “kim karoma avidhavidhé?”ti* |1**

A great crowd gathered, women as well as men.
Having approached the village headman, [they ask] “What do we do* [that you
shout] avidha! avidha!?”

Prose: (s, ssvs, sen. 1 302.1-3) gramika Gha “krandami yam c(’) ete** na
samvibhagarata na samvibhagasilah. yatra nama evam mahantato <gramato>"'
eko bhiksu yathadhotena® patrena nirdhavati”.

The village headman said, “I am crying as these [you] do not find delight in
sharing, you are not well-disposed towards sharing since this one mendicant is
hurrying out of this great village with his bowl as if it was washed”.

Verse: (Sa 89v1-2, Sen. 1304.1-3)

gramiko aha

- _ 49 _ . .
‘vam niinam koti* yusmakam na samvibhdgarato jano |

eso hi etasmim gramasmi eko bhiksur vihanyati” II*°

The village headman said:
“Certainly, so many of you are people who do not find delight in sharing.
Since this one mendicant is disappointed in this village”.

Prose: (s, s8vs—6, sen. 1302.3-4) t€ dani grameluka tasya gramikasya srutva tam
pratyekabuddham satkartavyam manyensu.

4 =Sen.; Sa puruyo (scribal error, ya q and sa q can be confused).

B Sen. avidhavidham ti.

4 Pada d is hypermetrical by one syllable, it becomes regular if we read kim karomdvidhavidhe.

4 Kim karoma avidhavidha-, so read Sa and Sen. It is not entirely clear how to understand

this sentence. JONES 1949-1956: 1 253 translates “What means this cry of avidha! avidha!”

without any note.

46 Sa ceta, Sen. yenaite.

47 = Sen.; the word gramato is lacking in ms. Sa.

4 Sen. °dhautena.

49 T am not sure how to understand kofi here. JONES 1949-1956: 1 253, fn. 3 suggests “Koti — if

the reading is correct — here used as indefinite number and, perhaps, in a depreciatory sense”.
Following this suggestion, I translate it as “so many of you”; JONES 1949—-1956: 1 253 “You
are indeed a fine crowd”.

50 Pddas b and ¢ are hypermetrical. Pdda ¢ becomes ta-Vipula if we read etasmi game for

etasmim gramasmi.

S “Villagers”; Sa gramellaka, Sen. emends grame mahallaka. BHSD s.v. grameluka “(= Mg.

gamelua), living in a village, or, a village”.
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Then these villagers, having heard the village headman, deemed that
pratyekabuddha one who should be honoured.

Verse: (Sa 89v2, Sen. I 304.4-5)
gramikasya vacanam srutva sarvo gramo sa-istriko
sarayaniyam akarensu® sambuddhasya punahpunah |

52 |
|54

Having heard the words of the village headman, all the villagers, together with
women,
entertained the perfectly awoken one [with food]* again and again.

Prose: (s, ssve, sen 1 3024-6) gramikena pratyekabuddho grham pravesitva
aharena pratimanetva yavajjivam upanimantrito “aham aryasya nimantremi
yavajjivam sarvasukhopadhanena’.

The pratyekabuddha, having been led by the village headman to his house, was
honoured with food and invited to stay as long as he lived: “I shall serve this
noble man with the sources of all happiness® as long as he lives”.

Verse: s,89v2, Sen. 1304.6-7)
tam enam gramiko avaca® sabharyako®® saputrako |
“sarvaphasuviharena® nimantremi®® tathagatam” 11!

32 Sen. sa-istriyo.

3 Sen. karensu.

% In pada a we could improve the metre by reading gramikavacanam; in pada c the sixth

syllable is resolved.

55 Sardayanivam akarensu. See BHSD s.v. sardyaniva “hospitable entertainment, esp. with

food”. It occurs in the Mv several times, usually with katha: sarayaniya katha “polite,
courteous speech” (e.g., Mv(KM) III 70, 11 257, 11 414, I11 506, 111 576), but also risina tasya
lubdhakasya sarayaniyam krtam “The seer entertained the hunter [with food]” (Mv(KM) I
133). Cf. Pali saraniya.

Sarvasukhopadhana-; Pali upadhana “that on which something rests, basis” (DP), “basis,
what is needful for happiness” (PTSD). Cf. JoNgs 1949-1956: 1 251 “I shall keep this worthy
man in every comfort and ease as long as he lives”.

56

7 Sen. vaca.

38 Sen. sabharyako.

3 Sen. sarvasukhaviharena. = Pali phasu, PTSD s.v. phasu “-vihara ‘comfort, ease’”’; BHSD

s.v. phasu ‘“‘agreeable, comfortable”. Phdasu-vihara occurs also in the Abhisamdcarika,
another work of the Lokottaravadins: Abhis. I § 31.7 phasuviharam upadahatha “Besorgt fur
das Wohlbefinden” (see the note in Abhis. II § 31.7, fn. 1). On the Middle Indic phdsai see for
example NORMAN CP [: 32-34.

0 = Sen.; Sa nimantresi (ma and sa are similar and often confused).

1" In pada a the seventh syllable is resolved.
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Then® the village headman, together with his wife and son, said,
“I shall serve the tathdgata with all comforts”.

Prose: s,ssv6-sorl, sen. 1302.6-9) Svajanam dhita® samvidita® “evam tuvam aryam

tam divasam aharena upasthihi”. sa darika® prita tusta samvrtta “sobhanam
me kalyanakarma sevitam”. sa dani tam pratyekabuddham divasam aharena
upasthihati. prasadikabhiprasanna devamanusya.

From among the own people, the daughter [of the village headman] was
appointed: “Serve this noble man with food every day”. The girl became
delighted and pleased: “A beautiful, good deed will have been performed by
me”. Then she served that pratyekabuddha with food every day. Gods and
people were gracious and well-disposed.

Verse: (s, 89v2-3, Sen. 1304.8-9)
gramikasya svaka dhita sucivastra suvasand®® |
acaragunasampannd upasthiyan® tathagatam |

The village headman’s own daughter, in clean clothes, well-dressed,
endowed with the quality of [excellent] behaviour, was [appointed] to serve the
tathagata.

Prose: (sa sor2, sen. 1 3020-12 pratyekabuddho  parijiatabhojano
sarvasravapariksino® mahabhdgo. tasya dani gramikasya dhituh tam

62

The phrase fam enam is used probably in the meaning “then, thereupon”. Cf. BHSD s.v.
tamenam and DP I: 547 s.v. ena®. See also MARCINIAK 2022: 304 and fn. 100.

Sen. emends svayamdhita. This form is discussed in BHSD s.v. svayam? “In 1.302.6 (prose),
Senart by em. svayamdhita samvedita, ‘he spoke to his own daughter’; if it means this,
I should read svaya, or (Skt.) svakda, or possibly svaya- (in comp.), dhita; could this (taking
svajanam as nom.) mean his people (and specifically) his daughter was admonished?”.
Ms. Sa undoubtedly reads svajanam, which, if correct, could be taken as the abl. sg. -am and
mean “from the own people”(?). For the abl. sg. -am see HINUBER 2001: § 304, KARASHIMA
2002: § 9.4, OBERLIES 2019: § 35 (4).

Sen. samvedita.

63

64

5 Sen. upasthihisi | darika.

8 = Sen., Sa su-dsand. 1 assume that the scribe took -v- in suvdsand as a glide and thus wrongly

removed it as superfluous. Cf. the reading a few verses below: sucivastra suvasasa.

7 Sen. upasthiya. EbGERTON (BHSG § 32.105) is doubtful about upasthiya, writing “3 sg.

iva (?), apparently equivalent to the form 7@ which is authorized by the grammarians in the
meaning of a past in AMg (accia etc.). Pischel § 466 treats these forms as historically opt.
[...]- T do not see how they can be directly derived from any Skt. opt. or precative, unless
from such 9th class pres. optatives as grhiniyat, where 7 is part of the present stem”. I keep the

reading of ms. Sa.

% Sen. sarvasucipariksino. Senart notes that his manuscripts read sarvasucapariksino. If so, then

undoubtedly, sarvasrava- was miswritten as sarvasuca- (sra g and su g can be confused,
while ca and va are barely distinguishable from one another). The reading in ms. Sa is correct
and should be kept.
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pratyekabuddhasya iryam® pasyitva udaram prasadam <utpannam>". tatha
anye pi’' jana'. eso dani pratyekabuddho tasya gramikasya prasdadena tatraiva
gramaksetre anupadaya parinirvrto™.

The pratyekabuddha, having the knowledge of food™, having all the afflictions
destroyed, was highly fortunate. Then the daughter of the village headman,
having seen the pratyekabuddha’s deportment, there arose [in her] sublime
faith. And in other people too. Then this pratyekabuddha, through the kindness
of the village headman, on that very site of the village, without any further
clinging won the final release.

Verse: s,g9v3, Sen. 1304.10-11)
gramikasya prasdadena tasmim gramasmi” suvrato |
sambuddho parinirvaya’® risi kstnapunarbhavo |

Through the kindness of the village headman, in that village, the virtuous
perfectly awoken one has won the final release, the seer, whose further rebirths
have been destroyed.

Prose: (s, 8012, sen. 1 302.12-14) tato gramikena’ sarvena gramena™ <ca>"
tam pratyekabuddham dhyayetva stipam krtam na vdtikhuddakam® na

8 Sen. iryam. See BHSD s.v. iryd® “iryapatha: iryavant, irvavant; semi-Middle Indic spelling

for 7ry°.” This form occurs in ms. Sa frequently, e.g., Mv(KM) II 198, 292; 111 35, 70, 75, 112,

229, as well as in the Abhisamacarika, see Abhis. 111 s.v. iryapatha.

70" The word utpannam is lacking in ms. Sa; Sen. has pasadam jatam. 1 supply utpannam based

on the reading in the prose below: cittaprasadam utpannam.

" =Sen.; Sa anya epi.

72 Sen. jand prasannd || so dani pratyeka®.

Bo= Sen.; Sa parivrto.

" Parijiiatabhojana; JONEs 1949-1956: 1 252 “eating with the right view of food”. See BHSD
s.v. parijiiatabhojana “having the three pariiiiia, viz. iata-pa®, knowing what the food is that
he is eating; tirana-pa®, keeping in mind while eating that food is repulsive; and pahana-pa®,
keeping in mind the rejection of pleasure in eating”. PTSD s.v. parifiniata “With ref. to food
(°bhojana & °ahara) it means food understood according to the three pariisdas (q. v.); Dh 92
(°bhojano adj. one who lives on recognised food or takes the right view of the food he eats,
cp. DhAI1.172)”.

75 Sen. gramasmim, violating the metre.

6 Sen. parinirvayi. We expect 3rd sg. aorist or optative used as an aorist. BHSG § 32 lists the

3rd sg. ending -a only for thematic aorists. Regardless, I keep the form as it stands in the
manuscript.

7= Sen.; Sa grahikena.

8 Sen. omits sarvena gramena.

7 The word ca is lacking in ms. Sa.

80 Sa tanikhu®, Sen. catikhu®.
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vatimahantam sudhamattikalepanam®. sa dani gramikasya dhita tam stiapam
devasikam sayampratam® pijeti gandhena ca malyena ca dhiipena ca.

Then the village headman and the entire village, having cremated that
pratyekabuddha, built a stiipa [which was] not too small, not too large, plastered
with cement and clay. Then the village headman’s daughter revered that stipa
every day in the evening and the morning, with fragrance, garlands and incense.

Verse: s,89v3, Sen. 1304.12-13)
tam nirvrtam® dhyayetva stupam karesi gramiko |
nrttavaditagitena pujam kasi®* maharsino 1%

Having cremated him who had won the final release, the village headman built
a stipa.
He did homage to the great seer with dance, music [and] song.

Prose: (s, 8924, sen. 1 302.14-19) $4 pascat tato stipdto tam nandaprakaram
malyam vatena apakarsiyantam®® taye dani tam malyam samkaddhitva cetihi
sardham dirghamalagudika vicitropacita® nanapuspanam. tatra taye malaye
tam pratyekabuddhasya stipam sarvam parivedhitam®®. tasya tam malam
tamhi® stiipe sthita ca tasam ca tam sarva’® ripena ca tejena ca abhibhavitva
tisthati devesu divyam ayupramanam®' ksapetva sobhantim drstva ati-r-iva
cittaprasadam utpannam.

One day, the manifold garlands were removed from that stipa by the wind;
then she, having gathered the garlands, together with the female servants made
a long cluster of garlands, colourful, made of various flowers. Thus, the whole
stiipa of the pratyekabuddha was enveloped with this garland. Having seen this
garland placed on the stiipa, which, having spent a heavenly lifetime among the

81 Sa sudhasyatika®, Sen. sudhamyttika®. = Pali sudhamattikalepana-. See also Abhis. 11 351,

fn. 10.
“In the evening (sayam) and in the morning (pratam)” (cf. Pali sayampatam); Sa
masayampratam; Sen. emends violently daivasikam kamsyapatrena pijeti.

82

8 = Sen.; Sa nirvrttim.

84 Sen. karesi, spoiling the metre. For the aorist kasi (= Pali, Ardhamagadhi) see BHSG §§

32.49, 32.56.

Pada a is submetrical by one syllable, it could be improved by reading dhyayetvana for
dhyayetva; in pada b gr- in gramiko should be simplified metri causa.

85

86 Sen. °karsiyate.

87 Sa nicitropacitra, Sen. nicitopacita.

8 Sen. parivethitam. For Prakrit vedhai = Pali vethati “surrounds, envelops, wraps” see PISCHEL

1900: § 304. See also Mv(KM) III 215, fn. 8.

8 Sen. tahim.

9 Sen. emends sthitam ca mala ca sarva.

o Sa ayutemanam, Sen. ayuhpramanam.
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gods, was resting there overcoming all these [other garlands] in terms of beauty
and brilliance, splendid, there arose in her (i.e., Malin1) exceeding tranquillity
of mind.

Verse: (Sa 89v3-4, Sen. I 304.14-15)
sa adya sasitam(?)°* puspam vatena apakarsitam |
ekadhyam® samharitvana dirgham malam va githayet®* ||

Now, ... the flowers that were removed by the wind
having gathered [them] together, she (i.e., MalinT) wound a long garland.

Prose: (s, sor, sen. 1302.19-3032) S dani prasannacitia pranidhanam utpadeti
“yadrs(’) esa mala atra stupe Sobhati etadysa me mala mitrddhni pradurbhaveya
yatrayatra upapadyeyam’.

Then, with a tranquil mind, she made a vow “Just like the garland that shines on
this stitpa, may such a garland appear on my head wherever I would be reborn”.

Verse: (sasov4, Sen. 1304.16-17)
“Sobhate va ()yam mala citra upari nisrita 1>
etadrsi me sirasi bhotu mala yathd ayam |

yatrayatropapadyeham®® tatra me tam samyrdhyatu” 1°7

“This bright garland shines, placed at the top.
Let there appear on my head a garland like this.
Wherever I would be reborn, let this be fulfilled for me there”.

2 So reads ms. Sa. Sen. has samasadya sitam, which is the reading introduced in ms. Na (on

the relationship between mss. Sa and Na see MARCINIAK 2017b), and then followed in all the
manuscripts consulted by Senart. Perhaps we could read sayitam (= Pali) “lying down”, or,
less plausible, sa addasa sitam puspam “she saw a bright flower”? At this point I am unable
to propose a feasible conjecture, thus, I keep the readings as they stand in ms. Sa.

9 Sen. reads ekadhyam, but it is not necessary, as ekadhya-, a semi-Middle Indic form, is attested

in BHS (BHSD s.v.).

% =Sen.; Sa °guhayet.

%5 Sa sotate (scribal error; sa and $a are barely distinguishable from one another, while 7 and

bha are very similar and can be confused) ca yam mala citra upemisrita; Sen. has sa yadrst
tatra eva mahyam mala citrda upanisrita.

% = Sen.; Sa yatratatro®. For the optative in -eham see BHSG § 31.21. Cf. also NoRMAN CP VII
52 “The first singular optative ending -eham, presumably based upon -e + aham, with the loss
of initial a-. This must have occurred in some dialect other than the Asokan eastern dialect,
where the first-person pronoun is hakam, from (a)ham with the infix -ka-". On this ending in
ms. Sa see MARCINIAK 2014: 190.

7 In pada a the metre requires ayam for (*)yam.
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Prose: (s, sora-s, sen. 1303.3-4) 5@ dani tam kalyanakarma krtva tato cavitva®®
devesiipapannd ratanamalaye abaddhaye”. tasya'® tahim upapannaya
apsarasam'' satasahasram parivaretva ...\

Then, having performed this good deed, she died and was reborn among gods,
with the garland of jewels attached [to her head]. As she was reborn there,
a hundred of thousands apsards having surrounded her ...

Verses: (Sa 89v4, Sen. 1304.19-22)

sa tam karma karitvana kalyanam buddhavarnitam |
Trayastrimsesu'® devesu upapadyisu'® apsara |l
apsarasatasahasram'® puraskrtvana tam sthita'’ |

tasam sa pravarasrestha’ nart sarvamgasobhana |

Having done this good deed, praised by the buddha,

she was reborn as an apsara among the Trayastrimsa gods.

Thousands of hundreds of apsaras, having honoured her, stood [there].

Among them, she was the most excellent, a woman whose all limbs were
beautiful.

Prose: s,sors, sen. 1303.5) lato pi cyuta Varanasiyam Krkisya rajio agramahistye
kuksismi upapanna.

Having passed from there, she was reborn in Varanasi, in the womb of King
Krki’s chief wife.

Verse: (s, 89va-s, sen. 1305.1-2)
tato sa cavitva'®® devakanya maharddhika |
rajiio Krkisya bharyaya®” kuksismim upapadyitha |

%8 =Pali; Sen. tatra cyavitva.

9 “With the attached garland”; Sen. @baddha.

100 Sen. tasya. For the gen. sg. fem. tasya see BHSG §§ 21.17, 46; in ms. Sa see MARCINIAK

2014: 174.

101 = Qen.; Sa apsarasam.

102 Something has to be added here. We should probably read parivaretva sthita (cf. the reading
in the verse below: apsarasatasahasram puraskrtvana tam sthitd). Sen. has parivaresi.

103 — Sen.; Sa yastamsesesu.

104 1f correct, here the 3 pl. ending -isu (BHSG § 32.30) is used for sg.; Sen. upapadyitha.

195 Sen. °sahasram ca (hypermetrical).

106 = Qen.; Sa sthitva.

107 Sen, pravara srestha.

198 This pada is submetrical by two syllables. We could read with Sen. tato tasam cyavitvana.

199 Sen. bharyaya. For the gen. sg. fem. -aya see BHSG § 9.47.
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Having thus passed (i.e., from one existence into another), a celestial maiden,
of great power,
was reborn in the womb of King Krki’s wife.

Prose: s, sors, sen. 1303.6-7) navanam va dasanam va masanam atyayena deviye

nama krtam.

After nine or ten months had passed, the queen gave birth to a daughter, lovely,
beautiful, with a garland of jewels attached [to her head]. She was given the
name “Malint''?”.

Verse: s,g9vs, sen. 1305.3-4)
nirgate dvadasame mase' rajabharya prajayata |
Malinim™ nama namena nart sarvamgasobhana ||

When the twelfth month had passed, the king’s wife gave birth
to a girl named Malini, whose all limbs were beautiful.

Prose: (s, sors-6, sen. 1 3037-9) @70 Krkisya priya manapa tathd sarvasya
parijanasya sammata sarvasyadhisthanasya yavat krtapunya darika.

She was charming and beloved to King Krki as well as to his entire retinue, and
regarded as a virtuous girl and so on, by the whole capital city.

Verse: s, g9vs, Sen. 1305.5-6)
........ 6 ativarna atiripavati abhiit |
srestha <ca>"" rajakanyanam dhita sa Kasirajino |l

........ [she was] of exceeding complexion, of extraordinary beauty.
The best among the royal maidens, the daughter of the king of Kasi.

10 «yith the attached garland”; Sen. abaddha.

"' Sen. tasyd. For the gen. sg. fem. tasya see BHSG §§ 21.17, 46; in ms. Sa see MARCINIAK

2014: 174.

12 Malint means “wearing a garland”.

13 Sen. dvadasamase, which suits the metre better.

14 Sen. malinim. For the acc. sg. fem. -im see BHSG § 10.44, Abhis. 111 § 9.2.

"5 Sen. narim sarvangasobhanam. For the acc. sg. fem. -a@ see BHSG § 9.20, Abhis. I § 7.5.

16 Lacuna, four syllables are lacking.

"7 = Sen., in ms. Sa ca is lacking.
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Part II: From here onwards the text is continued only in verses.

(Sa 89v5-90r5, Sen. I 305.7-307.3)

acaragunasampannd Sucivastra suvasasa'® |

rajiio Krkisya dayita'’ tisthate pranjaltkrta |l

Endowed with the quality of [excellent] behaviour, wearing a clean garment,
well-clothed,
beloved by King Krki, she stood with her hands joined.

tam enam'® avadad'™® raja tisthati'®* pranjalikrtam |

=9 ||

“brahmana me tuvam bhadre bhojapehi atandrita

The king spoke to her standing with her hands joined
“Feed the Brahmins for me, o dear, without wearying”.

pitu'® sa vacanam Srutva brahmananam aninakam |

vimSatsahasram bhojeti'** sarvakamehi Malini ||

Having heard the words of the father,
Malini fed not less than twenty thousand Brahmins with all they wished.

tam enam brahmand drsya Malini'® apsaropamam |

rajograsitacittas'® ca ullapamti'®” punah punah |

Having seen her — Malini, resembling an apsard — the Brahmins
with their minds overcome by impurity, kept flattering her over and over again.

uddhatam unnatan ca drstva capalam prakatendriyam'® |

Malint samvicinteti “na ime daksinaraha” |l

Having seen them aroused, insolent, wanton, with their senses uncontrolled,
Malint reflected “They are not worthy of offerings”.

18 Sen. suvasana.

19 Sa daita, Sen. antike.

120 Sen. enam.

12 = Sen.; Sa avad (haplography).
122 Sen. tisthatim. For the acc. sg. fem. -7 see BHSG § 10.55, Abhis. I1I § 9.4.

123 Sen. pituh.

124 = GQen.; Sa bhojenti.

125 Sen. malinim.

126 Sa rgjograsita®, Sen. ragagrasita®.
127 = Sen.; Sa ullampati (the anusvara was written in the wrong place).

128 Sen. prakate®.
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sa aruhitva prasadam samantena'® vilokaye |
addast bhagavato Sisyam'° sambuddhasya Sirimato |I'*!

Having gone up to the terrace, she looked around,
[and] saw the pupils of the Exalted One, the glorious perfectly awoken one.

sa prasadavaragata Kasikavaracandanena'? anulipta |
rajiio Krkisya dhita sarva disata viloketi |I'**

She, gone up to the terrace, anointed with the best sandalwood paste from Kasi,
King Krki’s daughter looked in all directions.

sa addasasi prasadikena ijitena'>* pravisantam |
buddhasya sravakam'®® bahitapapam antimasariram |13

She saw the pupils of the buddha entering with a serene walk,
who had [all] sins kept away, who were in their last existences (lit. in their last
body).

sa dani <dasi>"" preseti “etesam risinam vandanam bruhi |
vanditva ca bhanahi ‘pravisatha bhante'® nisidatha’*” 1'%

She sent out a female servant “Greet these seers.
And having greeted them, say ‘Do enter, sirs, have a seat’”.

129 = Sen.; Sa sammantena.

139 Sen. adarst bhagavato sisyam.

B Pdda ¢ is hypermetrical; it can be improved by reading bhavato for bhagavato or assuming

resolution of the 4th syllable.

132 Sa °candane, but the metre requires one short syllable before anulipta. Sen. reads °candanena

aliptd instead.

133 The metre is Arya.

B34 Metri causa for imjitena; Sen. prasadikenimjitena.

135 Sa $asrakam, Sen. $ravakan.

136 The metre is Arya, but in the first line only ganas 1-5 are regular.

37 In ms. Sa the word ddsi is lacking (the eye of the scribe jumped from dd- in dani to da- in

dasi); Sen. sa dasim.

138 = Ppali bhante “o sirs!”; Sen. reads bhadanta, violating the metre. Voc. pl. bhante occurs

frequently in ms. Sa, as well as in Abhisamdcarika (see Abhis. 111 s.v.).

139 = Sen., Sa nisiditha.

140" The metre is Arya, however, in the first line only ganas 1-3 scan; the second line is a regular

Pathya.
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sa dasi"' upagamya padam vanditva bhavitatmanam |
pranjalikrta avoca “pravisatha bhante' nisidatha'” 1+

The female servant, having approached and bowed to the feet of those whose
atman is well-composed'®,
with joined hands said, “Do enter, sirs, have a seat”.

raga™® upativrtta visarada agrapandita loke |
buddhasya sravaka bahitapapa antimasarirah 'Y
tam pandaram sukrtatoranam'® khadga-asiguptam |
pravisensu antepuram'® rajiio dhitu manapaye'° |I'>!

Free from passion, self-possessed, the foremost learned ones in the world,

the pupils of the buddha, who had [all] sins kept away, [and] who were in their
last existences,

entered this white, with well-made arched doorways, guarded with sword and
knife

inner quarter of the lovely king’s daughter.

141 Sen. dast, which suits the metre better.

42 Sen. bhadanta, violating the metre.

193 Sen. nisidatha, which is metrically better.

144 Arya; in the first line the metre requires dast, °gamyd and vanditva. In the second line we

should read prarijali® and nisidatha.

Y Bhavitatman, Pali bhavitatta “one whose attan (atman) is bhavita, i.e. well trained or

composed” (PTSD). JonEs 1949-1956: 1255 “whose selves were well-developed”.

= Sen.; Sa nagd (na and ra are similar and can be confused). Here rdga is abl. sg. See BHSD
S.v. upativrtta “ppp. (to *upa-ati-vrt-; = Pali upativatta, which seems to govern only acc.),
passed beyond, escaped from, with acc. or abl.” Cf. CPD s.v. upativatta.

146

147 Arya; the first line is Capala with amphibrachs in ganas 2, 4 and 6.

148 Sen. pandaram ca sukrtam sutoranam.

149 Gen, ®ensuh antahpuram. On antepura- see PisSCHEL 1900: § 344: “In antahpura and its

derivatives ah becomes e in lieu of o in all dialects, as in Pali”’; OBERLIES 2019: § 5.2: “Final
-ah developed almost throughout to -o [...], only in some words containing -u- or -v- this
°o0 was dissimilated to °e, an (essentially) eastern feature: antepura- ‘a king’s harem’ (<
antahpura)”.

130 = Sen.; Sa andpaye (the scribe probably took m- in mandpaye as a sandhi-consonant [or

a glide, see OBERLIES 2019: 176, fn. 1 and § 29], and thus decided to discard it as superfluous).

Cf. the reading a few lines below: antepurasya madhye rajiio dhitu mandapaye.

151 Arya; the first line has only 24 matrds, a part of the text is missing; the second line becomes

regular if we read ®ensuh antapuram and dhitur.
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Kasikapratyastaranam suvicitrakalandakam'? manivicitra |
puspavakirna> prajiiapta asana* asi II'>

Seats were appointed strewn with flowers, with a beautiful spread variegated
with gems,
with the cover [made of the fabric] from Kasi.

padmam iva sudhovitam' jaleruham yatha jale (")nupaliptam'’ |

tatha anupaliptacitta tatra niside vigatamoha'® |I'

Like a lotus, utterly pure, growing in water [but] unstained [by it],
so [they], with unstained thoughts, sat down there, rid of delusions.

salinam odanam vicitakalakam'® anekavyanijana-m-upetam |
svahastam upanamayi “bhumjatha'®' bhante” ti ca avoca'®* |I'3

Rice gruel from which the black grains had been removed, supplied with
manifold condiments,
[she] herself served and said, “Do eat, sirs”.

152 Sa °vicitram kalandakam; Sen. emends wrongly suvicitrakaldpakam. See BHSD s.v.

kalandaka “spread, cover for a seat”; = Pali kalandaka (DP 1 s.v. “mat, covering”). In ms.
Sa it also occurs as kalantaka, e.g., Mv(KM) 11 52 suvicitrakalantakah. Cf. Abhis. III s.v.
kalantaka “eine Art Bezug der Sitzgelegenheit”.

153 Sa °kirnam; Sen. manivicitram | vicitrapuspavakirnam.

154 Sen. prajiiaptam asanam.

155 Arya; the second line has only 22 matrds, a part of the text is missing.

156 Sa subodhitam (metathesis), Sen. subhabhdsam.

157 Sa (nuliptam, Sen. yatha jale anupaliptam.

138 = Sen.; Sa tigata®. Or should we read (*)tigatamohd “who have overcome/passed over all

delusion™?

159" Arya; in the first line the metre requires yatha jale anupa®.

160 Sen. emends wrongly Salinamodanavidhim akalakam; vicitakalaka “from which the black

grains have been separated” (PTSD s.v. vicita).

181 Sa upanamayi ntamyatha (bhu K| was miswritten as nta 5, while the interchange ya / ja

occurs several times in ms. Sa); Sen. upanamayate yathda.

162 Sen. emends violently: yathd bhadantana abhiroce.

163 Arya; the first line becomes regular if we read (")neka® for aneka®; in the second line ganas

1-3 do not scan correctly.
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te bhiksu avacensu'®* “sasta mo agrapandito loke |

tasya khu harema'®® bhaktam so bhumjeya'*® mahaviro” 1117

The monks said, “Our teacher is the foremost learned one in the world.
To him indeed we shall offer the food. He, the great hero, should eat.”

buddho ti sa srunitva ghosam lokakuhana-m'-asrutapiirvam |
adhikataram ca'® praside “imehi kila so visistataro” I'°

Having heard the word “buddha”, unheard before in the deception'”' of the
world,
she rejoiced excessively “He indeed is more distinguished than they are!”

sa Malint avoca “bhuiijitva Sastuno' haratha bhaktam |
abhivadanam ca brutha mama vacanda lokanathasya '™

MalinT said, “Having eaten, take the food to the teacher.
And say greetings to the saviour of the world in my name.

adhivasetu va mam bhagavam' suvetanim'® sardham bhiksusamghena |
antepurasya'’® madhye rajiio dhitu manapdaye'’ |18

164 Sen. bhiksi avacensuh, which is metrically better.

165 Sa tasya khu daremam, Sen. tasya prathamam. Cf. the reading a few lines below: $astuno

haratha bhaktam.

166 Sa bhumjeyo (final -@ and -o can be confused), Sen. bhumjaye.

167 Arya; in the first line the metre requires bhiksii avacensuh.

168 Sa lokakuharam (ra and na are similar and can be confused), Sen. loke kutithalam.

169 Sen. sa.

170" Arya; in the first line only ganas 1-5 are regular; we could improve the metre by reading

°kuhanasrutapiirvam or °kuhane (*)srutapiirvam. In the second line pr- in praside should be

simplified metri causa.

171 Skt kuhana “hypocrisy, assumed and false sanctity” (MW s.v.); Pali kuhana “deception, fraud;

hypocritical behaviour (designed to elicit gifts from laypeople)” (DP I s.v.).

172" = Sen.; Sa $astuto (na and ta are similar and tend to be confused).

173" Arya; in the first line the metre requires avocad or avoca. The second line becomes regular if

we read britha.

174 Sen. emends adhivase bhaktam bhagavam.

175 Sa sucetanim (sa and $a are indistinguishable from one another, while ca and va are very

similar and frequently confused); Sen. suvetand. BHSD s.v. suvedani “adv. (blend of suve,
or Suvetandf-ya, -ye] with [i]dani), for the morrow”. Cf. also below twice suvedani. In ms.
Sa we find both forms: Suvedani and suvetand in the same meaning, cf. Mv(KM) III 329

adhivasayatu bhagavam suvetandye bhaktena, 111 348 suvetanaya bhaktena nimantreti.

176 = Pali; Sen. antahpurasya.

Y7 Sen. dhitur manapaya.

178 Arya, in the first line we should read s@rdha, in the second line the metre requires dhitur.
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‘May the Exalted One accept my invitation for tomorrow, together with the
assembly of monks,
inside the inner quarter of the lovely king’s daughter’”.

Part III:  From here onwards the text is continued in prose.

(Sa 90r5-93r6, Sen. 1 307.4-314.10) e dani bhagavato Kasyapasya agrasravaka
Tisyo ca Bharadvajo ca Maliniye bhaktam paribhunjitva bhagavato
Kasyapasya bhaktam adaya Risivadanam nirdhavito. bhagavato Kasyapasya
pindapatam'  upanametva Maliniye vacanena bhagavantam Kasyapam
vandanam vadensu “Krkisya bhagavam Kasirajiio dhita bhagavato vandanam
prechati sasravakasamghasya Suvedani'® ca bhaktena nimantreti sardham
bhiksusamghena rajiio Krkisya antahpure. tasya™ bhagavam adhivasetu
anukampam updddya”. bhagavata Kasyapena vaineyavasena adhivasitam.
ve'® tehi mahasravakehi sardham purusa gata bhagavato Kasyapasya ovadam
adaya tehi gatva Maliniye niveditam “adhivasitam's tena bhagavata Kasyapena
Suvedani®  bhaktena'®  sardham bhiksusamghena”. Maliniye's®  tesam
purusanam pratisrutva tam eva rdatrim prabhiitam khadaniyam bhojaniyam
pratijagaritva bhagavato Kasyapasya kdlam arocapitam.

Then, the two chief disciples of Exalted Kasyapa, Tisya and Bharadvaja, having
eaten the food [given] by Malini, having taken the food for Exalted Kasyapa,
hurried to Risivadana. Having handed the almsfood to Exalted Kasyapa, they
said greetings to Exalted Kasyapa with Malini’s words: “O Exalted One,
the daughter of Krki, the king of Kasi, greets the Exalted One together with
the assembly of his disciples, and invites to a meal tomorrow together with
the assembly of monks. May the Exalted One accept her [invitation] out of
compassion”. Exalted Kasyapa accepted [the invitation] for the sake of those
to be converted®. Those men who went with the great disciples, having
received the instruction of Exalted Kasyapa, left and informed Malint: “Exalted
Kasyapa together with the assembly of monks had accepted the invitation to

17 Sen. pindapatram.

180 = Sen.; Sa Sucedani.

181 Sen. tasya.

182 = Sen.; Sa yo.

183 = Sen.; Sa adhivasito.

184 = Sen.; Sa Sucedani.

185 Sen. bhaktam. The reading in ms. Sa should be kept as adhivasita- can take either acc. or instr.,

cf. e.g., Mv(KM) II: 340 adhivasehi me bhagavam tremasabhaktena, 111 329 adhivasayatu

bhagavam suvetandye bhaktena, 111 348 suvetanaya bhaktena nimantreti.

186 = Sen., Sa dliniye. I assume that the scribe took m- in maliniye as a sandhi-consonant (reading

°samghena-m-aliniye) and then discarded it as superfluous.
187 Or “trained”, vaineya (BHSD s.v.).
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a meal tomorrow”. Having heard those men, MalinT on that very night prepared
plentiful solid and soft food, as the time of [the arrival] of Exalted Kasyapa was
announced.

bhagavam kalajiio velajiio samayajiio  pudgalajiio  pudgalaparaparajiio
kalasy(’) eva'™® nivasayitva patracivaram adaya na cdtikale na cativikale
samprapte Magadhe' pratarase vartamane sardham vimsatihi bhiksusahasrehi
Varanasim nagaram praviset. hamsapradinakasya® buddha bhagavanto
nagaram pravisanti. daksinaparsve Tisyo mahasravako. vame parsve
Bharadvajo mahasravako. tesam prsthato catvaro mahdsravakda caturnam
prsthato asta astanam sodasa sodasanam'' dvatrimsa dvatrimsatanam
catusasti. evam bhagavam vimsatihi bhiksusahasrehi puraskrto parivrto rajiio
Krkisya antahpuram pravisati.

The Exalted One, knowing the time, knowing the occasion, knowing the
circumstance, knowing the state of the individual, knowing higher and lower
states'’? of individuals, having got dressed early in the morning, having taken
his bowl and robes, when it was not too early and not too late, when it was the
time of the morning meal in Magadha, together with twenty thousand monks,
entered the city Varanasi. Exalted buddhas enter the city [in the manner]| of the
flight of geese. On the right site the great disciple Tisya, on the left side the great
disciple Bharadvaja. Behind them — four great disciples; behind these four great
disciples — eight; behind the eight — sixteen, [behind] the sixteen — thirty-two;
[behind] the thirty-two — sixty. In this way, the Exalted One, in front of and
attended by twenty thousand monks, entered the inner quarter of King Krki.

bhagavato nagaram pravisantasya onatad maht unnamati sama bhiamitalajata'”

samsthati. asucipasanasarkarakathalla bhiimim pravisanti, muktapuspakirna
mahi samsthati. puspopaga vrksa pusphanti, phalopaga vrksa phalanti. ye tatra
marge vamadaksinena vapivo va puskiriniyo va sitalasya varisya bharita

188 Sen. kalyam eva. For kalasya eva “early (in the morning)” see Abhis. 111 s.v. kalasya. Cf. Pali
kalassa (DP 1 s.v. kala: kalassa “in good time; early in the morning”). It occurs several times
inms. Sa, e.g., Mv(KM) III 70, 175, 330, 348, 534 kalasyaiva (Sen. kalyasyaiva) nivasayitva.
Sa reads saya magadhe, but saya- “in the evening” does not fit into the context here. Sen.
emends adaya yena carikavikalo samprapto sayam magadhe.

189

190 Sa °prahinasya (di 44 was miswritten as /i Q); Sen. hamsapradinakam iva.

91 = Qen., Sa Sodasa Sodasanam.

Y2 Pudgalaparaparajiia “knowing higher and lower / prior and posterior states of individuals”;

“condition of knowing the successive states” (BHSD). Cf. indriyaparaparajiiata “knowing
the higher and lower faculties”.

193 Sen. onata bhiimir unnamati samam bhimitalam jatam.

194 Sen. puskarinivo. See BHSD s.v. puskirinT “a very common spelling instead of Skt. puskarint,

lotus-pool”. It occurs in ms. Sa frequently, e.g., Mv(KM) 11 132, 146, 147; 111 81, 94, 370, 420,
567.
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bhavanti utpalapadumakumudapundarikanalinisaugandhikapracchannd. udu-
pana mukhato prasyandanti'®®. asva hisyanti risabhd nardanti hastikunijara ca
nadan ti municanti®®. samanantaram indrakilam padena cakramati sarvaii ca
nagaram prakampati. andhd alokenti badhira sabdam srnvanti unmattakah
smrtim pratilabhante vyadhita vyadhito muficanti gurviniyo aroga prasiyanti.
nagnanam caild pradurbhavanti bandhanabaddhanam bandhanani sphutanti.
pedakaramdagatani'’ ratanani samghattanti bhajanani rananti. ye bhavanti
nagare parivadaniyo vallariyo'®® venuvinamrdamgabheripanavasamkha tany'*’
api aghattitani sampravadyanti. Sukasarikakokilahansamayiira svakasvakani
rutani mufnicanti. caturamgulena ca bhitmim asamsprsanto gacchati dharanitale
ca padacakrani*®® pradurbhavanti sahasrarani sanabhikani sanemikani*®
sarvakaraparipirnani. antarikse ca deva divyani taryasahasrani pravadyanti*®*
divyani puspavarsani pravarsanti.

When the Exalted One has entered the city, the depressed earth rose up [and]
stood still with its surface even. Impure stones, grit and gravel fell into the
ground; [and] the earth remained covered with loose flowers. Flowering trees
blossomed, fruit-bearing trees bore fruit. The ponds and lotus-pools that were
to the right and to the left of that road, filled with cool water, became covered
with fragrant blue, red and white lotuses. From the front part springs flew forth.
Horses neighed, bulls bellowed, elephants let off roars. As soon as [he] (i.e.,
Exalted Kasyapa) stepped upon the threshold [at the door to the palace] with his
foot?®, the entire city shook. The blind saw, the deaf heard voices, the insane
regained their thinking, the sick were freed from disease, pregnant women
delivered [their babies] without any illness. Clothes appeared for the naked. The
chains of those who were chained broke open. Jewels put into boxes and baskets

195 Sen. emends udupanamukha toyam prasyandati. Here udupana has to be understood as nom.
pl. “springs”. Cf. Mv(KM) Il 32 udupanam piram mukhato ca visyande, Mv(KM) 111 486

udupand udgamensu dakadhara.

196 Sen, Ckumjard nardanam mumcanti.

197 Sen. pedakarandavrtani.

198 Sen. has °vadiniyo vallakivo. BHSD s.v. vallari “a musical instrument, acc. to Tib. three-
stringed lute (vina)”.

199 Sen. °panava asamkhatany, which cannot be correct. Here °samkha has to be taken as nom.
pl. or a scribal error for °samkha. This word occurs frequently in the lists of instruments, e.g.,
Mv(KM) 111 137 bherisamkhamrdanga®.

= Sen.; Sa has padadharani, which is inexplicable.

201 Sen. lacks sanemikani.

202 Sen. °vadayanti.

203 Cf. JonEs 1949-1956: 1 257.9-10 “At the same time Indra’s column left its pedestal”, which
does not seem to make sense here. See BHSD s.v. indrakila “threshold slab, a stone imbedded
in the ground at the entrance to a city gate, or to a palace, house, or apartment: Mv 1.308.7
samanantaram indrakilam padena cokramati (= ca-avakr®), and as soon as he (Buddha,
entering a city) stepped on the i° with his foot”.
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rattled, pots clattered. The seven-stringed lutes, three-stringed lutes, flutes,
Indian lutes, drums, kettle drums, cymbals, and conch shells that were in the
city, even when untouched gave forth sound. Parrots, sarikas**, cuckoos, geese,
and peacocks all gave forth their own sounds. [He] walked without touching
the ground [even] for the width of four fingers and [yet] on the surface of the
earth appeared wheels [of the soles of his] feet, thousand-spoked, with rims and
hubs, accomplished with all attributes®®. In the sky gods played on thousands
of heavenly instruments. Celestial flowers rained down.

bhagavam Kasyapo sasravakasamgho edrsaye vidhiye* edrsae vibhiisaye*’
edrsena samudayena edrsae riddhiye*® edrsena vibhavena edrsaye vibhiisae*
devamanusyehi*'’ satkriyanto®" rajiio Krkisya antahpuram pravisto. bhagavam
Maliniye sasravakasamgho tamhi*'? abhyantarime catuhsale*"* mahdasatkarena
parivisto™ prabhiitena pranitena khadaniyabhojaniyena rijurasena agrarasena
avigatarasena pratyagrarasena. bhagavam bhuktavi sasravakasamgho
dhautahasto apanitapatro Malinim  dharmya®®  kathaya samdarsayitva
samadapayitva samuttejayitva sampraharsyotthaydsanato™® prakrame. yani
tani Krkisya Kasirajio vimsati brahmanasahasrani nityabhojika te kupitda yam
Maliniye bhagavam Kasyapo sasravakasamgho rajakule parivisto mahatd
satkarena mahata sanmanena. tehi sarva brahmanaparisa sannipatita anekani
brahmanasahasrani. tena kalena tena samayena brahmandakranta prthivi
bhavati. sannipatita Malinim ghatetukama. esaye®’ atra rajakule brahmananam

204 According to MW s.vv. sarika and sarika “Turdus Salica”; Pali salika (PTSD “maina bird”).

205 One of the thirty-two characteristics of a Great Man (mahdpurusa). See MARCINIAK 2021:

182-183.

206 g edrsa vidhiye; Sen. edrsaye vidhiye.

207 Sa edrsae bhistipaye; Sen. edrsaye vibhiisaye. I follow Sen. as similar strings of words occur

several times in the text, e.g., Sa 6116, 75v4 mahatd rajanubhavena mahata rajariddhiye
mahatiye vibhiisaye, T6v3 samudayena evamriipaye rdjariddhiye evamripdye samyrddhiye
evamriipaye edysaye vibhiisaye.

208 Sa edpsae riddht; Sen. edrsaye rddhiye. For the Middle Indic obl. sg. fem. ending -de see

BHSG § 9.31, HINUBER 2001: § 334.

209 Here ms. Sa reads yena bhagavam Kasyapo, but it should be discarded.

210 Sen. edrsena vibhavena deva®.

211 Here ms. Sa reads again sasravakasamgho, but it is superfluous and should be discarded.

212 Sen. tahim. Loc. sg. tamhi < Skt tasmi. Cf. the forms kamhi, imamhi, anyamhi in ms. Sa

(MARCINIAK 2014: 174). For the loc. sg. -amhi see BHSG § 8.61; in Pali see OBERLIES 2019:
271 and 273, fn. 3.

213 Here ms. Sa reads again sasravakasamgho, but it is superfluous and should be discarded.

214 =Gen., Sa pravisto. Pali parivisati, BHS parivisati “serves with food”.

25 Sen. dharmaya.

216 Sen. °harsayitvotthayasandto.

27 Sen. esd yeva.



The Story of Malini (Malini-vastu) in the Mahavastu 139

kanthako®® utpanno. Krkis ca raja brahmanesu abhiprasanno. tasya vimsa
brahmanasahasra devasikam®® bhufijanti. esa ca pitrna brahmananam
niyojita “etani brahmanani devasikam bhojayehi”ti**. etaye brahmananam
avamanyitva Sramana*' rajakule pravesita. eso ca edrso ca** pijasatkaro krto.
sa esa yan tam** brahmananam®* upajivyam rajakulato pujasatkaro tam*»
Sramananam parinamitam manayati**. tehi brahmanehi eso vyavasayo krto
Malint maretavya.

Exalted Kasyapa, together with the assembly of his disciples, in this manner,
with this splendour, with this power, with this prosperity, with this magnificence,
honoured by gods and people, entered the inner quarter of King Krki. There, in
the inner room, the Exalted One with the assembly of his disciples was served
respectfully by Malint with plentiful superior hard and soft food of the right,
excellent, lasting, exquisite taste. The Exalted One with the assembly of his
disciples, having eaten, with his hand washed, with his bowl rinsed?”’, having
instructed, incited, inflamed, and delighted MalinT with the talk on Dharma,
rose up from the seat and departed. And the twenty thousand Brahmins who
were permanently eating at King Krki became angry as Exalted Kasyapa with
the assembly of his disciples was served by Malini with great honour and great
respect in the king’s palace. They gathered the whole assembly of Brahmins
— several thousands of Brahmins. At that time, on that occasion, the land was
overrun by Brahmins. [Thus] gathered, they wanted to put Malin1 to death.
Towards her there, in the king’s palace, there arose a thorn in the Brahmins.
King Krki was well-disposed towards Brahmins. Twenty thousand Brahmins
ate daily in his [palace]. And she (i.e., Malin1) was appointed by her father
to [serve] the Brahmins “Feed these Brahmins daily”. [But] having disdained
the Brahmins, she invited recluses to the palace. Each of them was paid great

218 Sen. kantako. BHSD s.v. kanthaka “as in Pali, alternative spelling for kantaka, thorn”. See DP
Is.v. kanthaka.

219 Sen. daivasikam.

220 Sen. daivasikam bhojehiti.

221 = Sen., Sa Sravana. For the interchange Sravanal/sramana see KaRASHIMA 2016: 111. For the

alternation m/v see P1scHEL 1900: §§ 251, 261, BHSG § 2.30, HINUBER 2001: §§ 208-210.

222 Sen. esam ca edrso pija°.

223 Sen. yattam.

24 = Sen., Sa brahmanam.

225 Sen. °satkarartham.

226 The conjecture is not certain. Sa has maremanati, Sen. reads paripameti manayantiti.

Cf. JoNES 1949-1956: 1 257.34 “put away his bowl”. However, the word apanita in this
compound is probably a wrong back-formation of onita (< avanita) or a corruption of avanita.
Cf. DP I s.vv. oniyati, onita (“put into water, washed”); Skt ava-\ni (“to lead or bring down
into [water]|”, MW s.v.). Cf. also Pali onitapani “with rinsed hands”, and onitapattapani “with
hands and bowl rinsed”. Cf. Mv(KM) III 175, 330, 348, 551 apanitapani “with his hand
rinsed”. See also NORMAN CP II 123—124 and MARCINIAK 2018a: 173—174.

227
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respect. And the subsistence from the king’s palace which was due to the
Brahmins [as a form of] reverence, this she thought to be apportioned to the
recluses. The decision made by those Brahmins was that MalinT should be put
to death.

Krki ca Kasiraja janapadam pratyaveksako®® va gato. tehi brahmanehi Krkisya

rajiio dito presito “edrsam®*® Maliniye brahmananam miile abahumanam
utpannam. Kasyapasya sasravakasamghasya rajakulam pravesitva edrso
ca edrso ca®’ pujasatkaro krto brahmananam darsanam pi na deti. yatha
maharajena samdistam®' tatha na karoti. yan tam*? brahmananam rajakule
nityakam vimSatinam brahmanasahasranam tam pi na vartati. Malint
brahmananamdarsanampinadeti”.rajasrutamatrenaivajanapadato Varanasim
agato pasyati anekam brahmanasahasriyo samdgatani. so yena brahmana
tena pranato™. brahmana pi rajio pratyudgatda jayena vardhapayitva™*
etam prakrtim Maliniye tam sarvam Krkisya Kasirajio nivedenti “mahardja
esa Malint brahmananam kantaka utpannd®. na Sakyam brahmanehi
rajiio nityakam praticchitum yavan na Malint ghatita. esa samagraye®®
brahmanaparsaye niscayo utpanno. raja pi brahmanyo esa brahmanaparisa*’
anuparivartitavya. yadi te brahmanyam aparityaktam Malini parityajahi. atha
te Malint aparityaktda ndsti te brahmanyam”. brahmanaparisayam®* kriya-
m-anuparivartantasya tasya rajio etad abhiisi “ima brahmandakranta prthivi
bahubrahmanya. yadi Malinim na parityajisyami**® dimbam bhavisyati. naiva
Malint bhavisyati naiva aham.
tyajed ekam kulasyarthe gramarthe tu kulam tyajet |

gramam janapadasydrthe atmarthe prthivim tyajet 11?40

228 = Sen.; Sa °veksyako (wrong back-formation of the Middle Indic °vekkhako).

29 = Sen.; Sa edrst.

230 Sen. reads once edrso ca.

21 = Sen.; Sa samdrstam (wrong back-formation of the Middle Indic °dittham).

232 Sa yan ta, Sen. yan tu.

233 ga vranato, Sen. tenaiva gato.

234 = Sen., Sa jayena vardhayitva. Cf. Mv(KM) 11 502 rdjiio Subandhusya jayena vardhapayitva;

11 506 so dani brahmano jayena vardhapayitva. We could also read vardhapetva, cf. Sa 85r6
Angardjanam jayena vardhapetva. On this form see BHSD s.v. vardhayati.

Sa kantaka utpanno, Sen. kantako utpanna.
= Sen., Sa mamagraye (ma and sa are similar and tend to be confused).

Sen. °parisaya kriya anu®.

238 Sen. °parisaya.

29 = Sen., Sa °tyajisyanti.

240 This verse occurs also in several other texts, e.g. BhV 142.13-14 tyajed ekam kulasyarthe

gramasyarthe kulam tyajet™ | gramam janapadasyarthe atmarthe prthivim tyajet™ |l.
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[At that time] King Krki was gone inspecting the provinces. The Brahmins
sent a messenger to the king: “MalinT developed such disrespect towards the
Brahmins — she, having invited to the palace Kasyapa together with the assembly
of his disciples, paid respect to each of them [and] did not see to the Brahmins.
She does not do as was assigned by the great king. The regular provision which
is for the Brahmins in the king’s palace, this does not take place for the twenty
thousand Brahmins [now], for Malini does not see to the Brahmins.” Right after
hearing this, King Krki returned from the provinces to Varanasi and saw several
thousands of Brahmins gathered [there]. He went towards where the Brahmins
were. The Brahmins approached the king, [and] having greeted him [with the
word] “Victory!”, reported to King Krki the entire case concerning Malint: “O
great king, MalinT has become a thorn for the Brahmins. It is not possible for
the Brahmins to obtain a regular provision as long as Malin1 has not been put
to death. This is a resolve of the collective assembly of Brahmins. As the great
king is devoted to Brahmins, [the decision of] the assembly of Brahmins should
be followed. If your devotion to Brahmins has not been abandoned, [then]
give up Malini. If Malini is not abandoned by you, [then] you are not devoted
to Brahmins.” The king who was following the decision of the assembly of
Brahmins thought: “This land, overrun by Brahmins, is exceedingly devoted
to Brahmins. If I do not give up Malini, there will be a riot. Neither MalinT nor
myself will remain [alive].

‘One should give up an individual for the sake of a family,
and one should give up a family for the sake of a village;
a village — for the sake of a country,

one should give up the world for one’s own sake’.”

tena dani Kasirajia Malini  parityakta  “yatha  brahmanaparisaye
abhipriyam®"' tatha bhavatu”. te dani brahmana ahamsu “vadi parityakta

""" 2 y@iid”. tato yeva bahiranagarato* brahmananam miile
sthitakena diito presito “agacchatha Malinim anetha” tti. rajavacanena diito
rajakulam anuprapto “dgaccha Malini. parityaktdsi pitari brahmananam.
brahmanehi jivitad vyaparopayasi”. Maliniya®* matare aravo® mukto
sarvena ca antapurena®®. nagare sarvajano tena aravasabdena utkanthito
akulibhiito maham-arodanena®”’. Malint Varanasito ditena niskasiyati pituh

241 Sen. abhiprayam.

242 Sa anapiyatu, Sen. anapiyatu.
243 Sen. tato tena bahire nagarato.

244 Sen. malinive. For the gen. sg. fem. -Tya see BHSG § 10.105.

25 Sen. matare agatva aravo.

246 Sen. antahpurena. Ms. Sa often reads antapura-, see Mv(KM) 11 3, fn. 8.

247 Sen. maham asi rodanam.
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sakase*®. sa dani ditehi niskasitva®® pituh allipita “iyam maharaja
Malint™. rajia asrukanthena® rudanmukhena mahato janakayasya Malint
brahmananam datta parityakta pitare. sa dani Malint yatra kale pitari
parityakta brahmananam ajiakrta tato Malint pranjalikrta brahmanaparisdaye
pranipatetva®' “icchami ekam vijiaptim brahmanaparisaye divamana” ti*>. te
ahansu “jalpa ya* te vijiiapti”. sa*>* aha “aham pitari brahmananam parityakta
yusmakam aham vasagatda. brahmanaparisde va*> evam niscayo ‘Malint
maretavya’. tad icchami brahmanaparisaye™® sakasato saptaratram®’ jivitum
danam dasyami punyan ca karisyami. aham ca brahmananam krtopasthana
mayadpi brahmand upasthapita pitur vacanena. tato me saptahasydtyayena
maretha va yam va vo*® ksamati tam karotha”. tesam brahmananam
mahattarakanam utpannam “evam etam yatha Malint jalpati cirakalam etaye
brahmana upasthapita pitur vacanena bhojapitah. pasca etdaye papakam cittam
utpannam yam brahmanam mellitva sramananam abhiprasannd. tato narhati
bhityo sramananam danam datum. utsysta tesam®® brahmananam yeva esa
saptardtram danam dasyati. tad diyatu etdaya vijiaptih mucyatu saptaratram
saptahasydtyayena harisyati*®®’. yam karanam brahmanaparisaye esa niscaya
utpannah tam Maliniye jivamandaya karyam. tasya®' tehi brahmanehi datta
vijiapti “saptaratram osrsta** mahato janakayasya brahmananam sakasato
apramado bhaveya® saptaratram pi na vilupe” tti.

Thus, the king of Kasi gave up Malini [saying]: “As is agreeable to the assembly
of Brahmins, so let it be.” Then these Brahmins said, “If MalinT has been given
up, may she be made by the king to be fetched [here].” Then, a messenger
was sent from outside the city by [the king] who was standing [there] with
the Brahmins: “Go and bring Malini.” With the king’s words the messenger

248 Sen. niskasyati pituh sakasam.

24 Sen. niskasita.

250 =Gen., Sa raja asrukantho.

21 Sen. pranipatitva. On the gerunds in -erva see BHSG § 35.26.

252 Qen. brahmanaparisa yadi pramanam ti.

253 =Sen., Sa ya.

254 Sen. omits sa.

255 Sen. °parisdye evam eva niscayo.

236 Sen. °parisayam eva.

257 Sen. saptaham.

238 = Sen.; Sa dho (va and dha are very similar and can be confused).

29 Sa datum drstvanavomsam brahmananam, Sen. datum utsysta na tesam brahmananam.

260 Gen. hanisyati.

261 Sen. tasya.

262 Gen. utsrsta.

263 Sa apramado bhaveyam, Sen. apramada bhaveya.
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reached the palace: “Come Malini. You have been given up to the Brahmins
by your father. You are to be devoid of life by the Brahmins.” Malini’s mother
gave forth a cry, so did the women from the king’s palace. At the sound of
that cry, all the people in the city became distressed and bewildered at this
great lamentation. Malin1 was driven out by the messenger from Varanasi to
the presence of her father. Then, having been driven out by the messengers,
she was brought near to her father: “O great king. Here is Malin1.” The king,
crying, with a weeping face, gave Malini, abandoned by the father, to the great
crowd of Brahmins. Then Malini, when she was given up by her father [and]
subjected to the Brahmins, with joined hands threw herself down before the
assembly of Brahmins: “I want to be granted one request by the assembly of
Brahmins.” They said, “Speak, what is your request?”. She said, “I have been
given up by my father to the Brahmins. I am in your power [now]. The decision
of the assembly of Brahmins is ‘Malini is to be put to death’. Then I want from
the assembly of Brahmins [the request that] I live for seven nights so that I will
perform the act of giving and [thus] accomplish a meritorious deed. I did service
to the Brahmins, the Brahmins were served by me following my father’s words.
Then, after the seven days have passed, either put me to death or do whatever
pleases®®* you.” The most senior of the Brahmins reflected: “This is as Malini
says. For a long time the Brahmins were served and fed by her at her father’s
words. Later, an evil thought arose in her as, having abandoned the Brahmins,
she became devoted to the recluses. Now, she will not dare to give alms to the
recluses any more. Having been released, she will give alms to the Brahmins for
seven nights. Thus, let the request be granted to her, let her be freed for seven
nights. After the seven days have passed, she will be done away with.” The act
because of which that decision was made by the assembly of Brahmins was
[now] to be used for MalinT remaining alive. [Thus], her request was granted by
the Brahmins. “Being freed for seven nights by the large assembly of Brahmins,
may there be care [on your side], may you not fail during these seven nights.”

265 266

sa dani osrsta samandpi niina*® sardham mahata janakayena parivrta puna
rajakulam pravista pitaram vijiapeti “icchami imani sapta divasani danam
ca datum punyam ca kartum yatra mama abhiprayo”. raja aha “evam astu.
karohi putri punyam yatra te abhiprayo”. sa aha “bhagavantam Kasyapam
samyaksambuddham sasravakasamgham saptaham iha rajakule pariviseyam”.
raja aha “anumodami*®™. taye*® bhagavam Kasyapo sasravakasamgho rajakule
saptaham bhaktena upanimantrito anukampamupdaddaya bhagavata Kasyapena
vaineyavasena “mahdjanakdayam vinayam dgamisyati’ti adhivasitam. te

264 For ksamati in this sense see BHSD s.v. ksamati “(3) impersonally, seems good, pleases”.

265 Sen. ninam.

266 Sen. punah.

267 Sen. anumodahi tvam.

268 Sen. omits taye.
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brahmana parikupita icchanti hanitum jivati*®- Malini pranjalikrta “ksamatha
tava saptaham yavad dadami danam. dadato* brahmana kamakaro vah”.

Thus being freed now, surrounded by a great crowd, she entered the palace
again [and] announced to her father: “I want to give alms on these seven days
and perform a meritorious deed wherever I wish.” The king said, “Let it be. Do
perform a meritorious deed, daughter, wherever you wish.” She said, “I shall
serve Exalted Kasyapa, the perfectly awoken one, together with the assembly
of his disciples, here in the palace for seven days.” The king said, “I approve.”
By her Exalted Kasyapa together with the assembly of his disciples was invited
to the palace for seven days to be [served with] food. Out of compassion,
for the sake of those to be converted, Exalted Kasyapa consented [saying]:
“A great multitude of people will go into the Vinaya (i.e., will be converted).”
The Brahmins, angry, wanted to kill her [whom they previously granted the
right to remain] alive. MalinT with her hands joined [said]: “Bear with it for
seven days, until I have performed the act of giving. One who gives, o Brahmins,
fulfils your wish.”

taye prathamasmim divasasmim sasta bhojapito saha ganena antapurasya®"!
madhye matus pitus ca madhyagatdya. sasta ca prasadaniyam rajio kathaye
katham. vinivaranam dharmaii* ca abhisameti raja antahpurena saha.
dvitiyasmim divasasmi vinayesi*® parfica putrasatda. triyasmi divasasmi*’™
yo tesam abhiisi parivaro ca. caturthasmi’™ divase rajamatya®™ vineti
sambuddhah. paiicame yeva®*’ balagram prathamaphale nivesaye sasta.
sasthasmi*™  divasasmim rajacaryam vineti sambuddhah, nigamam ca
saptame®” Srotapattiphale vinaye. raja pi hrstacitto sambuddham pasyiya
saha ganena bhagavantam Kasyapam nimantrayed agrabhaktena. Maliniye
saptame divase bhagavantam Kasyapam bhuktavim viditva apanitapatram
pranidhanam utpaditam “anantarendham duhkhasydntam <kareyam>>%,

209 Sa javati, Sen. jivantim. For the acc. sg. fem. -i see BHSG § 10.50, Abhis. 11 § 8.4.

270 Sen. dadanto. For the nom. sg. masc. -fo see BHSG § 18.33, OBERLIES 2019: § 97.

27V Sen. antahpurasya.

272 Sa vinivarana dharmap, Sen. vinivarane ca dharme.

273 Sen. divasasmim vinesi.

274 Sen. trttyasmim divasasmim. For the loc. sg. -asmi see BHSG § 8.63, Abhis. III § 6.22; in ms.

Sa see MARCINIAK 2014: 177.
Sen. °smim.

276 Sen. rgjamatyam. For the acc. pl. masc. -a see BHSG § 8.94, Abhis. 1T § 6.30.
277

275

Sa yeca, Sen. yam ca.

278 Sa sastismi, Sen. sasthasmim.

2 = Sen., Sa samptamiyo.

280 = Sen.; Sa has antarettaham duhkhasyantam, the word kareyam is lacking. Cf. the reading a

few lines below tatra ca aham duhkhasydntam kareyam.



The Story of Malint (Malini-vastu) in the Mahavastu 145

edrso me*! putro bhaveya®? yathdyam bhagavam Kasyapo devamanusyanam
arthacaryam®®® carati. evam mama putro anuttaram samyaksambodhim
abhisambudhyitva®®* devamanusyanam arthacarya careya®®”. Maliniye bhrata
Aniyavanto nama kumaro. tendpi pranihitam “edrso me pita bhaveya yathdayam
bhagavam Kasyapo etarahim. tatra ca aham dubkhasydantam kareyam®®”.

On the first day, the teacher with his company was fed by her inside the inner
quarter, together with her father and mother present inside. And the teacher
preached to the king a pleasing discourse. And the king together with the women
from the inner quarter grasped the Dharma which was without any hindrances.
On the second day, he converted five hundred sons [of the king], on the third
day their attendants. On the fourth day, the perfectly awoken one converted the
king’s ministers. On the fifth [day], the teacher established the army in the first
stage (lit. fruit) [of religious advancement]**’. On the sixth day, the perfectly
awoken one converted the king’s priest, and on the seventh [day], he converted
the townsmen in the stage (lit. fruit) of the ‘entrance into the stream’*$. And
the king, with his mind joyful after seeing the perfectly awoken one with his
company, invited Exalted Kasyapa to the most excellent meal. On the seventh
day, having seen that Exalted Kasyapa had eaten and washed his bowl, Malin1
made a vow: “May | immediately make an end to suffering. Let my son be like
this Exalted Kasyapa who lives acting for the benefit of gods and people. Thus
may my son, having won the highest perfect enlightenment, live acting for the
benefit of gods and people.” MalinT had a young brother named Aniyavanta. He
too vowed: “May my father be like this Exalted Kasyapa here. Then I would
make an end to suffering.”

evam bhagavata Kasyapena Krki ca Kasiraja santahpuro paiica kumarasata
amatyo ca sarvo ca bhatabalagro® yobhiiyena ca naigamo®° sarve aryadharme
hivinita®'. tesam etad abhiisi “asmakam Malini kalyanamitra. Malinim dgamya

281 = Sen., Sa sa (probably me was miswritten as se, then the scribe assumed that the reading was

sa and changed it accordingly).

282 = Qen., Sa bhaveyo (final -G and -o are sometimes confused).

283 =Qen., Sa °caryam.
284 Sen. °bodhitva. For budhyi- | buddhi- in ms. Sa see MARCINIAK 2014: 191, 197. Cf. also
Mv(KM) III 135, 350, 449 samyaksambodhim abhisambudhyitva.

Sen. °caryam caratu.

= Sen., Sa kareyeyam.

Prathamaphala, see BHSD s.v.

Srotapattiphala (in Mv often written srota®), see BHSD s.v. srota-apatti.
Sen. amatya ca bhattabalagram.

Sen. naigama.

21 Sen. prints aryadharmehi vinita, but cf. Mv(KM) 111 169 aryadharme vinita, Mv(KM) 111 327
arye dharme pratisthapayitva, Sa 14r3—4 bahii satva aryadharme nivesaya.
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asmakam sarvadharmesu®?* dharmacaksur visuddham. tam brahmana jivitad
vyaparopayisyamti**. api nama vayam atmanam parityajeyamah na Malinim”.
tehi tesam brahmananam samdistam “ete vayam Maliniye saha dagacchamah.
Malint asmakam kalyanamitra na yusme sakta asmehi jivantehi Malinim jivitad
vyaparopayitum. yadi vayam sarve na bhavema®* evam yusme Saknotha tam
Malintim*? jivitad vyaparopayitum”. te dani sarve®® saparivarah sabalavahandh
Malinim agrato krtva Varanasito nirgamya yena tani brahmanasahasrani tena
pranata.

Thus Krki, the king of Kasi, together with the women from the inner quarter,
five hundred sons, all the ministers, the best soldiers, as well as most of the
townsmen, they all were converted to the noble Dharma by Exalted Kasyapa.
They thought as follows: “MalinT is our dear friend. Thanks to her our perception
of Dharma with respect to all dharmas is clear. The Brahmins will devoid her
of life. Surely, we shall give up ourselves, not Malini.” They communicated to
these Brahmins: “We shall go along with Malini. Malini is our dear friend. As
long as we live, you may not devoid her of life. If we all would not be alive, then
you may devoid this Malin1 of life.” Then they all together with their attendants,
along with soldiers and chariots, having put Malint at the front, left Varanasi
and set out towards where these hundreds of Brahmins were.

te brahmanads tam anantam balagram drstva Maliniye®’ saha agacchantam
bhita trasta. tehi dito presito “rajio ca nigamya ca ‘mukta*® bhavatu Malint
tam divasam yevaisa®® uddhrtadanda. ya*® esa pitare asmakam’® nisrsta
bhavatiddhrtadanda. esa na asmakam®”? Malini aparadhyati. Kasyapo
asmakam saparivaro aparadhyati. tasya vayam dandam karisyamah’. tehi
dani sannaddhakavacitah sahasrayodhd®® dasa purusa Risivadane presita®*

“Kasyapam  Sramanam’”  sasravakasamgham jivitad vyaparopayatha”.

22 Sa sarve dharm®.

293 = Sen., Sa vyapayisyamti.

24 Sen. yada vayam sarve na bhavama.

295 = Sen., Sa sa malinf.

2% Sen. omits sarve.

27 Sen. maliniye. For the instr. sg. fem. -ive see BHSG § 10.96.

298 Sen. rdjiio ca nirgamyatu mukia.

299 gq yecaisd, Sen. ya caisd.

300 Sen. omits ya.

301 Sen. glokam.

302 = Gen., Sa yusmakam.

393 Sen. sahasrayoga.

304 = Qen.; the word presita is lacking in ms. Sa.

305 = Qen., Sa Sravanam. For $ramana | $ravana see KArRASHIMA 2016: 111. This confusion

occurs frequently in ms. Sa, e.g., Mv(KM) Il 73 mahasravane for mahasramane, 111 285,
304 sravanaganasya for sramanaganasya, 111 331 sravanasya for sramanasya, and others.
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te ca®®® bhagavata Kasyapena maitrya spharitva®’ aryadharme hi pratisthapita.
tehi brahmanehi apare vimsa purusah sannaddhakavacita presitah
“Kasyapam Sramanam jivitad vyaparopayatha”. te purusa Risivadanam gata
sannaddha sapraharana te pi bhagavata maitryaya spharitva aryadharme®®
pratisthapitah. evam trimsac catvarimsa paincasam yattaka®® presita tattaka*"
Kasyapena bhagavata maitryaya spharitva®' aryadharme hi pratisthapitah.
akarsana esa buddhanam. bhagavata vaineyasatvanam akarsanatayai
yattaka? tahim buddhavaineya asi tehi brahmanasahasrehi tattaka tehi
visarjitah, te ca bhagavatda sarve aryadharme hi vinitah. mithyapratipannda
avasista anekapranasahasrayo. tesam aryadharme hi vinitanam bhavati “na
ete brahmanda buddhamahdatmyam jananti. yadi ete bhagavantam Kasyapam
upasamkramensu mahatd arthena samyujyensult”. tena hi tesam brahmananam
diito presito “bhagavam Kasyapo samyaksambuddho mahatma mahakaruniko
lokasya-m-anugrahapravrtto®3. ma bhavanto  bhagavato  Kasyapasya
samtike*™ bhiksusamghasya badhitum pradiisetha. etam®® manam ca madam ca
Jahitva agacchatha sarve bhagavato Kasyapasya padavanda mahata arthena

samyujyisyatha>®”.

The Brahmins, having seen the best of the army, endless, approaching together
with Malini, became frightened and terrified. They sent a messenger: “Having
come to the king, [say]: ‘Let Malin1 be set free this day, her punishment has been
lifted. She whose punishment has been lifted shall be dismissed by us to her father.
MalinT has not offended us. Kasyapa with his attendants has offended us. We
will impose the punishment on him’.” Then they sent ten armed, armoured men,
mighty warriors®’, to Risivadana: “Deprive of life the recluse Kasyapa together
with the assembly of his disciples.” But they, having been filled with love, were

established in the noble Dharma by Exalted Kasyapa. [Then] the Brahmins sent

306 Sa na (na and ca can be confused, cf. e.g., Mv(KM) 111 87 ye na for ye ca, 111 129 yadi na for
yadi ca, 111 110 Magadhdca for Magadhana, 111 369 ca for na); Sen. omits this word.

307 Sen. spharitva.

308 Sen. maitrya spharitva arye dharme.

309 = Sen., Sa yantraka (hyper-Sanskritism). BHSD s.v. yattaka “as much, as many, as great”.

310 = Sen., Sa tattam. BHSD s.v. tattaka “so much, so many, so great”.

1L Sen. spharitva.

312 = Sen., Sa yantraka (hyper-Sanskritism).

313 Sen. lokasyanugraha®.

314 Sen. kasyapasyantike, but in his notes he suggests reading antaso for antike. However, santike

should be kept here. See BHSD s.v. pradiisayati “(1) with obj. citta, lit. corrupts (one’s own)
mind, = (as in Pali) becomes ill-disposed, irritated, angry, malicious towards someone (usually
loc., or gen. with antike, sometimes gen. alone)”.

315 Sen. evam.

316 Sen. padavandanam mahata arthena samprayujyatha.

31 Sahasrayodha, lit. “one who can fight a thousand”, = sahasrayodhin (BHSD s.v.).
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another twenty armed, armoured men: “Deprive of life the recluse Kasyapa.”
These men, having gone to Risivadana, armed, with weapons, were filled with
love and established in the noble Dharma too. Then as many as thirty, forty,
fifty were sent, and this many, having been filled with love, were established in
the noble Dharma by Exalted Kasyapa. Such is the power of attraction of the
buddhas. Among the beings instructed by the Exalted One through his power
of attraction, as many as were instructed by the buddha among the thousands of
Brahmins there, this many were released by them, [and] they all were instructed
in the noble Dharma by the Exalted One. There remained a few thousands of
those who were immersed in falsehood. Those instructed in the noble Dharma
thought: “These Brahmins do not know the buddha’s magnanimity. If they
approached Exalted Kasyapa, they would be furnished with a great profit.”
A messenger was sent to these Brahmins: “Exalted Kasyapa, a perfectly awoken
one, is magnanimous, highly compassionate, devoted to acting for the benefit of
the world. Do not be malicious towards Exalted Kasyapa or the assembly of his
disciples so as to hurt them. Having abandoned such conceit and pride, come
all of you bowing at the feet of Exalted Kasyapa, [and] be furnished with great
profit.”

PartIV:  The story is continued in verses.

(Sa 93r6-93v4; Sen. I 314.11-316.16)

318 319 320 |

satya-m-apisunamvarna®® mam ca arthavatim®”® sucim
anyesam vidhurd?' vyakta buddhasya sakhila gira |l

Truthful, of not malicious nature, beneficial to us and pure,
unequalled among others, clever, is the buddha’s gentle speech.

tosaniya nirvayani(?)**? sarvadahavinasani*® |

nelavarna sukhavarna®* buddhasya sakhila gira®* |

318 1f correct, -m- in apisunam- is inserted metri causa (Sloka Pathya, the fifth syllable has to be

long).

319 If correct, here -m is metri causa.

320 Sen. satya apisunavarnd nam ca arthavaft Sucf.

321 Sen. madhura. If correct, vidhura here means “unequalled, burdenless” (PTSD s.v., 2.). It

might also be a scribal error for vidura “skilful, clever”.

322 S0 reads ms. Sa. The meaning is not clear to me. Sen. emends nirvamhani, on which BHSD

s.v. nirvamhana? “f. nirvamhant: (cf. Pali vamha, vambhana, vamheti, etc., etym. unknown;
Dest bambhant, poison; seems hardly pertinent), free from contempt or ill-will: of Buddha’s

speech (gira), nirvamhani Mv 1.314.13 (vs), so Senart by em.”

323 Satosan 1yam nirvayanim sarvadahavinasanim, Sen. tarpaniya nirvamhanisarvadahavindasant.

324 Sa nelamvarna sukhamvarnam, Sen. nelavarna sukhavarna. 1 keep -a- in sukha- metri causa.

325 =Gen., Sa giram.
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Pleasing, ...(?), destroying all afflictions,
of faultless nature, of agreeable nature, is the buddha’s gentle speech.

326 327 |

agadgada avikala®® avitatha-m-ananyatha
yathatatha-m-avikalpit@®® buddhasya sakhila gira® |l

Not stuttering, not impaired, not false, not inaccurate,
conformable to the truth, not discriminating, is the buddha’s speech.

Jieyajiiana anutpannd anosana-m-asadisa>>° |

narava(?)®! suvibhakta@* ca vaca** amitabuddhino |

Possessing the knowledge of what is to be known, unproduced, having no end***,
unequalled,
...(?) and well-divided is the speech of the one of infinite mind.

satyam apisunam ca bhasati-m-
asamvatam’? puna maitracitto |
kale paramarthopasamhitam®

etam®’ va**® paramam subhasitam P*

[He] speaks the truth, without malice,

unrestricted, one whose mind is filled with kindness,
always aimed at the highest good,

this highest well-spoken speech.

326 = Sen., Sa avikalla.

27 = Sen., Sa avitatha sumananyathd.

38 Sa yathatatva-m-avikalpitd, Sen. yathatathd avikalpita.

329 =Sen., Sa sakhiram giram. On the alternation 7// in ms. Sa see MARCINIAK 2014: 166.

30 Sa anosane-m-anodisam, Sen. anosana asadisa. See BHSD s.v. sadrs$a “Pali sadisa; asadisa(h)

with MIndic i for , matchless (of Buddhas), Mv 1.314.17 (vs), by Senart’s plausible em., mss.
madisam, adisa (meter requires long antepenult)”. If the conjecture is correct, then s@ would
have been miswritten as ma and then as no. Such scribal errors are plausible.

3180 reads ms. Sa. Sen. has naravasa, which is unconvincing, as well as violating the metre. We

could read madhurad, which occurs in the lists of qualities of the Buddha’s voice elsewhere,

but it seems too far-fetched. I am unable to propose a better conjecture here.

32 = Sen., Sa Sucibhaktam (Sa and sa, and ca and va are very similar and can be confused).

3= Sen., Sa vacam.
Anosana = Skt anavasana “endless”.

35 Sa bhasati-s-asamvatam, Sen. bhasati sa sarvatah.

36 Sen. upakare paramarthasamhitam.

37 = Sen., Sa etam.
338 Here va = va (eva), see BHSD, s.v. va (2), Abhis. I1I s.v. va (2), PW s.v. va (4).

339 The metre is Vaitaliya; pada b is defective.
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galitam avistam ca bhasati**’

uccanicam athdpi madhyamam |
anupadam anvaksaram visuddham
etam**' va paramam subhasitam |>*

Deep(?)** and penetrating, he speaks,
high and low, as well as intermediate,
according to padas and syllables, clear,
this highest well-spoken speech.

paramakarunamuditayuktam
giram bhasati dasaphalayuktam
astangupetam caturaprakaram’*
etam®¥ va paramam subhdasitam**® 1%

344345 |
b

Conjoined with the highest compassion and joy,
he speaks the speech joined with the ten fruitions,
endowed with eight qualities, having four modes,
this highest well-spoken speech.

subhdasitam bhasati pamcapasca(?)**°

suniscitam®' va puna cchinnasamsayam’> |

340 Sen. gvistam gaditam sa bhasati.

M= Sen., Sa etam.

342

nicam.

Vaitaliya-Aupacchandasika; pada a is defective, pada b becomes regular if we read uccam

33 Galita? Cf. BHSD s.v. galita “of Buddha’s voice, perhaps fluent: Mv 1.315.3, metr. dubious;
i.171.11 galita pada-samcayavati, of Buddha’s voice. It would perhaps be rash to read
agalita, which is used in Pali in the sense of (not dropping,) fluent, distinct, agreeable (CPD).
Relation of the two forms obscure”. In fact, agalita would make more sense here: “distinct,

with nothing dropped or omitted” (cf. DP II s.v. galati).

344 = Sen., Sa desa®. On dasaphala- see JONES 1949-1956: 1 263, fn. 7.

395 Sa giram bhasati desaphalayuktam giram bhasati desaphalayukta (dittography).

346

pada catura- could be introduced metri causa. 1 keep this form even though it is dubious.

347 = Sen., Sa etam.

348 = Qen., Sa subhasitanam.

3% Pddas a and b are irregular, pada c is Upajati, pada d scans as Vaitaliya.

350

Sen. catusprakaram. BHSG §19.13—17 does not list the stem catura- in composition. In this

So reads Sa. Sen. has vacam bhasati pamcapunyam. JONEs 1949—-1956: 111 264: “The speech

that he utters has the five good qualities.” At this point I am unable to propose a feasible

conjecture.

=Sen., Sa suniscitanam.

352 =Sen., Sa °samsayam.
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na ca karma®? kimci karoti papam
tathavidham uttamapaurusatvam |I**

He speaks the well-spoken speech, [which has] the five ...(?)
well ascertained, with all doubts cut off.

He does not do any evil deeds.

Of this kind is the state of being a great man’>.

evam upetam varalaksanehi
mahadyutim ganam®® anusasate varam |

prahinajnatiratanam rati
abhiniskrame amrtapadam cikirsam

357 ca sphitam

358 ||359 360
s

Thus endowed with the best characteristics,

of great splendour, [he] instructs the noble crowds,

having the jewel of kinsmen abandoned,

[he] leaves the abundant pleasure, intent upon the state without death.>!

%ye nandanam na jatam ti
drumasaram varagandham uttamam |

darutvitam krta vikrnanti
atha tenaiva pacati

363

;364 |365

odanam |

353
354
355

356
357
358
359

361

363
364
365

=Sen., Sa karmana.
The metre is Tristubh-Jagati. Pada c is defective.

Uttamapaurusatvam; Pali uttamapurisa “a supreme, ideal man” (CPD s.v.), = mahapurisa
(PTSD s.v. uttama).

Sen. °dyutiganam anu®.

Sa vati, Sen. ratim.

Sa vikirsam, Sen. jigisum.

Sen. divides the verse in the following way: varam jiatiratanam prahdya | ratim ca sphitam
abhiniskrame || amrtapadam jigisum nandajatan | druma®.

Tristubh-Jagati. In pada b (Upendravajra) the 5th syllable is resolved; in pada d the 1st and
the 5th syllables are resolved.

Cf. JoNES 1949-1956: 1 264: “A nature endowed with excellent qualities, which rules the great
host of light. Renouncing the fair treasure of kith and kin it goes forth to larger joy.”

This verse is hopelessly corrupted. Also, it seems to be an interpolation. See the note in JONES
1949-1956: 1264, tn. 2. Serving the rice gruel occurs in a verse earlier in the chapter: Salinam
odanam vicitakalakam anekavyaiijana-m-upetam svahastam upanamayi. 1 am unable to
reconstruct the text here.

Sen. locetvana krtavikrtam tam.
Sen. pacesi.

The metre is Vaitaliya-Aupacchandasika.
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(2

the most excellent tree, of the best fragrance, the greatest,

(?)

then she cooks the rice gruel.

evam iha Kasyapam maharsim
paribhasamti jand parittaprajia |
svakhyatapadam aninditam

purusajanyam’s® anomanikramam

367 ||368

Thus here, [him] — Kasyapa, the great seer,

do people of little understanding revile,

whose utterances are well-proclaimed, faultless,
a noble steed of a man, of supreme energy.

Ssamitavi*® prahaya punyapapam

bhavasamyojanasamksaye ratam |
santam suvibhaktamanasam

tam jano garhati anamganam |P"°

Tranquil, who has abandoned good and bad,
rejoicing in the destruction of the fetters of existence,
calm, having a well-divided mind —

him, [who is] free from evil, people revile.

bhiksii ca upasaka ¢’ ime®"!

bahavo Kasyapasasane rata
Jvalitam iva hutasanam Sikhim

etha vandama sametya Kasyapam |P"?

366

367

368

369

370

372

Sa purusayajiiam (scribal error or a wrong back-formation of @jarisia, see CPD s.v.), Sen.
purusajaniyam. See BHSD s.v. gjanya. Cf. also Mv(KM) 111 131 purusajanyo.

Sa anomatikramam (na and ta are similar and can be confused); Sen. emends to anatikramam.
Here nikrama is a back-formation of nikkama “strength, power, endurance, energy”. PTSD
s.v. anoma ““-nikkama, of perfect energy”, DP 1 s.v. oma “anoma-nikkama, of superior or
excellent energy and exertion”. Cf. also PDhp 276¢ tam buddham anomanikramam.
Vaitaliya-Aupacchandasika; in pada a we should read evam, metri causa; in pada ¢ the metre
requires °padam.

Sa gamitavi. In some scripts the aksaras ga and sa are similar, e.g. in proto-Bengali. Elsewhere
I have shown that the script in the archetype from which ms. Sa was written was probably
proto-Bengali (see MARCINIAK 2020: 123—-124), hence such scribal errors occur in ms. Sa,
e.g., Mv(KM) II 23 guddho for suddho, 11 32 gatanam for satanam, 111 137 Sayanaka for
gayanaka, 111 330 sorakam for gorakam etc.; Sen. Samitavim.

Vaitaltya-Aupacchandasika. In pada a the initial pr- in prahdya should be simplified metri
causa; in pada d the metre requires jano and one long syllable after garhati.

Sa n’ ime (na and ca can be confused); Sen. omits ¢’.

Vaitaliya, in pada d we should read étha.
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These monks and laymen,

numerous, are delighted in the teachings of Kasyapa.
[Who is] like a burning fire, the ‘oblation-eater’,
assembled here we shall honour Kasyapa.

eso dvipadanam uttamo
eso caksurdado nayako™” |
manam ca madam ca viprahaya®™

etha®™ vandama sametya Kasyapam 1P

He is the foremost among the two-legged.
He is a giver of insight, a guide.

Having abandoned pride and conceit,
assembled here we shall honour Kasgyapa”.

Part V: the story is completed with a short passage in prose

te brahmana sarve nityatvaniyatarasi*’’. buddhasahasram apy asya dharma

deseya®® abhavya te dharmam ajanitum buddhe ca dharme ca samghe ca
citta prasadayitum’”. te dani dandalagudahast@®® yena bhagavam Kasyapo
tena pradhavita®®'. bhagavata prthividevata abhasta®®*. sa dani talamatrena
atmabhavena bhagavato purato sthita. bhagavam tam prthividevatam aha “ke
va te tatra brahmane bhavanti?” sa dani aha “ete mama prthivinisrita*s dasa”.
bhagavan daha “tena hi yatha dasa parakramyante tatha parakrama”. sa dani
mahantam talaskandham unmiiletva yena te brahmand tena pratyudgata tam
talaskandham prthiviye cchatacchataye uparipatita®®®. te brahmanah bhita

nasanastah.

373 Sen. so caksurdado vindyako.

34 Sen. madam ca vipraha.

= Sen., Sa ete.

376 Vaitaliya-Aupacchandasika; in pada b we should read caksudado, in pada d the metre requires

éetha.

377 Sa nityatvaniyatarasim, Sen. nityatvaniyatarasr.

378 Sen. buddhasahasram api yadi dharmam deseya.

379 Sen. samghe ca prasadayitum.

380 = Sen., Sa manda®.
= Sen., Sa pravadhita (metathesis).

32 = Sen., Sa abha asta.

383 Sa, Sen. nisrta (wrong back-formation of nissita). Interestingly, exactly the same scribal error

occurs also in Abhis. § 18.7.15B6.

384 Sa upatipatitah, Sen. uparipatitam.
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These Brahmins all were a group of those who were fixed in the [notion of]
permanence®®. Even if there were a thousand buddhas who would preach the
Dharma to them, they would be unable to comprehend the Dharma and put
faith in the Buddha, Dharma and Sangha. Then, with cudgels and clubs in their
hands, they hurried to where Exalted Kasyapa was. The Exalted One called
up the goddess of earth. Then she, with her own power, stood one tala-high
(i.e., the height of one palm-tree) in the air in front of the Exalted One. To
this goddess of earth the Exalted One spoke: “Who are these Brahmins over
there?” She said, “They are my servants inhabiting the earth.” The Exalted One
said, “Then we shall handle [them] the way servants are to be handled.” Then
she, having pulled up a huge trunk of the palm-tree, went towards where these
Brahmins were and threw the trunk of the palm-tree down to the earth with one
stroke**®. The Brahmins, petrified, were destroyed.

Maliniye vastu samaptam
The end of the Malini-vastu

Abbreviations

Abhis.  Die Abhisamacarika Dharmah: Verhaltensregeln fiir buddhis-
tische Monche der Mahdasamghika-Lokottaravadins, herausge-
geben, mit der chinesischen Parallelversion verglichen, {iber-
setzt und kommentiert von Seishi Karashima, unter Mitwirkung
von Oskar von Hiniiber. Bibliotheca Philologica et Philosophica
Buddhica XIII, 1-3. 3 vols. Tokyo: International Research Institute
for Advanced Buddhology, Soka University, 2012.

BHS Buddhist Hybrid Sanskrit.

BHSD  Franklin Edgerton. Buddhist Hybrid Sanskrit Dictionary. New
Haven: Yale University Press, 1953.

BHSG  Franklin Edgerton. Buddhist Hybrid Sanskrit Grammar. New Haven:
Yale University Press, 1953.

BhV Sanskrit Bhaisajyavastu in: The Vinayavastu of the Milasarvasti-
vadin, Gilgit Manuscripts. Ed. Nalinaksha Dutt, vol. 3, pts. 1-4.
Srinagar 1942, 1943, 1950. Delhi? 1984: Sri Satguru Publications.

CPD A Critical Pali Dictionary, begun by V. Trenckner, ed. by D.
Andersen et al. Copenhagen, Bristol, 1924-2011.

385 S0 read Sa and Sen. JoNEs 1949-1956: 1265, fn. 1, however, suggests mithydtvaniyata- “fixed
in falsehood” for nityatvaniyata “fixed in constancy”, which is in line with the reading in
a verse earlier in this chapter: ayam loko mithyadystihato. 1 keep the reading of ms. Sa.

386 Chatdchataye; BHSD s.v. chatachata “in one single mass, en masse, = all with one stroke”.
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The Clarendon Press, 1899.
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CP Vol. I1I: 1992. Vol. IV: 1993. Vol. V: 1994. Vol. VI: 1996. Vol. VII:

2001. Oxford: Pali Text Society. Vol. VIII: 2007. Lancaster: Pali Text
Society, 1990-2007.

PDhp Margaret Cone. “Patna Dharmapada: Part I: Text”. Journal of the
Pali Text Society 13 (1989): 101-217.

Pkt Prakrit

PTSD The Pali Text Society’s Pali-English Dictionary. Ed. by Thomas

William Rhys Davids and William Stede. London: The Pali Text
Society, 1921-1925.

PW Otto Bohtlingk, Rudolph Roth. Sanskrit-Worterbuch. 7 vols. St.
Petersburg: Kaiserliche Akademie der Wissenschaften, 1855-1875.

Sa ms. Sa — the oldest palm-leaf manuscript of the Mahavastu.
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§ 1'. The Buddhist tradition is unanimous in placing the birth of the Buddha-
to-be in Lumbini, now situated in Nepal.> As Harry Falk has pointed out, “[n]o
other place than Lumbini has ever claimed to be the site of the Buddha’s birth”
(FaLk 1998: 1).

In the often-quoted passage from the canonical Pali Mahaparinibbanasutta
(Digha Nikaya 16, § 5.8), the Buddha addressing Ananda mentioned four places
of pilgrimage that should be visited by monks, nuns and lay followers, though
without specifying them:

Ananda, there are four places the sight of which should arouse emotion
in the faithful. Which are they? “Here the Tathagata was born” is the
first. “Here the Tathagata attained supreme enlightenment” is the second.
“Here the Tathagata set in motion the Wheel of Dhamma” is the third.
“Here the Tathagata attained the Nibbana-element without remainder” is
the fourth. And, Ananda, the faithful monks and nuns, male and female
lay-followers will visit those places. And any who die while making the
pilgrimage to these shrines with a devout heart will, at the breaking-up of
the body after death, be reborn in a heavenly world.?

§ 2. After having carried out a detailed study of the texts related to the biography
of the Buddha, André Bareau observed that the name Lumbini does not appear
in the canonical sutta and vinaya texts of the Pali Tipitaka and its Chinese
counterparts.

On the one hand, in this immense literature preserved in Sanskrit, in Pali
or in Chinese or Tibetan translation, the passages naming LumbinT are
extremely rare and several of them are moreover obvious additions to
older texts. On the other hand, the birth of the Blessed One is sometimes
mentioned in the Sutrapitaka and the Vinayapitaka without Lumbini
being mentioned, whereas Kapilavastu or the Sakya are referred to.
However, these latter passages certainly do not belong to the oldest strata

From 28-29 April 2018 in Lumbini was held The International Conference on Lumbini:
The Birthplace of Buddha and Fountain of Buddhism and World Peace. It was followed on
30 April by the 2562nd Buddha Jayanti solemn celebrations in the presence of the Prime
Minister and President of Nepal. The present paper is a thoroughly revised and extended
version of a presentation shown at the conference.

Over the past few decades, a number of publications have appeared on the Buddha’s birth and
birthplace, Lumbini, based on the textual, art and archaeological researches. See CUPPERS et
al. 2010; DEEG 2003; FALK 1998; FALK 2006; FALK 2012; FALK 2017; CONINGHAM et al. 2013;
UNESCO 2013. On the cycle of Ajanta paintings illustrating Buddha’s birth in LumbinT see
ScHLINGLOFF 1988: 18-20, 22. For a brief overview of the relationship between the early
Buddhist texts and the art that refers to the birth of the Buddha, see ZiN 2018: 66-69.

3 Trans. WALSHE 1995: 263-264. For the Pali text (§ 5.8) and the Sanskrit Mahaparinirvanasitra
(§ 41.6-14) see WALDSCHMIDT 1951: 388, 390.
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of the canonical texts, as they contain characteristic legendary or cultic
elements.*

2.1. A few references® are found in the texts of the Pali Khuddaka Nikaya,
viz. the Nidanakatha® and the Suttanipata’, and in the Kathavatthu of the
Abhidhammapitaka compiled by Moggaliputta Tissa.® It seems therefore —
concludes Bareau — that for the first generations of the Buddha’s followers, as
well as for some of the monks who lived after Asoka, the Buddha’s birthplace

BAREAU 1987: 69: “D’une part, dans cette immense littérature conservée en sanskrit, en pali
ou en traduction chinoise ou tibétaine, les passages nommant Lumbini sont extrémement
rares et plusieurs d’entre eux sont en outre des additions évidentes a des textes plus anciens.
De D’autre, il est parfois question de la naissance du Bienheureux dans les Sutrapitaka et
les Vinayapitaka sans que LumbinT soit mentionné, alors qu’on se référe a Kapilavastu ou
aux Sakya. Or, ces derniers passages n’appartiennent certainement pas aux strates les plus
anciennes des textes canoniques, car ils contiennent des éléments légendaires ou cultuels
caractéristiques.” Cf. FALK 1998: 1: “Bareau recently drew attention to inconsistencies in the
source texts, and on the basis of them cast doubt upon Lumbint’s legitimacy.”

5> For the references to the Pali sources, see entry Lumbint in DPPN II: 784. Cf. DPPN I: 1112:
Lumbini-vana was mentioned in the Paparicasiidani commentary on the Devadahasutta
(Majjhima Nikaya 101): bhagava tam nigamam nissayva lumbinivane viharati / “The
Blessed One was dwelling in the Lumbini grove near that market town [i.e. Devadaha]”
(Paparicasiidant, ed. PTS 1I: 810).

®  Nidanakatha, ed. PTS I: 52, 53:

Dvinnam pana nagaranam antare ubhayanagaravasinampi lumbinivanam nama
mangalasalavanam atthi, [...] Sakalam lumbinivanam cittalatavanasadisam, mahanubhavassa
rafnifio susajjitam apanamandalam viya ahosi.

Trans. JAYAWICKRAMA 2006: 140 (§ 331): “Now, between the two towns there is a pleasure
grove of Sala trees, called the Lumbint Park, belonging to the citizens of both towns. [...] The
entire LumbinT Grove was like the Citralata forest or like the well-arranged banqueting hall of
a mighty king.” Cf. BAREAU 1987: 70 fn. 5.

7 Suttanipata, Nalakasutta, v. 683, ed. PTS: 132:
So Bodhisatto ratanavaro atulyo
manussaloke hitasukhataya jato,
Sakyanam game janapade Lumbineyye,
ten’ amha tuttha atiriva kalyaripa.
Trans. NorRMAN 1992: 78: “That Bodhisatta, excellent jewel, incomparable, has been
born in the world of men for (their) benefit and happiness, in the village of the Sakyans,
in the Lumbin country. Therefore, we are exultant, exceedingly happy.” Cf. BAREAU 1987:
70 fn. 6.

8 BAREAU 2005: 241: Kathavatthu (Theravadin Mahavihara) XVIII.1, § 173: “173. The Buddha
Bhagavant lived (afthasi) in the world of humans (manusaloka). There are places of residence
of the Buddha (buddhavuttha), shrines (cetiya), parks (arama), monasteries (vihara), villages
(gama), markets (nigama), towns (nagara), kingdoms (rattha), lands (janapada) where he
lived. He was born (jata) at Lumbini, he became fully enlightened (abhisambuddha) at the
foot (mitla) [of the tree] of Enlightenment (bodhi), the wheel of the Dhamma (dhammacakka)
was turned (pavattita) by the Bhagavant at Varanas, his vital element was given up (ossattha)
at the shrine of Pavala, he was completely extinguished (parinibbuta) at Kusinara. In the
Suttas, the Buddha himself said that he lived in such and such a place.”
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was not located in Lumbini, but was vaguely associated with the country of
Sakya and its capital, Kapilavastu.’

§ 3. The Sanskrit sources!® are more explicit about the birthplace of the Buddha.
Lumbini is mentioned in the Lalitavistara, Mahavastu, Sanghabhedavastu
of the Mulasarvastivada Vinaya, Asokavadana, Gandavyiiha, etc. It is called
a village (grama), a garden (arama), a park (udyana), or most often a grove
(vana). The texts explain the origin of the name of the grove, describe it in
ornate style, mention the name of the tree whose branch Mayadevi was grasping
while giving birth, and also introduce a figure of a female deity who was
residing in the Lumbini grove (lumbini-vana-devata) and witnessed the birth
of the Blessed One."

§ 3.1. In what follows we shall briefly survey the relevant texts and attempt to
show (as far as is possible within the limits of this paper) the increasing role for
the Lumbini grove deity, culminating in chapter 42 of the Gandavyihasiitra.

In the Lalitavistara account of the bodhisattva’s birth, the gods Sakra and
Brahma received the child and wrapped it in the most delicate cloth. According to
the Sanghabhedavastu, it was only Sakra who, having assumed the appearance
of an old midwife, received the child in a swaddling cloth made of deerskin.
The Lumbini grove deity appears in person in the Mahavastu, but it is only
in the Asokavadana that she explicitly declares that she was a witness to the
bodhisattva’s birth. However, the prominent role of the Lumbini-vana-devata in
the Gandavyihasiitra, who in the form of a female bodhisattva gives Sudhana
a long lesson on the way to practise the bodhisattva path, is notable.

Bareau 1987: 70. Cf. FALk 1998: 3: “Bareau has gone to great lengths to show that
authoritative Buddhist texts, in expatiating upon the birthplace of the Buddha, are highly
contradictory in the details, as if the authors had never personally been to the scene of the
event. [...] If we seek statements that offer a balanced account of the site as it actually was, we
are forced to resort to the travel reports of foreigners, namely those written by Chinese and
Tibetan.” See DEEG 2003 on the Chinese sources (relations of Faxian and Xuanzang).

10" Edgerton in his Buddhist Hybrid Sanskrit Dictionary sub lumbint (BHSD p. 463) mentioned
three meanings of the word: 1. “name of the grove where Sakyamuni was born”, 2. “name of
a tree = plaksa”, 3. “name of a class of deities”. The second meaning will be discussed and
corrected below, see § 6.1.1. In the Mahasamajasiitra § 28 there are mentioned two classes
of female spirits: lumbint and lumbini-srestha, WALDSCHMIDT 1932: 191(387), however in the
parallel passage of the Pali Mahasamayasutta (Digha Nikaya 20, § 18, trans. WALSHE 1995:
319) these are absent.

"' See ScHMITHAUSEN 2009: 77-83: “5.2.1. Tree Deities and Numinous Trees”. The
Gilanadassanasutta of the Samyutta Nikaya (ed. PTS IV: 302, § 3) mentions the following
kinds of deities (spirits) inhabiting trees and plants: arama-devata “park deity”, vana-devata
“grove (forest) deity”, rukkha-devata “tree deity”, osadhitina-vanaspatisu adhivatta-devata
“deities dwelling in medicinal herbs and in large forest trees”; cf. SCHMITHAUSEN 2009: 78 fn.
189. Cf. also SHAW 2006: 58—59 on Mayadevi and tree worship.
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§ 4. The celebrated Lalitavistara, a Sanskrit Mahayana siitra, one of the “nine
Dharma jewels” of the Nepal tradition, is extolling the life of the Buddha in
prose and verse."”? Its seventh chapter (janma-parivarta) consists of a highly
embellished description of the birth of the Buddha. In fact, it is for the most
part the Buddha himself who narrates the story of his life to the monks. The
Lumbini grove (Lumbini-vana) is mentioned several times.

§ 4.1. When ten full months elapsed, the time for the birth of the Bodhisattva
had come and in the king Suddhodana’s palace garden (grhodyana) thirty-
two omens (pirvanimitta)”® appeared.”* Mayadevi realized that the time of the
childbirth is coming near, she addressed the king Suddhodana with an ardent
request to resort to a quiet and pleasant place, the pleasure garden. The king
accordingly commanded his servants to duly prepare for her departure and
decorate the Lumbini garden.

Hearing these words of the lady, the king, in delight and joy of mind,
thus addressed his courtiers: “Place in array my vehicles harnessed to
elephants and horses, and my chariots, and decorate the precious Lumbini
garden. (VIL4). [...]

Decorate the Lumbini garden which, in its wealth of flowers, is like the
Nandana garden of the Siiras, with jewels and gold in profusion; — with
precious stuffs of various kinds set off all the trees; and having done so
report to me.” (VILS).

These commands having been heard, the Lumbini garden was immediately
decorated. (VII.9ab)."s

12 Cf. LaMOTTE 1988: 648—662 (“The successive stages of the legend of the Buddha™); STRONG
2001, esp. pp. 38—40 (“The Buddha’s Birth™) and note on p. 157.

BHSD s.v. “advance-sign”.

LV pp. 61.1-62.6. The Gandavyiiha lists ten omens (pirvanimitta), ten omens of great light
(mahavabhdsa), and ten miracles attending the birth (janmavikurvita) of the bodhisattva
which appeared in the Lumbini grove (see below § 8).

15" Trans. RATENDRALAL MITRA 1998: 111. LV pp. 62.21-24; 63.11-14:
vacanam imu Srunitvd deviye parthivendrah tusto muditacittah parisadyanavocat /
hayagajaratham panktya vahana yojayadhvam pravaragunasamyrddham lumbinim
mandayadhvam // (VIL.4) [...]
manikanakanisiktam lumbinim karayadhvam vividhavasanaratnaih sarvavrksam pravethd /
vividhakusumacitram nandanam va suranam vadatha ca mama sighram sarvam etam vidhaya
//(VILS)
vacanam imu nisamya parisadyaih ksanena vahana krta sajja lumbini mandita sa /
Cf. A§vaghosa, Buddhacarita 1.6:
“In her longing for the lonely forest as suited to trance, she asked the king to go and stay in the
grove called Lumbini, which was gay like the garden of Citraratha with trees of every kind.”
(Trans. JOHNSTON 1936: 2).
The stanza 1.6 was not preserved in the Sanskrit original. Michael HAHN 1975: 82—83 offered
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Then, a magnificent procession set out from the palace, with Mayadev1 riding
in a splendid chariot carried by the four protectors of the world (jagatipala),
headed by the gods Indra and Brahma.

That beautiful chariot was set off, by the king’s orders, with a hundred
thousand tinkling bells and a thousand chauris; it had a jewelled throne,
and around it jewelled trees, rich in foliage and flowers. (VIL15). [...]

This day will the noblest of beings be born in the garden of Lumbint. The
four guardians of the quarters are carrying that chariot. Indra, lord of the
gods, is purifying the road, and Brahma is marching in front to restrain
the wicked. (VIL1S).

[...] The whole of the Lumbint garden was redolent with scented waters,
and besprinkled with choice flowers. All the trees in that noble park were
clad with leaves, flowers and fruits out of season. That park was decorated
by Devas, even as the Misraka Park is adorned by them.!®

The queen entered the Lumbini park with her human and celestial retinue and
strolling around she noticed a magnificent plaksa tree:

Now, Mayadevi, having entered the park and descended from her
chariot, sauntered about in the company of human and heavenly damsels.
Rambling from tree to tree, strolling from one parterre to another, now
looking at this tree, then at another, she came near the waved-leaved fig
tree (Ficus infectoria, plaksa). [...] Now, that plaksa tree, feeling the glory
of the Bodhisattva, lowered its head and saluted her. Now, MayadevT,
extending her right hand, [..] held a branch of the plaksa tree, and,
looking playfully towards the sky, stood there yawning. [...] Thus did
the Bodhisattva, remain thriving in the womb of his mother. And when
ten full months had passed, forth from the right side of his mother, he
issued, with full memory, knowing everything, and undefiled by any
utterine dirt, such as usually attaches to others. [...] At this time [...] there
were present before him Sakra, the lord of the Devas, and Brahma, lord

an improved edition of the Tibetan translation:

de ni lum bi zhes bya’i nags mthar gyur pa’i sa /

sna tshogs ljon shing sna tshogs shing rta mngon dga’bar /

bsam gtan la bzod dben pa’i nags kyi mtha’ bzhed ma /

‘gro ba’i ched dang gnas phyir mi skyong la zhus so /

“Sie, die Verlangen hegte nach einer zur Versenkung geeigneten Waldgegend in[mitten] der
Lumbini benannten waldigen Ortlichkeit, welche mit ihren verschiedenen Biumeen [so]
lieblich war [wie] der [Garten] Caitraratha, bat den Konig darum, [dorthin] gehen und [dort]
verweilen [zu diirfen].” [She, desirous of a wooded spot suitable for contemplation in [the
middle of] the wooded place called Lumbini, which was lovely with its various trees [like]
the Caitraratha garden, requested the king to go and stay [there].]

Trans. RAJENDRALAL MITRA 1998: 112, 113. LV pp. 64.15-18 (= VIL.16); 64.26 (=VII.18d):
adya jagati srestho jayate lumbiniye; 65.21-24.
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of the earth, and they respectfully and intelligently and in full memory
received the Bodhisattva under cover of a beautiful piece of silk cloth
[divya-kasika-vastrantaritam].”

The birth was accompanied by many miracles and wonders, which were
described in detail. Seven days after giving birth to the Bodhisattva, Mayadevi
died and was reborn among the thirty-three Gods."

Some elements of the narrative contained in this chapter as well as in the
following chapters (esp. X and XII) of the Lalitavistara have parallels in some
parts of the Gandavyiiha.” However, this question of the relationship between
the texts requires further study and is beyond the scope of the present paper.

§ 5. The Sanghabhedavastu, the 17th part of the Miilasarvastivada Vinaya,*
gives many interesting details concerning Lumbini, its origin and its name,
which were included into the description of two cities, Kapilavastu and
Devadrsa,” and this story in turn constitutes a part of a larger narrative about
the origin of the Sakyas.?

§ 5.1. There were two neighbouring cities (nagara), Kapilavastu and Devadrsa.?
In Kapilavastu, king (raja) Simhahanu reigned happily, while king Suprabuddha
reigned in Devadrs$a. Suprabuddha’s principal queen (agra-mahisi) was called
Lumbini. She was very beautiful and amiable. In the city of Devadrsa there
was also an opulent householder (grhapati) who possessed a lovely garden
(@Grama). From time to time (kalanukalam) the king Suprabuddha used to visit
the park together with his female companion(s) (antahpura) to enjoy pleasures
(rati-krida). The queen Lumbini having seen that lovely garden of pleasures
felt an eager desire (sprha) for it and asked the king to have it obtained for
her. However, since the garden belonged to a householder, the king was unable
to fulfil Lumbint’s desire and promised her to arrange a new, even more
beautiful (Sobhanatara) garden. Accordingly, the king Suprabuddha had made
a new garden (@rama), even better than that (fadvisistatara), which was named
Lumbini-vana.

7" Trans. RAJENDRALAL MITRA 1998: 113—114. LV pp. 65.25-27; 66.6-8; 66.10—15. On the
swaddling cloth see STOYE 2010.

LV p. 77.1-2: saptaratrajatasya bodhisattvasya mata mayadevi kalam akarot / sa kalagata

trayatrimSati devesiupapadyata /.

19 Cf. Gv chapters (Vaidya ed.): 43. Gopa, 44. Maya, 46. Visvamitra, 47. Silpabhijfia.

20 MSV_S I: 33-34; for the Tibetan trans. see ROCKHILL 1884: 14-15. In the following my
summary follows the Sanskrit text.

2 MSV_ST:30-31.

22 See SHIRI 2020.

23 MSV_S I: 30 — on the origin and names of the two cities. Pali: Devadaha; cf. DPPN I:
1111-1112.
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Meanwhile, king Simhahanu for a long time (dirgha-ratram) was longing
(a@sasaka) for a cakravartin in his clan (aho bata me kule cakravarti utpadyeta),
while king Suprabuddha wanted to make a family relationship (sambandha) with
king Simhahanu (aho bata me simhahanund sardham sambandhah syad). And
Suprabuddha enjoyed pleasures with his wife. She became pregnant (apanna-
satva samvrtta) and gave birth to a beautiful girl (darika) who was called Maya,
as if she were not a girl but a creation of Visvakarman (nasau darika;, kim tarhi,
visvakarma-nirmita sa maya).** After some time the queen gave birth to another
girl, equally beautiful, who was called Mahamaya. According to a prophecy,
Maya would beget a son endowed with marks (laksana-sampanna) who would
become a powerful monarch (bala-cakravartin)®®, whereas Mahamaya would
beget a son endowed with thirty-two marks of a great man (mahapurusa-
laksana)* who would become a great king (raja cakravartin). When both girls
became mature enough, king Suprabuddha sent a messenger (diita) to king
Simhahanu?’ with a matrimonial offer for his son, prince Suddhodana. The
offer was gladly accepted and the prince married Mahamaya first. After some
delay due to unfavourable circumstances, the second daughter Maya was also
given in marriage to Suddhodana. Thus, the prince Suddhodana had two wives
(bharya).

Now, the Sarighabhedavastu continues its narrative and tells about Suddhodana’s
succession as a king of Kapilavastu after the demise of king Simhahanu.?®
Under the rule of Suddhodana, the kingdom was prosperous, secure and rich
in food. While the king was amusing himself with the queen Mahamaya, the
bodhisattva who abided in the Tusita heaven was looking down at the Earth,
seeking the right caste, place, time, family and woman for his birth.”” Next is
described the descent of the bodhisattva from Tusita heaven,*® and the miraculous
conception. When the bodhisattva was willing to be born in the womb of queen
Mahamaya, Sakra, the lord of gods, made her endowed with splendour (lustre)
(ojopasamharam krtavan) and her womb purified (kuksim Sodhitavan).’! The
interpreters of dreams (svapnadhyayavid) and brahmin soothsayers (naimittika)

24 MSV _STI:34.

25 BHSD: 398 (“a kind of inferior cakravartin®).

26 BHSD: 458-460.

27 The name of Simhahanu’s wife and mother of Suddhodana is not mentioned. In the Pali

chronicle Mahavamsa appears the name Kaccana, cf. DPPN I: 476.

28 MSV_ST: 36.

2 MSV_S1:36-39.

30 MSV_S1: 39-40.

31 Cf. BHSD sub upasamhdra. The Tibetan translation is: “Sakra, the lord of the gods, provided
the queen Mahamaya with brightness and purified her womb.” (Lhasa Kanjur, *dul ba, GA,
fol. 414b2-3: [ha rnams kyi dbang po brgya byin gyis btsun mo sgyu ‘phrul chen mo la gzi
brjid bsgrubs shing lhums kyang gtsang bar byas so //).
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were summoned by the king to explain the four auspicious signs in a dream
of the queen Mahamaya.*? They predicted that a son would be born with the
thirty-two marks of a great man (mahdapurusa-laksana); if he stayed at home he
would be a great cakravartin king, but if he left home and took up the life of an
ascetic he would become a tathagata, a fully awakened buddha. Then follows
a description of the bodhisattva’s entering the mother’s womb (matuh kuksim
avakrantah).

A strong desire for pregnancy (dohada) arose when the queen was about to give
birth.** Going to the LumbinT garden (udyana) of her father, king Suprabuddha,
was the last of the five longings of Mahamaya.*> Accordingly, the king ordered
the park to be cleansed, and then Mahamaya set out to Lumbini. There,
while walking she saw a blossoming asoka-tree (asoka-pddapa) and stopped
at it willing to give birth (prasavitu-kama). Then Sakra, the lord of the gods
(devendra), assuming for himself the form of an old midwife (vrddha-dhatri-
varna)*, stood behind Mahamaya, and at the moment of the bodhisattva’s birth
he received the child in a strip of cloth made of deer-skin (ajina-satikayam
pratigrhita).’” When the bodhisattva came forth from the mother’s womb
(matuh kukser niskranta), she, a woman of the noble class (ksatriyi), gave birth
to a ksatriya child in a standing position (sthita).**

Then follows a description of wonderful events accompanying the birth of the
Buddha, his making seven steps and the famous exclamation announcing his
last birth and final liberation from the bonds of samsara®.

§ 5.2. A feature of the story of the Buddha’s birth in the Sanghabhedavastu is the
explanation of the origin of the name Lumbini from the name of the principal

32 MSV_SI: 40-41. Cf. DurT 2002: 62.
3 MSV_SI: 41-43.

3 MSV_S1: 43-44. See DURT 2002.

35 Durr 2002: 64.

36 Cf. BHSD sub dhaty/dhatri.

37 MSV_ST: 44,

38 MSV_S I: 45. See Mahapadanasutta (Digha Nikaya 14) § 1.24; trans. WALSHE 1995: 204:
“It is the rule that whereas other women give birth sitting or lying down, it is not so with
the Bodhisatta’s mother, who gives birth standing up. That is the rule.” In A$vaghosa’s
Buddhacarita 1.8, “the queen went to a bed covered with a canopy” (r@japatni [...] Sayyam
vitanopahitam prapede), OLIVELLE 2008: 4-5.

3 MSV_S I: 45: dharmata khalu sampratajato bodhisatvah saptapadani prakrantah parigrhito

na kenacit; caturdisam ca vyavalokayati; vacam ca bhasate, iyam purva dik purvamgamo
bhavisyami nirvandya, iyam daksind daksiniyo bhavisyami krtsnasya jagatah, ivam pascima
dik, mama pascimam janma bhavisyati; iyam uttara dik, bhavasamsarad utttarisyami iti /. Cf.
Mahapadanasutta (Digha Nikdaya 14, § 1.29), trans. WALSHE 1995: 205: ““I am chief in the
world, supreme in the world, eldest in the world. This is my last birth, there will be no more
re-becoming.’ That is the rule.”
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wife of king Suprabuddha, ruler of the city of Devadrsa. The king, wishing to
fulfil the queen’s wish, had a beautiful garden (arama) laid out for her, which he
named Lumbini-vana (Lumbini Grove). It was there that Mahamaya, daughter
of Suprabudha and Lumbini, wife of king Suddhodana and ruler of Kapilavastu,
gave birth to a son, the future Buddha, under a flowering asoka tree. The forest
goddess (vana-devata) does not appear in this story. The birth was attended
by Sakra, the lord of the gods, who took the form of an old midwife (nurse)
(vrddha-dhatri-varna). It is only in the Gandavyiiha that the old midwife is
identified with the Lumbini grove goddess (lumbini-vana-devatd). Standing
behind Mahamaya Sakra received the child in a strip of cloth made of deer-skin
(ajina-satikayam pratigrhita).*® What is remarkable is the role the god Sakra
plays in the story, from the moment of conception to the moment of birth.

§ 6. The Mahavastu is a large text belonging to the Vinaya of the Mahasanghika
Lokottara-vada school, which has a very complex and intricate textual structure,
composed in mixed Sanskrit. It contains an account of the life of the Buddha in
a series of episodes. Lumbini(-vana) is mentioned several times.

§ 6.1. Atthe beginning of the Mv is a section of the Dasabhiimika*' describing the
stages (bhiimi) of bodhisattva spiritual progress. The Venerable Mahakatyayana,
answering the questions of the Venerable Mahakasyapa, describes the ten bhiimis
in turn. In the description of the third bhiimi, Namatideva®’, a certain deity
belonging to the Thirty Three Gods (trayastrimsaka)®, being a bodhisattva,
appears, singing a song in praise of the Exalted One. It contains a brief account
of the birth of the Buddha. The most interesting is the passage referring to
MayadevT’s visit to the Lumbin1 grove.

§ 6.1.1. The text of Senart’s edition (Mv_S I: 99.8) reads /umbodyana but
certainly is a corrupt reading. Moreover, Senart suggested (Mv_S I: 453) that
in this passage the word lumba is the name of a tree or its fruit from which
comes the name of the grove (vana) Lumbini. Accordingly, the passage was
mistranslated by Jones (highlighting mine — M.M.):

sa devi rajanam khinnam vadati vanavaram mahipate vrajeyam yad
icchasi/

lumbodyanam puspakirnam madhumadhuraparabhrtarutam manohydi-
nandanam //

40 See STOYE 2010, esp. p. 185.
41 Cf. von HINUBER 2023: 72.

42 Ms Sa 28ad: Namatinamatidevo nama trayastrimso bodhisatvo bhiitah; Ms Sb 27a7:
Namatidevo nama trayastrimso bodhisatvo bhiitah. According to BHSD s.v. — uncertain
reading and meaning.

4 BHSDs.v.
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To the anxious king the queen said, “My lord, if you will, I shall withdraw
to the forest, to the Lumba park, which is carpeted with flowers, and filled
with the sweet notes of the cuckoo which give joy to heart and soul.”™*

The non-existent word *lumba was introduced into the Sanskrit Buddhist
lexicon and has become the basis for interpretation by modern scholars.*

Senart based his edition on late Nepalese manuscripts of mediocre quality.
Katarzyna Marciniak’s new edition of the Mv*® is based mainly on the two
oldest manuscripts, on palm leaves (ms Sa)*’ and on paper (ms Na, copied by
Jayamuni in 1657 cg)**. Marciniak’s edition represents a significant advance on
Senart’s editio princeps.*’

K. Marciniak checked the incriminated passages and found that the correct text
reads:™

Ms Sa fol. 28v2; ms Na fol. 17r11:

sa@' rajanam khinna vadati vanavaram aham ito** vrajeyam yadicchasi /
ramyodyanam® puspavakirnam madhumadhuraparabhytarutam mano-
hrdinandanam />

Accordingly, the corrected translation (after Jones, Mv_J I: 78) would be:

44
45

46
47
48
49
50

51
52
53
54

Trans. Mv_J I: 78.

BHSD sub lumba: “a kind of tree”. See DEEG 2003: 16, fn. 30: “The pseudoetymological style
of the Mahavastu (ed. Senart, vol. 1, 99), which interprets lumbint as being derived from and
belonging to lumba, in this text obviously the name of the tree (?) — lumbodyana, ‘the grove
of Lumba-(trees)’ (line 6) /... dadarsatha lumbinim, tasyah sakham... grhyana..., (... she then
saw a lumbini-(tree), grasped its branch...”) (line 8f.) — which Maya seized when she delivered
the child, is an early Indian example of this way of dealing with the name.” Cf. FALK 1998:
3: “The tree under which the Buddha was born is called in the sources either lumba (Mvu 1
99:6) or pippala (Lalitavistara, ed. Lefman, p. 79), sala (Ja 1 52: 16; Mvu 11 18:9), plaksa
(Mvu 11 19: 17) or else, in travel guides, asoka (78).” BAREAU 1987: 78, fn. 44: “...cet arbre,
mystérieux lumba ou lumbini du Mahavastu...”.

Corresponding to volumes II and 111 of Senart’s edition: Mv_M Il and Mv_M I, respectively.
MarcINIAK 2016.

MARCINIAK 2017.

Cf. voN HINUBER 2023.

I would like to thank Katarzyna Marciniak for her help in establishing the correct reading of
the text. The initials K.M. in the footnotes refer to her critical notes (Sen. = Senart’s edition,
Mv_S); my remarks are signed M.M.

Two long syllables are lacking here, we could read with Sen. sa devi rajanam. — K.M.
Corrected in ms Na; ms Sa it@; Sen. emendation vanavaram mahipate. — K.M.

Sen. lumbodyanam. — K.M. Cf. ms Sb 27b4: ramyodyanam — M.M.

The metre is bhujangavijrmbhita (———————— e — — - — — — — — — ).
In pada a the metre demands vrajeya for vrajeyam. — K.M.
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[The queen,] tired, said to the king: “[My lord,] if you wish, I will retire
to the most beautiful forest, a lovely park, carpeted with flowers, and
filled with the sweet, delightful notes of the cuckoo, which give joy to
heart and mind.”

§ 6.1.2. The next two stanzas, however, are a real crux interpretum. The text
established by Senart (Mv_S I: 99.7-10) reads (highlighting mine — M.M.):

gatva tasmim stribhih sardham pravicarati muditasukhita vane
vanalolaya /

sa codyanam paryanvanti tarunalatakisalayadharam dadarsa ‘tha
lumbinim /

tasyah sakham... grhyana paramaratisukhamudita salila-avasthita /

sa tatra Sakham raksanti janayi jinam ajitamanasam mahamunim
uttamam //

Translation by Jones (Mv_J I: 78):

She went, and wandered forth with her women, roaming the forest, glad
and happy and eager. While she paced the forest, she espied a lumbini
tree bearing fresh creepers and shoots, and, in the rapture of perfect joy
and gladness she grasped a branch of it, and playfully lingered there. As
she held the branch she gave birth to the Conqueror of the unconquered
mind, the great supreme seer.

It would follow from the text established by Senart that queen Mayadevi gave
birth holding a branch of a lumbini tree in the *Lumba park. It is difficult to
believe that the authors/redactors of the text did not know that in the Buddhist
tradition lumbint is the name of a park (grove) and not a tree. Especially since
throughout the Mahavastu text, lumbini is the actual name of the park/grove,
while the tree is called sala or plaksa (see below).

Readings of the oldest manuscripts, ms Sa and ms Na (cf. also ms Sb), do not
offer a resolution to the problem. The text is undoubtedly corrupted: the Sa, Na,
Sb manuscripts contain problematic, difficult to interpret forms (highlighted
in underline — M.M.). According to K. Marciniak’s unpublished edition,* the
oldest manuscript Sa 28v2-3 reads:

gatva tasmim stribhih sardham pravicarati muditasukhita vane
vanalolaya / sa cédyane prajiiavanti’® tarunalatakisalayadharam
dadarsa ()tha lumbinim //

55 T am indebted to Katarzyna Marciniak for the information from her unpublished edition of

Volume I of the Mv.

56 Ms Sa prajiiayanti; ms Na pratyayanti; Sen. paryanvantt. — K.M. Cf. ms Sb 27b5: prabhyantt

(sic!) — M.M.
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tasyah sakham grhya® paramaratisukhamudita salila-(’)vasthita®® /
sa tatra salam™ lajyanti® janaya® jinam ajitamanasam mahamunim
uttamam® //

The logic of the narrative, which we know from other passages in the Mv (see
below) as well as from Buddhist texts, would suggest an interpretation of the
stanzas according to which the queen, surrounded by attendant women, strolled
through the park, spotted Lumbini grove, and there, having grasped a branch of
the $ala tree, gave birth to a child.

§ 6.2. In another passage of the Dasabhiimika section (Mv tenth bhiimi) it
is the Venerable Mahakatyayana who in reply to the query of the Venerable
Mahakasyapa explains how the Buddhas become conceived and how they
become situated in the womb (Mv_S I: 142.10-145.5; Mv_J I: 113-115). Then
follows the passage (Mv_S I: 148.4-150.8; Mv_J I: 117-119) which closely
resembles the parallel Lalitavistara fragment (see above). Queen Maya,
expecting the time of childbirth to come, asked king Suddhodana to arrange for
her to go to the park. The king gave orders to his servants to prepare the Lumbint
grove (Lumbini-vana) properly. Maya, strolling in the grove accompanied by
her female attendants, approached a tree (plaksa) and, holding the branch with
her arms, gave birth to the child.

Then when the tenth month had run its course, the mother of the Virtuous
One went to Suddhodana and said to him,

“My course is clear to me.

I have had a notion to go out into the park, o King,

quickly get ready for me a fitting carriage and an escort.”

When he had heard these words, King Suddhodana, the guardian of
earth, graciously and out of tender feeling for his queen, thus addressed
his suite: —

“Quickly get ready an army of troops with elephants and horses, and
a large host of foot-soldiers, bristling with darts and arrows and swords,
and report to me.

Then harness ten-hundred thousand of the best fourhorsed chariots, with
bells of gold merrily tinkling.” [...] (Mv_J I: 117)

ST Sen. $akham ... grhyana. — K.M.

8 Sen. salila-avasthita. — K.M.

% Ms Na sakha; Sen. sakham. — K.M. — Cf. MW $ala “the Sl tree (Vatica Robusta)”; sala
“incorrectly for sala” — M.M.

0" Sen. raksantt. — K.M. Cf. ms Sb 27b5: sa tatra Sakha laksyantt (sic!) — M.M.

1 Ms Sa, ms Na janayd; Sen. janayi. — K.M.

92 The mss read uttamam sthito caladhrti; the words sthito caladhrti were probably miswritten

here from the next line. Senart rightly omits them. — K.M.
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“Quickly make the Lumbini grove like a celestial abode for the queen,
clean and pleasant, with the grass, mire, leaves and litter swept away.” [...]

Entering the fair forest, Maya, the Conqueror’s mother, attended by her
friends, roamed about in her dazzling chariot, like the consort of an
immortal, knowing the rule of true delight.

Playfully she went up to a wavy-leafed fig-tree and hung with her arms
to the branches, and gracefully stretched herself at the moment of giving
birth to the Glorious One. (Mv_J I: 118)

Here Lumbini-vana is explicitly mentioned (Mv S I: 149.3). However, the
name of the tree is not given. The oldest manuscript, Sa, and the manuscripts
consulted by Senart all read laksmi-sakha(m)®, suggesting that Mayadevi was
hanging with her arms on the “branch of fortune” or “branch of beauty” of an
unnamed tree. The appearance of the two stanzas later in the Mv allowed Senart
to make an emendation, stating that the tree was called plaksa®®, “a wavy-leafed
fig-tree” (see below § 6.3.).

§ 6.3. The Mahavastu contains alonger account® of the descent of the Bodhisattva
from the Tusita heaven, his incarnation and the birth of the Buddha-to-be in the
Lumbini grove. Here once more is narrated a scene when the king Suddhodana
at the request of Mayadev1 gives orders to his servants to prepare the Lumbini
grove for the queen who will deliver there. In this passage the name of the tree
is given — it is called pilaksa® (Skt. plaksa).

Marciniak’s new edition reads (Mv_M II: 27.12) (underlining mine — M.M.):

avagahya tam varam vanam Maya sakhisamghata jinajanetri /
vicarati Cittarathe viya amaravadhii yatha ratividhijia //

sa kridartham upagata pilaksasakha bhujaya avalambya /
pravijrmbhita salila tasya yasavato jananakalam //°’

6 Mv S I: 149 fn. 15. Interestingly, the mss Sa and Sb which I was able to consult from

the facsimile edition of Akira Yuyama (Yuyama 2001) wrongly deliniate the stanza with
interpunction marks (danda), making it incomplete.
Ms Sa 43a2:
/ maya sakhisamvrtd jinajanetri vicarati citrarathe iva amaravaravadhii ratividhijiia
sa kridatyartham upagata laksmisakha bhujebhir avalambya pravrjrmbhita salilam //
Ms Sb 41b1:
// maya sakhisamvrtd jinajanetri vicarati citrarathe iva amaravaravadhii ratividhijina
sa kridartham upagata laksmisakha bhujabhir avalambya pravijrmbhita salilam //
% Mv_ST: 149.15: sa kridartham upagata plaksam sakham bhujebhih avalambya /.
5 Von HINUBER 2023: 75 (Subsection ii.3: Last rebirth of the Bodhisatva). Mv_S II: 18.10—
20.18; Mv_M II: 25.10-29.9; Mv_J II: 16-18.

% BHSD sub pilaksa = Skt. plaksa; MW s.v. “the waved-leaf fig-tree, Ficus Infectoria”.

7 Senart reads (Mv_S II: 19.17) (underlining mine — M.M.):
avagahya tam vanavaram maya sakhisamvrta jinajinetri /
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§ 6.4. After describing the youth in the royal palace of the prince Siddhartha, the
Mahavastu takes up the motif of the “great renunciation” (abhiniskramana).®®
Siddhartha, the bodhisattva, after having realised that the life in the palace
stands in the way of his quest of religious ideal resolved on leaving palace:
“I shall go forth from home for homeless life” (pravrajisyami). He made his
intention known to his father, king Suddhodana, to his great distress:

The king replied: —
“Pray do not do so, my lotus-eyed and charmingly beautiful son. Great
grief would I suffer if [ were bereft of you.

Your mother as well as I would go to unwelcome death. What sort of
special bliss is this then, that for its sake you would leave me, your people
and your kingdom?”*®

In the following scene we see the prince sitting in a quiet place on the top of
the palace and plunged into a state of meditation (dhyana). This fragment is
particularly relevant to our theme as it contains an episode in which a forest
goddess from Lumbint appears (for the first time in Buddhist texts?) to explain
prince Siddhartha’s state of mind to a worried king. Suddhodana, having found
his beloved son in such a state of mind, became anxious about him thinking
that he was overcome by melancholy (daurmanasya). He also feared that the
prophecy (vyakarana) of the sage Asita would come true. And then, all of
a sudden there appeared a female deity residing in the Lumbini grove (lumbini-
vane devata nivasika’®) and, hovering in the air (antarikse sthitva), she said to
him:

“Your majesty, reflect about your son. For he has no passion for the joys
of any of the senses. Ere long he will break all the bonds of craving and
leave none remaining.

He will go off to the forest of penance, and will develop his thought which
is as yet quite limited. And now, O king, Siddhartha, though of royal
lineage and surrounded in his beautiful palace by a throng of women,
reviles what in his body is impermanent, ill, and unsubstantial.””!

vicarati cittarathe devi amaravadhii yatha ratividhijiia //
sa kridartham upagata pilaksasakham bhujaya avalambya /
pravijrmbhita salila tasya yasavato jananakale //
8 Von HINUBER 2023: 78. Mv_S II: 140-166; Mv_M II: 179-208; Mv_J II: 134-161.
® Mv JII: 135; Mv_S II: 140.4-11; Mv_M II: 179.5-9.
70 BHSD nivasika adj. “dwelling” (with reference to Mv_S II: 145.6); naivasika adj. “resident”.
T My _J1I: 139-140; Mv_S 1I: 145.
Mv M II: 185.8-13:
atha khalu ya Lumbinivane devatd nevasika santarikse sthitva rajanam Suddhodanam
abravit: “maharaja kumaram vitarkayahi. virakto tava putro sarvakamagunaratihi nacirena
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After hearing the words of the divinity, the king went to the prince and urged
him to perfom his duties, apparently not understanding the warning from the
deity and the motives behind his decision to leave home.

However, what is the most important in this passage is precisely the figure of the
female deity (devata), which was living in the LumbinT grove. In this episode, the
LumbinT forest-dwelling goddess appears at the critical moment of Siddhartha’s
decision to leave the palace and take up a religious life. The relationship of the
goddess to the birth of Buddha is not revealed. But perhaps we are dealing here
with a primitive form of the motif that will be developed subsequently in some
Buddhist texts. As we shall see in the following, the figure of the forest deity
will appear again in the Buddhist Sanskrit literature, in the Asokavadana, and
in the Gandavyiihasiitra where she will play a significant role.

§ 7. The Asokavadana, or the cycle of narratives about the king Asoka which
was included into the Divyavadana, is of special importance since it contains
both legendary and historical elements. The story of Kunala (Kunalavadana)
describes at some length the pilgrimage of the king Asoka to thirty-two sites
connected with the life of the Buddha.™

Asoka addressed the elder (sthavira) Upagupta, his teacher and mentor, with
arequest:

“Elder, I want to honor the places where the Blessed One lived, and mark
them with signs as a favor to posterity.””?

Lumbini, the birthplace of the Buddha, was the first site visited by Asoka,
with the elder Upagupta acting as his guide. After having shown the king the
Lumbini grove™ the elder Upagupta summoned a certain deity who witnessed
the birth of the Lord.

Let the divine maiden who resides in this asoka tree
and who witnessed the birth of the Buddha

cchindisyati sarve trsnabandhanam niravasesam, yasyati tapovanam, aparittam bhavayisyati
Jjhanam. khalu nypati Siddhartho rajavamso prasadavaragato pramaddaganaparivrto anityam
duhkha nairatmyam paribhasati sarivam.”

On nevasika see supra fn. 70.

2 STRONG 1989: 244-251: “Asoka’s Pilgrimage™; for the list of the pilgrimage sites see p. 123

fn. 61.

Trans. STRONG 1989: 244. Asokavadana p. 81.7-9: sthaviro 'yam me manoratho ye bhagavata
buddhena pradesa adhyusitas tan arceyam / cihnani ca kuryam pascimasyam janatayam
anugrahartham /.

73

™ Trans. STRONG 1989: 244: “In this place, great king, the Blessed One was born. [...] This is

the first of the caityas of the Buddha [...].” ASokavadana p. 81.17: asmin maharaja pradese
bhagavan jatah /| ...] idam hi prathamam caityam buddhasya |[...].
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make herself manifest in her own body
so that King Asoka’s faith will grow greater still.”

Immediately there appeared a female deity (deva-kanya) residing in that very
asoka tree whose branch had grasped Mayadevi while she was delivered of
a child. Asoka, with his hands folded in reverence, asked the deity (devata):

“You witnessed his birth and saw

his body adorned with the marks!

You gazed upon his large lotus-like eyes!
You heard in this wood

the first delightful words

of the leader of mankind!””¢

The tree spirit replied:

“I did indeed witness the birth of the best of men,
the Teacher who dazzled like gold.

I saw him take the seven steps,

and also heard his words.””’

“Tell me, goddess”, said Asoka, “what was it like — the magnificent
moment of the Blessed One’s birth?”

“I cannot possibly fully describe it in words”, answered the deity, “but,
in brief, listen:

Throughout Indra’s three-fold world,
there shone a supernatural light,
dazzling like gold and delighting the eye.
The earth and its mountains,

ringed by the ocean,

shook like a ship being tossed at sea.””
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Trans. STRONG 1989: 245. Asokavadana p. 82.14-15: naivasika ya ihdasokavrkse
sambuddhadarsini ya devakanya / saksad asau darsayatu svadeham rdjiio hy asokasya
prasadavrddhyai /).

Trans. STRONG 1989: 246. Asokavadana p. 82.20-21: drstas tvaya laksanabhiisitangah
prajayamanah kamaldyataksah / Srutds tvayd tasya nararsabhasya viaco manojiiah prathama
vane smin //.

Trans. STRONG 1989: 246. Asokavadana p. 83.2-3: maya hi drstah kanakavadatah
prajayamano dvipadapradhanah / padani sapta kramanpa eva Srutdas ca vaca api tasya
sastuh //.

Trans. STRONG 1989: 246. Asokavadana p. 83.4-8: raja aha — kathaya devate kidysi bhagavato
jayamanasya Srir babhiiveti / devatd praha — na sakyam maya vagbhih samprakasayitum /
api tu samksepatah Synu — vinirmitabha kanakavadata saindre triloke nayanabhirama /
sasagarantd ca mahi sasaild maharnavastha iva naus cacala //.
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Hearing this, ASoka made an offering of one hundred thousand pieces of
gold to the birthplace of the Buddha, built a caitya there, and went on.”

§ 7.1. King Asoka’s pilgrimage under the guidance of the venerable Upagupta
marks successive moments in the Buddha’s biography. It is interesting to note
that, as Strong has pointed out (STRONG 1989: 123), “the number of sites visited
by Asoka and Upagupta totals exactly thirty-two, the same as the number of
distinguishing marks on the body of a Great Man (Mahapurusa).” At each
of these places Asoka would erect a caitya and make a generous donation.*

§ 7.2. In his study of the Buddha’s youth,®' André Bareau suggested,

that the birth of the Blessed One in Lumbint should be traced back to
the presence there, before the reign of Asoka, of a crude statue depicting
a YaksinT in this posture®?, carrying her child on her hip, in the Indian
fashion and also as evoked in certain ancient sitras.*
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dattam / caityam ca pratisthapya raja prakrantah /.

FaLk 2012. On the discovery of Lumbini, see FALK 1998; FaLk 2006: 177-180; on the new
interpretation of the inscription, see FALK 2012.

Cf. BAREAU 1974: 205-209 (“La naissance”).

MW S$alabhaiijika “an image or figure made of Sal wood”; BHSD salabhaiijaka | -ika
“breaking of the sal-branch” — M.M.

BAREAU 1987: 78-79: “[...] dans un travail antérieur, nous avions proposé de voir, a 1‘origine de
la localisation de la naissance du Bienheureux a Lumbini, la présence en cet endroit, dés avant
le régne d’ Asoka, d’une statue grossicre figurant une Yaksini dans cette attitude et portant son
enfant sur la hanche, a la mode indienne et telle aussi que 1’évoquent certains sutra anciens.”
Therefore, in Bareau’s opinion (BAREAU 1987: 79): “La liaison spatiale étant ainsi établie
entre cette femme et la divinité en question, la venue de la premiére a Lumbini étant des lors
admise, il était alors aisé pour les fidéles bouddhistes de supposer, puis bientdt de croire, que
la naissance du Bodhisattva avait eu lieu dans ce bosquet, ou la Yaksini pouvait évidemment,
par sa présence, utiliser au mieux son pouvoir divin pour faire en sorte que la «descente» du
Bienheureux s’effectudt dans les meilleures conditions possibles, les seules qui convinssent
a un étre aussi merveilleux. En quelque sorte, de déduction en déduction, les dévots
bouddhistes avaient fait du caitya sylvestre de Lumbini une sorte de clinique d’accouchement
réservée a la mere de leur vénéré Maitre. Dans 1’un de ses passages, le Mahavastu a conservé
le souvenir de cette divinité féminine habitant ce bosquet, mais le souvenir en est déja tres
pali par le temps et par I’évolution de la 1égende.” [This established a spatial link between
this woman [i.e. Maya — M.M.] and the deity in question, and her arrival at Lumbini was thus
accepted. It was then easy for the Buddhist faithful to suppose, and soon to believe, that the
birth of the Bodhisattva had taken place in this grove, where the YaksinT could obviously, by
her presence, make the best use of her divine power to ensure that the “descent” of the Blessed
One took place in the best possible conditions, the only ones suitable for such a marvellous
being. In a way, from deduction to deduction, the Buddhist devotees had turned the sylvan
caitya of Lumbini into a kind of birthing clinic reserved for the mother of their venerated
Master. In one of its passages, the Mahavastu preserves the memory of this female divinity
living in the grove, but the memory has already been faded by the passage of time and the
evolution of the legend.]
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However, Bareau’s speculations are not widely accepted by scholars. Harry
Falk (FaLk 1998: 2) summarised aptly Bareau’s argument, adding his critical
remarks:

The arguments Bareau advances to explain why tradition has linked
Lumbini of all places to this far-reaching event are most speculative. From
the Asokan inscription he reads, following Bloch, that the king once had
a stone wall (silavigadabhicad) constructed. This wall, Bareau assumes,
supposedly marked the site of a former temple dedicated to a yaksint
who was able to assure births free of complications. This yaksinT is said
to have had a statue representing her in the $alabhafjika pose. There was,
of course, no child at the side of this female being. But since the Buddha
was never portrayed at the time in human form, such an absence proved
no obstacle for believers of later periods to transfer thither the birth of
Siddhartha.

The first premise of this hypothesis is already unacceptable. Up to now
we still have not the least idea whether silavigadabhica or silavigadabht
cd (= ca) is the proper reading, and what the expression vigadabhi(?ca/ca)
in the inscription at hand means. [...] Thus the most one may infer from
Asoka’s inscription is that, alongside the massive (i.e. not rubble) stone
columns (silathabhe), he had a massive (sild@) vigadabhi(ca) erected.

§ 7.3. The site was in fact visited by the king Asoka around 236 BCE and marked
by a special stone pillar with an inscription which reads:

devanapiyena piyadasina lajina visativasabhisitena
atana agaca mahiyite hida budhe jate sakyamunt ti
silavigadabhica kalapita silathabhe ca usapapite
hida bhagavam jate®* ti lumminigame ubalike kate
athabhagiye ca.®

In Harry Falk’s translation, the content of the inscription reads:

When king Priyadarsin, dear to the gods, had been anointed for twenty
years, he came in person and paid reverence. Being aware that the Buddha
was born here, he had a vigadabhi of stone constructed on the site and
a stone pillar erected. Being aware that the Lord was born here, he made
the village of Lumbini taxfree and athabhagiya.®®

8 Cf. Mahaparinirvanasitra § 41.6: iha bhagavan jatah /; Mahdparinibbanasutta § 5.8: idha
tathagato jato ti pi /, ed. WALDSCHMIDT 1951: 388.

85 FaLk 1998: 15 (on the following pages an attempt is made to interpret both expressions).

86 FALk 2012: 204.



178 Marek MEJOR

Two expressions deliberately left untranslated have long been debated by
scholars.®’

Max Deeg, after a critical analysis of available sources in Sanskrit, Pali, Prakrit
and Chinese, proposed interpreting the phrase silavigadabhi(ca) as a “stone
bathing pond” (reconstructed Sanskrit: *sila-vigadha-abdhi) (DEeG 2003: 20—
21). He provided the text of the inscription with his translation (DEeG 2003: 45):

King Priyadarsin, who is dear to the gods, came here in the twentieth year
following his consecration and paid reverence. Thinking (i#i), “Here the
Buddha was born — the muni of the Sakya clan”, I caused a bathing pond
of stone to be made and a pillar of stone to be erected. Thinking, “Here
the Lord was born”, I exempted the village of Lumbini from imposts and
had it receive the “eight rights”.

Harry Falk disagreed with Deeg’s interpretation of the phrase silavigadabhi(ca)
as a “stone bathing pond” (sila-vigadha-abdhi) and proposed translating it as
a “stone railing” (FALK 2006: 180; FALk 2012: 216, fn. 1):

When king Priyadarsin, dear to the gods, was consecrated for this 20th
regnal year he came in person and paid reverence. Because the Buddha,
the Sakyamuni, was born at this place, he had a stone railing made and
a stone pillar erected. Because the Lord (of the world) was born at this
place, he exempted the village of Lumbini from taxes and granted it the
eight shares.

In his article “The Fate of ASoka’s Donations at Lumbin1”, Falk reinterpreted
the word athabhdgiya as referring to the division of the Buddha’s relics into
eight parts, according to the canonical text in the Digha Nikaya 16. Lumbini
is not one of the places endowed with relics. According to Falk, “Lumbint
initially had nothing at all until Asoka provided the site with relics and a pillar
and thereby made it a powerful site for a pilgrimage” (FALk 2012: 207). He
also pointed out that the term athabhagiya “also seems to have a legal and/or
fiscal connotation, exempting the village from royal jurisdiction and placing it
directly under the rule of those clerics looking after it” (FALK 2012: 207). As for
the expression vigadabhi, it would mean “a construction ‘holding bars’” (FALK
2012: 211). Falk concluded his discussion by proposing a new translation of the
inscription on the LumbinT pillar (FALK 2012: 215-216):

When king Priyadarsin, dear to the gods, had been anointed for twenty
years, he came in person and paid reverence. Being aware that the Buddha
was born here, he had a stone fencing constructed on the site [of the birth]
and a stone pillar erected. Being aware that the Lord was born here, he

87 FaLk 1998; DEEG 2003; FaLK 2006; FaLK 2012 — all with references to earlier works.
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made the village of Lumbini tax-free and provided it with a share in the
eight parts [the ashes of the Buddha had originally been divided].

§ 8. The Gandavyihasitra, a Sanskrit Buddhist Mahayana scripture, forms
the last chapter of the voluminous Avatamsakasitra, “The Flower Garland
Sutra”. The complete text of the Avatamsakasiitra has survived in Chinese®®
and Tibetan® translations. The Gandavyiiha has been fully preserved in the
original Sanskrit.”

In the opinion of A. K. Warder,

The Ganda-vyiitha is a literary masterpiece, the most readable of all the
Mahayana siitras and almost the only one organised as a balanced work
of art on an effective plan. [...] In fact it is a highly imaginative religious
novel, though it opens in the manner of a sttra. The title Ganda-vyitha
is obscure, being generally interpreted as “array of flowers”, “bouget™.”!

§ 8.1. The Gandavyiihasiitra® tells the story of Sudhana’s miraculous journey in
a quest for enlightenment (bodhi). Sudhana, a merchant’s son (sresthi-daraka),
on boddhisattva Mafiju$ri’s advice, sets out on a spiritual journey and on his
way across India visits fifty-two “good friends” (kalyana-mitra) who teach him

88
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In the Taisho Shinshti Daizokyo there are two translations of the Avatamsaka (Huayan jing
FEF74X): by Buddhabhadra (359-429 cg) from 420 ck, in 60 scrolls and 34 chapters (Taisho
278), and by Siksananda (652—710 cE) from 695-699 cE, in 80 scrolls and 39 chapters (Taishd
279). In addition, there are three separate translations of the Gandavyiiha: by Prajiia (744—ca.
810 cE) from 798 ck (Taisho 293); by Shoken (ca. 388408 cg) (Taisho 294); by Divakara
(613—688 cE) (Taisho 295). The complete Avatamsaka-siitra, including the Gandavyiiha, was
translated into English from the Chinese version of Siksananda (T 279) by Thomas Cleary as:
The Flower Ornament Scripture (CLEARY 1993).

The text has a long title: sangs rgyas phal po che zhe bya ba shin tu rgyas pa chen po’i mdo
(Buddhavatamsaka-nama mahd vaipulya sitra). The Gandavyitha (Tib. sdong po bkod pa)
occupies two final volumes of the section Avatamsaka (phal chen) in the Kanjur (Derge,
Tohoku 44): Ga. fol. 274b—396a, and A. fol. 1b—363a. The Tibetan version of the Gandavyitha
has been translated into English by Peter Alan Roberts as “The Stem Array” (ROBERTS 2023).

There are two editions of the Sanskrit text: D.T. Suzuki-H. Idzumi, Kyoto 1934-1936
(rev. ed. Tokyo 1949); P. L. Vaidya, Darbhanga 1960. In translating the Sanskrit passages
of the Gandavyitha, 1 have used Vaidya’s edition and for some dubious passages consulted
two manuscripts: palm-leaf ms HopGson 2 (Royal Asiatic Society, London) dated 1166 CE,
and paper ms ASK 6681 (Asha Archive, Kathmandu) dated 1811. In the following I have
consulted also the two existing translations, by Roberts (from Tibetan) and by Cleary (from
Chinese). The Tibetan translation broadly agrees with the Sanskrit text preserved in Nepalese
manuscripts.

WARDER 2000: 402. The title of the work is difficult to interpret: CLEARY (1993: 1547)
suggested in short “Garland Scripture” or following the title of the Chinese translation “The
Book on Entry into the Realm of Reality” (Ru fajie pin AJE5 ). ROBERTS 2023 proposed
“The Stem Array”. A new interpretation of the title was offered by Osto 2009: “The Supreme
Array Scripture”. Cf. BHSD sub ganda “stalk of a plant”, “piece, part, portion”.

See FONTEIN 1967: 5-14 (“Summary of the text”).
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about the bodhisattva path. However, none of them is able to explain it in full
and directs Sudhana to another good friend. On his journey Sudhana visited
different places in South India and in the North. He encountered successively
fifty-two kalyana-mitras, among them eight female kalyana-mitras,” night
goddesses (ratri-devata), viz. Vasanti (32), Samantha-gambhira-§ri-vimala-
prabha (33), Pramudita-nayana-jagad-virocana (34), Samanta-sattva-tranoja-
$r1 (35), Prasanta-ruta-sagaravati (36), Sarva-nagara-raksa-sambhava-$ri
(37), Sarva-vrksa-praphullana-sukha-samvasa (38), and Sarva-jagad-raksa-
pranidhana-virya-prabha (39). He then, at the advice of the last named, visited
Sutejo-mandala-rati-$§r7** (40), the Lumbini-vana-devata.”

§ 8.1.1. After visiting Kapilavastu he is directed by Sarvajagad-raksa-pranidhana-
virya-prabha, a night-goddess (ratri-devata), to Sutejo-mandala-rati-$ri,’® the
goddess of the Lumbini grove, who unfolds to him the ten kinds of birth of
bodhisattvas, ten omens, ten omens of great light, ten miracles attending the birth
of enlightened beings. Next Sudhana goes again to Kapilavastu to encounter
Gopa, a girl from the Sakya clan, who in turn sends him to see Maya,” the
mother of all buddhas. Finally, Sudhana encounters in a vision the bodhisattva
Samantabhadra. The story of Sudhana’s encounter with the Lumbini forest
goddess is written in prose and verse (chapter 42. Sutejomandalaratisrih, Gv
pp- 285-299; ROBERTS 2023: §§ 42.1-132; CLEARY 1993: 1383-1397).%®

§ 8.2. On the advice of Sarvajagad-raksa-pranidhana-virya-prabha, the night-
goddess residing in Kapilavastu, Sudhana went to the Lumbini grove. There lived
a goddess of Lumbini grove (lumbini-vana-devatd) named Sutejo-mandala-rati-
$11%°. The goddess was seated on a lion’s throne in the calyx of a jewel lotus, at
the top of a circular arrangement of branches of all the precious trees. She was
surrounded by a host of millions of wood goddesses (vana-devata), to whom
she expounded a scripture called Sarvabodhisattva-janma-samudra-nirdesa
(“Elucidation of the Ocean of Births of All Bodhisattvas”). After Sudhana had
paid his obeisance and stood with joined hands in reverence, he asked her:

% Cf. SHaw 2006: 156: “The Gandavyiiha, a classical source on Mahayana thought and practice,

also serves as a cosmological atlas, revealing that Sudhana inhabited a religious world replete
with divine females.”

% BHSD: 598.

9 Cf. THAKUR 2006, Appendix I, Nos. 32-39.

% Cf. SHAW 2006: 160—162: “Teachings on Birth by the Goddess of Lumbini Grove”.

o7 Cf. Suaw 2006, chapter 2: Mayadevi.

% Ms Hopason 2, foll. 192a6-203a4; ms ASK 6681, foll. 243a5-257al. Tib. Dege Kanjur
(Tohoku 44), A., fol. 201b4-219a6.

% “Glory of Delight in the Excellent Circle of Light™; Tib. gzi brjid kyi dkyil "khor bzang pos
dga’ ba’i dpal (ROBERTS 2023 does not translate the name of the goddess); CLEARY 1993:
“Glory of the Sphere of Good Power”.
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O Goddess,  have raised a thought of the highest complete enlightenment,
but I don’t know how bodhisattvas are born in the family of Tathagatas,
and how they are practicing their course leading to enlightenment and
provide illumination for the living beings.'”

§ 8.2.1. In response to these words, the goddess gave a long answer, made up of
several parts, in both prose and verse. She said that there are ten kinds of birth
(dasa bodhisattva-janmani) by which bodhisattvas are born in the family of
Tathagatas (bodhisattva jata bhavanti tathagatakule). This is the longest section
of the whole chapter.

The goddess began by listing the characteristics of bodhisattvas who have been
born in the family of Tathagatas; those issued bodhisattvas increase successfully
by means of bodhisattvas’ meritorious actions (Gv p. 285.15-21. Cf. ROBERTS
2023: § 42.5; CLEARY 1993: 1384.). They are —

1. not standing still (na vitisthante)

2. not desponding (na visidanti)

3. not regressing (na vivartante)

4. not abandoning (na pratiprasrabhyante)
5. not afflicted (na parikhidyante)

6. not distressed (na samsidanti)

7. not bewildered (na muhyanti)

8. not dispirited (navaliyante)

9. not disturbed (na paritrasyanti)

10. not disappearing (na pranasyanti).”!

Moreover, they —

1. follow the path in the direction of omniscience (anugacchanti sarvajiiata-
dig-anugamam)

2. remember the principle of the realm of Dharma (anusmaranti dharma-
dhatu-nayam)

190 Gv p. 285.11-13: maya devate anuttarayam samyaksambodhau cittam utpaditam / na ca
janami katham bodhisattva jata bhavanti tathagatakule, katham bodhisattvacarikam carantah
sattvanam alokakara bhavantiti /. Cf. ROBERTS 2023: § 42.4; CLEARY 1993: 1384.

Tibetan (Derge 44, A., fol. 202a6—7) reads: thogs pa med [xyl. myed] pa dang zhum pa med pa
dang / phyir ldog pa med pa dang / rgyun gcod pa med [xyl. myed] pa dang / yongs su skyo ba
med pa dang / sgyid lug par 'gyur ba med pa dang / nyams par "gyur ba med pa dang / nyams
dma’ bar "gyur ba med pa dang / yongs su yi ‘chad par 'gyur ba med pa dang / chud za bar
‘gyur ba med [xyl. myed] pa dang /, which Roberts (§ 42.5) translates: “are unimpeded, are
not disheartened, do not regress, are not interrupted, are not dismayed, are not discouraged, do
not deteriorate, do not become confused, do not become downcast, and do not come to ruin.”

10
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3. attain the maturity for the enlightenment of the buddhas (paripaka-prapta
bhavanti buddha-bodhau)

extend the resolution of enlightenment (vipultkurvanti bodhicittotpdadam)
increase by means of all perfections (vivardhante sarva-paramitabhih)
withdraw from all worldly states (vivartante sarva-loka-gatibhyah)

go towards the stage of Tathagatas (samvartante tathagata-bhiimau)

*® NS n s

purify renowned (distinguished) [kinds of] knowledge (uttapayanti
Jjianabhijiiata)'*

9. become manifest in the qualities of enlightened ones (a@mukhibhavanti
buddha-dharmesu)

10. possess meanings in accordance with the sphere of omniscience
(anugatartha bhavanti sarvajiiata-visaye).

§ 8.2.2. Next the goddess listed the ten kinds of birth of a bodhisattva (dasa
bodhisattva-janmani) (Gv p. 285.21-28; cf. ROBERTS 2023: § 42.6—10; CLEARY
1993: 1384):

1. The first birth of a bodhisattva is called the womb of the application of
the vow to serve all buddhas (sarvabuddhopasthana-pranidhi-prayoga-
garbham'® nama prathamam bodhisattva-janma).

2. The second birth is called the womb of the origin of the perfect development
of the characteristic of the thought of enlightenment (bodhicittarnga-
parinispatti-sambhava-garbham nama dvitiyam bodhisattva-janma).

3. The third birth is called the womb of the origin intending on application
of deep meditation on the course of dharma (dharma-naya-nidhyapti-
prayogabhimukha-sambhava-garbham nama trtiyam bodhisattva-janma).

4. The fourth birth is called the womb of the purification of determination
to illuminate the three times (¢tryadhvalokadhyasaya-visuddhi-garbham
nama caturtham bodhisattva-janma).**

5. Thefifth birth is called the womb of all-illuminating light (samantavabhasa-
prabhda-garbham nama paiicamam bodhisattva-janma).

6. The sixth birth is called the womb of the origin of the lineage of family
of all buddhas (sarvatathagata-kula-gotra-sambhava-garbham nama
sastham bodhisattva-janma).

192 Gv p. 285.21: -abhijiiatah / amukhi-; ms HopsoN 2, fol. 193a6 and ms ASK 6681, fol.
243b7: -abhijiiata amukhi-. Cf. BHSD sub abhijiiata.
193 Tib. snying po “essence; heart”.

104 Gv p. 285.24: tryadhvaloka; read: -aloka-, after ms HopaGson 2, fol. 193b1, and ms ASK
6681, fol. 244a2.
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7. Theseventh birth is called the womb of the ornament of light that illuminates
the powers of buddhas (buddha-baldvabhasalokalamkara-garbham nama
saptamam bodhisattva-janma).

8.  The eighth birth is called the womb produced from the perfect development
of intellectual mastery of the entrance to omniscience (samantajiiana-
mukha-vyavacarana-parinispatti-sambhava-garbham namastamam
bodhisattva-janma).

9. The ninth birth is called the womb of the array of a magical creation of the
realm of dharma (dharmadhatu-nirmana-vyitha-garbham nama navamam
bodhisattva-janma).

10. The tenth birth is called the womb of the impulse to ascend the stage of
the enlightened ones (tathagata-bhiumyakramana-vega-garbham nama
dasamam bodhisattva-janma).

§ 8.2.3. A detailed explanation by the goddess of each of the ten types of
bodhisattva birth follows the list (Gv pp. 285.29-288.21; cf. ROBERTS 2023:
§ 42.11-40; CLEARY 1993: 1384—-1387).

§ 8.2.4. A summary of the ten births then follows (Gv pp. 288.22-289.2; cf.
ROBERTS 2023: § 42.41; CLEARY 1993: 1387—-1388).

§ 8.2.5. The summary is followed by the concluding ten stanzas (gatha),
which explain the meaning of the ten kinds of birth of bodhisattvas (Gv
pp- 289.6-290.14; cf. ROBERTS 2023: § 42.43-52; CLEARY 1993: 1388—1389).

§ 8.2.6. The goddess declared that she has attained a “bodhisattva salvation”
of vision of the miracle of the birth of bodhisattvas in all objects for countless
eons. The goddess explained that she has perfected the earnest wish (vow) to
see and approach the births of all bodhisattvas, and that she comprehends the
extensive ocean of births of Bhagavat Vairocana.

Comprehending the birth of a bodhisattva in this world system consisting
of three thousand great thousand [worlds], I have accomplished [my]
previous solemn vow to see the birth of the bodhisattva here, in Lumbint
Grove, in Jambudvipa, one of the four continents, in Bhagavati [world].
So, I dwell contemplating recollection of the births of bodhisattvas, that
after I have resided here for a hundred years, the Bhavavat will come
from the abode of Tusita.'”

05[] aham  aprameyakalpa-sarvarambana-bodhisattvajanma-vikurvita-samdarsanasya
bodhisattva-vimoksasya  labhini / [..] aham kulaputra sarvabodhisattvajanma-
samdarsanopasamkramana-pranidhana-parinispannd / sa khalv aham kulaputra bhagavato
vairocanasyavipulamjanma-samudram avatarami/yaduta asyam trisahasramahasahasrayam
lokadhatau bodhisattvajanma avataramana bhagavatyam caturdvipikayam iha jambudvipe
lumbinivane bodhisattvajanma-samdarsane purvapranidhanopapanna / sa aham iha
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§ 8.2.7. The goddess then described ten omens (dasa pirva-nimittani) that had
appeared in the Lumbini grove before the birth of the Blessed One'” (Gv pp.
290.24-291.16; cf. ROBERTS 2023: § 42.56—57; CLEARY 1993: 1389—-1390):

1.

The whole of the Lumbini Grove became level, without low and high or
rough [ground], without pits or cliffs (sarvam idam lumbinivanam samam
samsthitam apagata-nimnonnata-visamam apagata-svabhra-prapatamy;
The entire Lumbini Grove was free of protruding pebbles and gravel,
free of stumps and thorns, with the surface of the ground [of diamonds],
covered with many jewels (sarvam idam lumbinivanam utsanna-sarkara-
kathallam  apagata-sthanu-kantakam  vajra-prthivi-tala-samsthanam
aneka-ratnabhikirnam samavasthitam);

The whole Lumbini Grove became [a place] adorned with well-proportioned
rows of trees, $ala, and palmyra, having all the jewels (sarvam idam
lumbinivanam sarva-ratna-druma-sala-tala-pankti-suvibhaktalamkaram
samavasthisatay;

The whole Lumbini Grove became [a place] overgrown with fragrant sprouts
surpassing those of the heavens, where stores of all aromatic powders arose
and where a circle of the multitude of clouds like all banners was born,
and which was adorned with the roots of trees arranged in fixed order,
having separate fragrances and gems (sarvam idam lumbinivanam divya-
samatikranta-gandhankura-prariadham sarva-cirna-kosa-sambhiitam
sarva-dhvaja-megha-patala-mandala-jatam gandha-mani-vigraha-vrksa-
mitla-parisamsthapitalamkaram samavasthisata);

The entire Lumbini Grove was completely filled with all [kinds of]
ornaments that sprang from the treasury of ornaments of various divine
flowers and garlands (sarvam idam lumbini-vanam vividha-divya-puspa-
malyabharana-kosa-nirvrtta-sarvalamkara-paripirnam samavdasthisata),
Throughout this Lumbini Grove, great treasuries of precious jewels
manifested on all the trees (sarvasminn iha lumbinivane sarva-vrksesu
mahamani-ratna-kosa abhinirvrttah);

Throughout this Lumbini Grove, in all the lotus ponds, all [kinds of ] water-

106

bodhisattvajanmanusmrtim bhavayamana viharami / tasya mameha viharantya varsasatena
bhagavams tusitabhavanac cyavisyatiti // (Gv p. 290.16-23; cf. ROBERTS 2023: § 42. 54-56;
CLEARY 1993: 1389).

Cf. Lalitavistara for the different lists of omens and miracles:

LV pp. 30.24-31.25 (suddhodanasya grhavare astau piirva-nimittani) — eight omens at king
Suddhodana’s palace;

LV p. 42.9-27 (sadvikaram astadasa mahanimittam) — eighteen supernatural occurences of
six kinds in Trisahasra-mahasahasra Lokadhatu;

LV pp. 61.2-62.6 (rajiiah suddhodanasya grhodyane dvatrimsat piirva-nimittani) — thirty-two
signs in king Suddhodana’s garden;

LV pp. 67.24-68.17 (rddhi-pratiharyani) — miracles at the time of the birth.
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born jewel flowers, which were in bud after rising to the surface of the
earth, appeared in the water (sarvasminn iha lumbinivane sarva-nalinisu

_____

vari-samudgatani samavasthisanta);

8. All the male gods of the Realm of Desire and the Realm of Form of the
world system, as well as nagas, yaksas, gandharvas, asuras, garudas,
kinnaras, mahoragas, lords of the world, as many as they were, remained
in this Lumbini Grove with their hands joined in salutation (yavanta
iha lokadhdtau kamavacara ripavacardas ca deva-putrd naga-yaksa-
gandharvasura-garuda-kinnara-mahoraga lokendrajagadindra va, te ‘py
asmin lumbinivane sarve krtanjali-putah sthita abhiivan),

9. All the goddesses of the world system consisting of the four continents,
as well as female nagas, yaksas, gandharvas, asuras, garudas, kinnaras,
mahoragas, as many as they were, with delighted minds, holding in their
hands all kinds of offerings, and facing the branches of the plaksa tree,
remained [in this Lumbini grove] with their bodies bowed [in worship]
(yavanta iha caturdvipikayam lokadhatau deva-kanya va ndga-kanyd
va yaksa-gandharvasura-garuda-kinnara-mahoraga-kanya va, tah
sarvah pramudita-manasah sarvapujavidhi-parigrhita-hastah plaksa-
Sakhabhimukhdah pranata-kayah sthita abhiivan),

10. The rays called “the lamps of the miracle of the birth of bodhisattva(s)”,
emanating from the navel circles of all the Tathagatas of the ten directions,
when they came forth, became manifest in the entire Lumbini Grove;
and in the circular tips of all the rays were seen manifestations of the
miraculous births of all the Tathagatas; and all the qualities of bodhisattvas
and miraculous births endowed with the voice of buddhas were heard
coming forth from these circular tips of the rays (dasabhyo digbhyah
sarvatathagatanam nabhimandalebhyo niscaramand bodhisattvajanma-
vikurvita-pradipa nama rasmayo niscaritva sarvam idam lumbini-vanam
avabhasya tisthanti sma / tesu ca sarvarasmi-mukha-mandalesu tesam
sarvatathagatanam janma-vikurvitani pratibhasa-praptani samdrsyante
sma / samprasava-vikurvitah sarvabodhisattva-gunas ca buddhasvara-
samprayuktas tebhyo rasmi-mukha-mandalebhyo niscaramanah sriiyante
sma).

§ 8.2.8. The goddess then described ten omens of great light (mahavabhasa-
purvanimittani) which appeared in the LumbinT grove when Mayadevt left the
city of Kapilavastu (Gv p. 291.17-31; cf. RoBERTS 2023: § 42.58—59; CLEARY
1993: 1390):

1. The light became manifest in all the chambers of the storied mansions
set with jewels that came to the surface of the earth (dharani-talagatesu
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10.

sarvaratna-kitagara-garbhesv avabhasah pradurbhiitah).

The light became manifest in the buds of all fragrant flowers (sarvagandha-
kusuma-mukulesv avabhdsah pradurbhiitah).

The light manifested in the petals of all the blossoming buds of the precious
lotuses, from which a sweet and delicate sound came forth (asesa-ratna-
padma-mukulesu vikasamanesu sarvapatrebhyo 'vabhasah pradurbhiitah,
madhuras ca sujatajata-sabda ebhyo niscarati sma).

This Lumbini Grove was illuminated by the light of the first resolution
(arousal of the thought of enlightenment) of the bodhisattvas of the
ten directions (vas ca dasasu diksu bodhisattvanam prathama-
cittotpadavabhasah, sa idam lumbini-vanam avabhasya abhyuditah).

The miraculous appearance of the light ascending to all the bodhisattva
stages of the bodhisattvas of the ten directions manifested here, in this
Lumbini Grove (yac ca dasasu diksu bodhisattvanam sarvabodhisattva-
bhumyakramanavabhasa-vikurvitam, tad iha lumbini-vane pradurabhiif).

The appearance of the light of the attainment of the knowledge of the
full development of all the perfections of the bodhisattvas of the ten
directions manifested here, in this Lumbini Grove (yas ca dasasu diksu
bodhisattvanam sarvaparamita-parinispatti-jianadhigamalokavabhasah,
sa iha lumbini-vane pradurbabhiiva).

The appearance of the light of knowledge of the supremacy of all the
vows of the bodhisattvas of the ten directions manifested here, in this
Lumbint Grove (yas ca dasasu diksu bodhisattvanam sarvapranidhana-
vasitajiiandlokavabhdsah, sa iha lumbini-vane pradurbabhiiva).

The appearance of the light of knowledge of the maturity of discipline of
the bodhisattvas of the ten directions manifested here, in this Lumbini
Grove (yas ca dasasu diksu sarvabodhisattvanam paripaka-vinaya-
jhanalokavabhdsah, sa iha lumbini-vane pradurbabhiiva).

The appearance of the light of the attainment of knowledge leading to
the realm of reality of the bodhisattvas of the ten directions manifested
here, in this Lumbini Grove (yas ca dasasu diksu sarvabodhisattvanam
dharmadhatu-naya-jianadhigamalokavabhasah, sa iha [lumbini-vane
pradurbabhiiva).

The appearance of the light of the attainment of knowledge of the miraculous
birth of the Buddha, the abandonment of worldly life and the realisation of
enlightenment of all the bodhisattvas of the ten directions manifested here,
in this Lumbin1 Grove (yas ca dasasu diksu sarva-bodhisattvanam buddha-
vikurvita-janmabhiniskramana-bodhi-vibudhyana-jianadhigamaloka-
vabhasah, sa iha lumbini-vane pradurbabhiiva).
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These ten omens of the great light manifested in the Lumbini Grove, which
illuminated the darkness of the deep foundation of the mind of countless
bodhisattvas (imani dasa mahavabhdasa-nimittani pradurbabhitvuh, yair ananta-
madhyanam bodhisattvanam cittasaya-gahanandhakarany avabhasitani). (Gv

p- 291.30-31).

§ 8.2.9. The goddess then went on to describe in detail the ten miracles of the
birth of the bodhisattva in the Lumbini Grove (lumbinivane bodhisattvasya
dasa janma-vikurvitani) (Gv pp. 292.1-294.17;'°7 cf. RoBerTs 2023: § 42.60-8]1;
CLEARY 1993: 1390-1392):

Son of a good family, these ten miracles of the bodhisattva’s birth were
manifested in the Lumbini Grove. Thereupon the bodhisattva, seeing the
outpouring of unimaginable immeasurable light, emerged from Maya’s
womb like the disc of the sun from the firmament, like a bundle of
thunderbolts from a cluster of clouds, like a great cloud at dawn from the
top of a mountain, like a great lamp from the deepest darkness. This is
how the bodhisattva appeared, emerging from the womb of Maya, by the
way'® of the vision of the intimation of form in relation to Maya, by the
way of not coming, by the way of the vision of the intimation of the world
without origin or cessation.'"”

§ 8.2.10. The goddess then made a longer statement, saying —

Thus, son of a good family, [ perceive the oceans of miraculous births
of Blessed Vairocana while I am dwelling here in the LumbinT Grove.!"

197 Vaidya in his edition (Gv p. 293.21-22 and fn. 1) reads incorrectly: idam kulaputra

contrary to the reading in Suzuki-Idzumi’s edition (p. 378.9-12) where the lacuna is put in
brackets and which follows the reading in ms HODGSON 2, fol. 199ba6—-199b1: idam kulaputra
lumbinivane bodhisattvasya [sastham janmavikurvitam // punar aparam kulaputra ---------- -/

also ms ASK 6681, fol. 252al.

108 BHSD sub dharma: dharmataya (instr.) “by the method (means) of, by the way of”.

199 imani kulaputra lumbinivane bodhisattvasya dasa janma-vikurvitani pradurabhiivan / tatah

pascad bodhisattvo ’cintya-pramana-prabhasecanaka-darsano mayaya devyah kukser
abhyudgatah sirya-mandalam iva gagana-talat, vidyut-kalapa iva megha-samghatat,
samdhya iva mahaghanah saila-Sikharantarat, mahapradipa iva tamo 'ndhakarat / ity evam
bodhisattvo mayaya devyah kukser abhiniskramanam samdarsayamdasa maya-gata-ripa-
vijiiapti-samdarsana-dharmataya  andagata-dharmataya  anutpadanirodha-loka-vijiiapti-
samdarsana-dharmataya // (Gv p. 294.17-22).

ity evam aham kulaputra bhagavato vairocanasya janma-vikurvita-samudran avatarami
iha lumbinivane viharamana / (Gv p. 294.23-24; cf. ROBERTS 2023: § 42.85; CLEARY 1993:
1393).

110
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Sudhana asked her:

How long ago did you attain the liberation of bodhisattva-birth, revealing
the miracle of the birth of a bodhisattva which has all [objects] as a basis
for countless eons?'!!

§ 8.2.11. In her reply, the goddess tells the story of the past, stylized as a jataka
(Gv p. 295.9-27; cf. ROBERTS 2023: § 42.92-96; CLEARY 1993: 1393-1394).

Long ago, before millions of eons equal to the dust of ultimate atoms in the
buddha fields, a buddha named I$vara-gunaparajita-dhvaja (“Emblem of the
Lord’s Unsurpassed Virtue”) appeared in the world system called Samantaratna
(“Ubiquitous Jewel”). At the centre of this world system was a world made
up of four continents. In the middle of the continent of Jambudvipa was the
royal capital where king Ratnarci-netra-prabha and his wife, queen Suharsita-
prabhesvara, resided. And justas Mayadevi was the mother of Blessed Vairocana,
so at that time, in the four-continent world called Vicitra-vytha-prabha, queen
Suharsita-prabhe$vara became the mother of the tathagata I$vara-gunaparajita-
dhvaja. She was the mother of the first of all the previous eighty quadrillion
buddhas. And when it was time to give birth, queen Suharsita-prabhesvara
went to Suvarna-puspabha-mandala park, where there was a storied mansion
(kuitdagara) called Subha-ratna-vicitra-kiita in the centre. It was there, inside the
storied mansion, that queen Suharsita-prabhesvara gave birth to the tathagata
I$vara-gunaparajita-dhvaja, holding with her hands the branches of the wish-
fulfilling tree.

§ 8.2.12. Atthe moment of the bodhisattva’s birth (janma-kale) there was present
a nurse (dhatri) named Vimala-sambhava-prabha (“Light of Pure Origin”) (Gv
pp. 295.27-296.2; cf. ROBERTS 2023: § 42. 97; CLEARY 1993: 1393-1394):

As soon as the bodhisattva was born, the lords of the world, having
bathed him with a pot of the most excellent fragrant water, pouring down
amultitude of various fragrant and charming celestial flowers, and having
worshipped him with inconceivable and incalculable most excellent
offerings, placed [the child] on the lap of the nurse, Vimala-sambhava-
prabha. At the same moment as she grasped the bodhisattva with both
hands and embraced him, the nurse, overwhelmed with great joy and
excitement, experienced the bodhisattva’s concentration under the name
“range of universal vision”. With the experience of this concentration,
innumerable tathagatas in the ten directions, residing in different systems
of the world, came into the range of vision.!?

" kivac  cira-pratilabdhas  tvayayam devate aprameya-kalpa-sarvarambana-bodhisattva-

Janma-vikurvitam samdarsayamano bodhisattva-janma-vimoksah / (Gv p. 295.8-9; cf.
ROBERTS 2023: 42.91; CLEARY 1993: 1393).

Y2 tena khalu samayena tasya bhagavato janmakdle vimala-sambhava-prabha nama dhatri
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§ 8.2.13. After saying these words, the goddess made an identification of
the characters of the story as follows (Gv p. 296.5-14; cf. RoBERTS 2023:
§ 42.98—-101; CLEARY 1993: 1394):

At that time Vimala-sambhava-prabha, the bodhisattva’s nurse (dhatri), was
herself the goddess of Lumbini Grove (aham sa tena kalena tena samayena
vimala-sambhava-prabha nama bodhisattva-dhatry abhitvam);

Queen Supraharsita-prabhesvara, the mother of Prince (kumarasya janetrr),
i.e. the Tathagata I$vara-gunaparajita-dhvaja, was herself Queen Maya (iyam
sa mayadevi tena kalena tena samayena supraharsita-prabhesvara nama devy
abhit),

King Ratnarci-netra-prabha, the father, was himself King Suddhodana (ayam
sa raja suddhodanah tena kalena tena samayena ratnarci-netra-prabho nama
raja abhiit).

She said to Sudhana:

Son of a good family, since then I have not been separated from Blessed
Vairocana even for a moment of consciousness, by penetrating the oceans
of miraculous births of bodhisattvas and by penetrating the oceans of
miraculous majesty of guiding sentient beings.'®

§ 8.2.14. This jataka-like story is followed by twenty closing verses spoken by
the goddess of the Lumbini Grove (Gv pp. 296.31-299.16; cf. RoBERrTs 2023:
§§ 42.107-129; CLEARY 1993: 1394-1397).

§ 8.3. Finally, the goddess advised Sudhana to go to Kapilavastu, to encounter
Gopa, a girl of the Sakya clan, and ask her how a bodhisattva should undergo
transmigration in the world in order to bring to maturity (perfection) the sentient
beings.!

pratyupasthitabhiit / jata-madtram ca bodhisattvam lokendra vicitra-surabhi-manojiia-
divya-puspotkarodgaribhih parama-surabhi-gandhodaka-kalasair visnapya tadarhabhis ca
acintyasamkhyeyabhir uttamabhih pijabhir abhipijya tasyd vimala-sambhava-prabhaya
dhatrya anke prayacchan / parigrhitamatre ca tasmin bodhisattve taya dhatrya ubhabhyam
panibhyam amse ca, tatksanam eva sa dhatri mahapriti-pramodya-vega-pratilabdha
samanta-caksur-visayam nama bodhisattva-samadhim pratyalabhata, yasya samdadheh
sahapratilabhat tasmad dasasu diksu nanaloka-dhatu-sthita aprameyas tathagatas caksusa
abhasam agaman / (Gv p. 295.31-32).

3 sa khalv aham kulaputra tata upadaya sarva-citta-ksanesv — avirahita —abhiivam

bhagavato vairocanasya bodhisattva-janma-vikurvita-sagaravataranataya sattva-naya-
vrsabhitavikurvita-sagaravataranataya // (Gv p. 296.14-16; cf. RoBerts 2023: 42.102;
CLEARY 1993: 1394).

"4 oaccha kulaputra, ivam ihaiva kapilavastuni mahanagare gopa nama $akya-kanya prati-

vasati / tam upasamkramya pariprccha — katham bodhisattvena satva-paripakaya*™ samsare
samsaritavyam // (Gv p. 299.24-26). *I read after ms HopGsonN 2, fol. 203a3: satva-
paripakaya, against Gv and ms ASK 6681, fol. 256b7: bodhisattva-paripakaya. Cf. ROBERTS
2023:42.131; CLEARY 1993: 1397.
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§ 8.4. The Gandavyiihasiitra is one of the Buddhist texts that have been
represented in art."> The story of Sudhana’s journey was illustrated in such
remote places as a monastery in the Western Himalayas and a stiipa on the
island of Java, namely in a series of paintings in the Tabo (Ta pho)''® monastery
at Spiti, and in a cycle of reliefs covering parts of the monumental Borobudur
(Barabudur) stiipa'’’. As research has shown, the scene depicting Sudhana’s visit
to the Lumbini-vana goddess cannot be identified at either Tabo or Borobudur.

§ 8.4.1. The detailed description of the Tabo mural depicting Sudhana’s visit to
the goddess of the Lumbini Grove was given by Steinkellner (STEINKELLNER
1995: 7576, Panel XX VII):

The inscription would contain the visit to the goddess of the Lumbint
grove Sutejamandalaratisri'’®. [...] The remains of the inscription may be
legible, but are illegible on the available slide.'”

In Thakur’s description of the panels, which he called Panels XXVIII-XXIX
(THAKUR 2006: 65),

The scene seems to depict the Lumbint grove where Sutejomandalaratisri
was surrounded by twenty million billion good goddesses. She
was expounding there a scripture called sarvabodhisattva-
Janmasamudranirdesa (exposition of the ocean of lives of all enlightening
beings). Neither Sudhana nor the night goddess'?® is visible. The
inscriptional panel too is totally defaced. Immediately below it is another
partially visible panel showing Sudhana in the company of the Sakya girl
named Gopa.

§ 8.4.2. Borobudur.

Jan Fontein after a detailed analysis of the Borobudur reliefs illustrating the
episodes from the Gandavyitha relating to Sudhana’s visits to the eight night
goddesses (the Lumbini-vana-devata was not mentioned by him)'*' wrote that it
is not possible to identify these figures on the reliefs since “none of the reliefs
appears to yield any specific clue to the identity of these female Good Friends”
(FONTEIN 2012: 62).

5 Cf. ALLINGER 2008.

116 STEINKELLNER 1995; STEINKELLNER 1996; KLIMBURG-SALTER 1997; THAKUR 2006.

17 FoNTEIN 2012; FONTEIN 1967: 116-146 (IV. Sudhana’s Pilgrimage on the Barabudur).

118 Recte: Sutejomandalarati$r1 — M.M.

"9 STEINKELLNER 1995, Appendix: Concordance of text, inscriptions, and paintings, no. 42:

SutejomandalaratisrT; cf. STEINKELLNER 1996: 36, 59.

120 Recte: the grove goddess (vana-devatd) — M.M.

121 FoNTEIN 1967: 139 (11 60). Cf. SHASHIBALA, 2015: 262-264.
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§ 9. Concluding remarks

Two themes are presented in this paper: one concerns the name of the place
where, according to tradition, the future Buddha was born, Lumbini-vana, and
the other is devoted to the figure of the forest goddess who assisted at the birth,
Lumbini-vana-devata.

A. Bareau has shown that the name Lumbini hardly appears in the canonical
Pali texts. It was only in the Sanskrit tradition that Lumbin1 became established
as the birthplace of the Buddha. The Sanghabhedavastu contains an argument
about the origin of the name Lumbini. In the Senart edition of the Mahavastu,
the mysterious word *lumbodyana (“lumba park”) appears, where /umba is
supposed to mean the name of a tree or the fruit of that tree. With the help of K.
Marciniak, who prepared a new edition of the Mahdavastu based on the oldest
manuscripts, we were able to show that Senart had misread the expression on
the basis of late Nepalese manuscripts. The correct wording of the expression is
ramyodyana “lovely/beautiful park”.

The figure of the forest goddess (vana-devata) appears (for the first time?) in
an episode in the Mahdavastu, but here she has no connection with the Buddha’s
birth. In the Sanghabhedavastu, the figure of the forest goddess does not appear,
but in the birth episode it is the god Sakra himself who takes the form of an old
midwife and delivers the baby. In the Asokavadana, the forest goddess appears
in person to king Asoka and tells him that she witnessed the birth and heard the
words of the newborn bodhisattva.

The Gandavyitha, on the other hand, describes the wandering of Sudhana, the
son of a merchant, who, in search of answers to the question of how to attain
enlightenment, visits fifty-two “good friends” (kalyana-mitra). These spiritual
guides, many of whom are female characters, give him partial explanations and
then direct him to another “good friend”. Sudhana arrives at Lumbini, where a
forest goddess who has achieved “bodhisattva salvation” resides. She assisted
in the birth of Buddha and, in the guise of an old midwife, accepted the delivery
of the child. Here we have the culmination of the role played by the figure
of the forest goddess of Lumbini in the legend of Buddha’s birth. This issue,
however, would require further in-depth research, explaining the gradual rise in
importance of this figure, its symbolism, its connection with tree worship, and
with the mother figure, Mayadev.
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Abbreviations

ASK  Asha Archive, Kathmandu

ms manuscript

My Mahavastu

PTS  Pali Text Society

Sen.  Senart’s edition of the Mahdavastu (Mv_S)
S.V. sub voce, under the specified word
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1. Introduction

The military victories under the direction of Chinggis Khan and, in the name
of a new ethnonym, Mongols, finally forged a new empire — Yeke Mongyol
Ulus (the Great Mongol State). Meanwhile, the Mongol language, initially an
insignificant dialect spoken by several petty nomadic principalities of eastern
inner Asia, spread rapidly along with the Mongol conquests across a vast
continent stretching from northern China to the Qipchaq steppe and Anatolia.
Hence, as the mother tongue of the dominator, Mongolian, both in oral and
written language, was established as the premier official language. Learning
the ruler’s language, therefore, had a strong appeal to the governed subjects —
especially, to the literati and the low-rank bureaucrats who came from different
cultural backgrounds but were attracted by the obvious advantages of the
language knowledge.'

As one of the regimes shadowed by the threat of Mongol incursion, the Mamluk
Sultanate (1250—1517) was not an isolated island. In fact, population exchange
between the Mamluk and the Mongols occurred continuously. It included two
main routes: via the slave trades from Qipchaq Steppe, i.e. the Golden Horde,
and via the réfugiés and captives, most of whom came from the war against
the Ilkhanate. Despite the overt hostility of the Mamluks as well as the Arabic
Muslims toward the Ilkhanate (1256—1336) and its ally, the Yuan dynasty (1271—
1368), the Mamluk sultan established an effective translation team to take charge
of Mongol affairs. It was based on practical needs, e.g. acting as intelligence
and espionage, serving on diplomatic occasions, etc. Similar to the cases that
occurred in the government of Yuan-China and the Ilkhante, knowledge of
Mongolian language was a political asset in the Mamluk Sultanate.” Translators
and interpreters — usually recruited from the Mamluk military corps, were
assigned to positions at the court, or, included in the sultan’s intimate circle.

In summarising the role that the pastoral nomads played in the cross-cultural
exchanges during the Mongol era, Allsen identifies them as the chief initiators,
promoters and agents of the exchanges (ALLSEN 2001: 211). The situation in
the Mamluk Sultanate is likewise. Due to linguistic and cultural affinities,
acquisition of the Mongolian language for the Mamluk elites, who were
mainly of Turkish origin, was not a difficult task and these Mongolian speakers
usually acted as intermediaries and agents in the diplomatic and commercial
contacts with the different Mongol regimes. Through daily communication, the

' Given that there are numerous contributions, I highlight the exemplary studies. As an overview

on the language policy in the Mongol Empire and the successive Chinggisid states, see X1A0
1999, Smvor 1982, HonNG 1990. As for the language contacts and the mutual influences
between the Mongolian and Persian-Arabic, see POPPE 1927, DOERFER 1963—-1975, GOLDEN
2000.

2 On the position of language specialists at the Mongol court, see ALLSEN 2000: 30—40.
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influence of the Mongolian language permeated the Mamluk court, the military
schools and barracks (al-tibaq). A typical case was name-giving practices, that
is, Mongolian names bestowed to the mamluks of non-Mongol origins (YOSEF
2021: 59—-118).> Furthermore, serving as a means of access to information for its
principal opponent, the perception — sometimes displayed via stereotypes — of
the Mamluk society concerning the Mongol Empire was to some extent shaped
by the introduction of Mongolian speakers and therefore inevitably influenced
by their cultural preferences.

The complexity of the linguistic landscape in the Mamluk Sultanate has
attracted the attention of researchers. However, most discussions so far have
focused on the linguistic contacts between Qipchaq Turkic and Arabic as one of
the most important issues of Turkicisation in the medieval Middle East.* This
phenomenon is reasonable. Compared to the allogeneic Turkic-speaking elites,
in Mamluk society, Mongols and Mongolian-speaking people were a minority
community and, on the other hand, the Mamluk chronicles and biographical
dictionaries only supply fragmentary depictions of the language competence of
the civil and military elites. As for the Mongol people living in the territories of
the Mamluk Sultanate, existing studies revolve around questions of the origin
of the Mongol Mamluks and their role in the political arena (AyaLoN 1951,
NakamacHt 2006, AMITAT 2008).

In view of this, the current contribution will deal with several cases of the
mamluks who served as Mongolian interpreters and spoke the language in
an intimate circle, followed by reflections on how language competence and
language learning bound a minor ethnic group together with a medieval
immigrant society. Based on the information recorded by contemporary Arabic
writers, it is possible for us to trace the life and career of many particular
personages.’ The author tries, more or less, to provide a glimpse into the active
scene of the Mongolian translators and interpreters serving in the Sultan’s
court. Besides, the relationship between the spread of the knowledge of Mongol
history and language education is also worth investigating. In the meantime,
my discussion will feature a comparative perspective with the western and
eastern parts of the Mongol Empire. Therefore, to begin with, the systematic
records of the routine duties of the Mongolian interpreters in the divan al-insha’
(Chancery Bureau) will be introduced, as well as the Chinese sources written
during the Yuan Dynasty.

In this article, I will distinguish between the “Mamluk”™, the sultanate reigning in Egypt, Syria
and Hedjaz, and the “mamluk” (with italics), the military slaves.

EycHENNE 2013: 153-188. An anthroponomastic dictionary which focuses on the Turkic
personal names appearing in the Mamluk sources is contributed by RAsoNyr and Baski 2007.
A brief introduction of historiography and historical sources of the Bahri Mamluk period is
given by LiTTLE 1979.
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2. Mongolian in the Ilkhanate: a parallel case

In Central Asia and Iran, the initial interpreters who were proficient in
Mongolian appeared even before Chinggis Khan ascended to the throne in
1206. His earlier Muslim followers, for instance, Hasan ([F[§{, Asan) and Ja‘far
Khvaja (fL./\ 52K, Zha-ba-er-huo-zhe), very likely, talked to Chinggis Khan
in the latter’s mother tongue. In Ogedei’s time, a centralised bureaucracy was
formed, including an office of the secretary, which was under the leadership of
the Ulugh-bitigchi (the chief scribe). Hiilegii, who established the Ilkhanate after
the fall of Baghdad in 1258, brought the Mongol chancery practice into his state,
which spanned much of the Iranian plateau and Mesopotamia. As al-‘Umart
said, although Hiilegii intended to maintain the status quo, the people around
him “emphasised everything in the way of Mongolisation™. The impact of the
Mongols on the bureaucratic institution is apparent. Hiilegii installed an office
of the bitigchi (scribe) in his chancellery, to deal with the secretarial services in
Mongolian and Turkic languages, and even replaced the position of diwan al-
insha' wa’l-tughra (office in charge of incoming and outgoing correspondence),
traditional in Islamic governance (SPULER 1955: 240-241; LAMBTON 1988: 58).

There is no denying that in Ilkhanid Iran, Mongolian was the first official
chancellery language in the initial period and was thus used officially and
colloquially. Besides, there are several official letters in Mongolian issued by
Ilkhan, and it is reasonable to assume that there should be more epistles written
in Mongolian, or, with a Mongolian translated version (MOSTAERT and CLEAVES
1952). A similar situation also occurred in the correspondence with other
Chinggisid states, e.g. the Golden Horde (VAsARY 2005: 120; FAVEREAU 2007).
After the 1300s, as Vasary pointed out, Mongolian began to wane both in the
public sphere and in private use. Yet, bilingual documents and Uyghur-script
Mongolian were continued down to the Jalayirid era (1336—1431) (VAsSARrY 2016a:
142-146). Therefore, mastering the Mongolian language for civil officials (i.e.
“the men of the Pen”) in the court circle became an essential skill. Also, given
that the linguistic landscape of the Ilkhanate is quite complex, multilingualism
was not only a means of communication but a daily reality.

When an Ayyubid vassal, Mulk ‘Aziz b. al-Mulk al-Mughith, the lord of Karak
visited the Mongols’ camp in 658 AH / 1259—1260 cE, his cousin — son of the
Lord of Hisn Kayfa, served as a Mongolian interpreter in his conversation
with Toquz Khatun, Hiilegii’s chief wife (Ta rikh Majmi’ p. 105). Ibn al-Fuwatt
(1244-1323, full name Kamal al-Din Abii al-Fadl ‘Abd al-Razzaq al-Shaybani
al-Hanbal1), a librarian of the royal library in Baghdad, collected abundant
information to record such a polyglot situation in intellectual circles of the Ikhan’s
court (AIGLE 2008-2009: 17). Mahmud Yalawachi al-Khwarzm1, a Muslim

®  Translated from the German text as given in LEcH 1968: 102.
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from Central Asia who was assigned as a city governor in Chinggis Khan’s
time, and then held the high position in the “Mobile Secretariat for Yanjing
and Other Places” (yanjing dengchu xingshangshusheng, ¢RI TIHER)
after the enthronement of Mdngke, was described by Ibn al-Fuwati as able to
“write in Mongolian, Uyghur, Turkic and Persian, and speak in Chinese, Indian
and Arabic”” The aforementioned depiction is impressive and raises further
questions in the meantime, because there is no other documentation proving
that Yalawachi knew Chinese and Indian — in this context probably referring
to Sanskrit. Therefore, Ibn al-Fuwatl might exaggerate Yalawachi’s polyglot
competence, due to the latter’s reputation in the Islamic world. Nevertheless,
his depiction illustrates a linguistic landscape under Mongol domination.
There are four written languages — the most important of which is undoubtedly
Mongolian — that correspond to the principal languages used to communicate
with the Mongol rulers and their “various foreign assistants” (semu, f2H) in
daily affairs. As for the three oral languages, they relate to the three intellectual
communities that served the Mongol Khan, i.e. Confucian, Buddhist monks
and Muslims. Sa‘d al-Dawla (1240-1291), a Jewish minister who won favour
with Arghun Khan (r. 1284-1291), likewise is mentioned as a man fluent in “the
languages of these territories which adjoin and interlock with the Mongols and
Turks” (mukhalahat va mujavart-i mughil va turk malik-i in zaban-ha shuda).®

In the provincial administration, the performance of Mongolian-speaking
officials was active too. Ghiyath al-Din Qutluq Bek, an amir from a Kashghari
merchant family, served Urliq noyan as his companion in Baghdad and knew
Persian, Turkic, Mongolian and Chinese.” In addition, the “Scribe” (katib)
Mujahid al-Din’s experience is typical in the initial decades of Ilkhan’s era.
During the fall of Baghdad, he and his father were captured by a commander
Sunghiichaq (asiran ma'a al-amir Sunghijjag). The latter was a Mongol
commander from a Suldus lineage. He, together with Baiju and Buqa Temir,
attacked and took control of the western side of Baghdad in 1258 (Jami u’t-
tawarikh vol. 2, 495). As Sunghiijaq’s personal captives, Mujahid al-Din and
his father were taken to Maragha. During the days when they settled there,
he accompanied a Uyghur scholar and bakhshi (al-bakhshiyya, “scribe”), and
learnt about writing with the Uyghur script (al-khatt) and their language.”” In
the above context, the “Uyghur script” doubtlessly refers to Mongolian, which
uses the same script as the Uyghurs. Under the Mongol ruler, it was an ideal

7 Al-Algab vol. 3, 192, no. 2472: yaktubu bi-l-mughiliyya wa al-uyghiiriyya wa al-turkiyya wa

al-farsiyya wa yukallimu bi-I-khitayya wa al-hindiyya wa al- ‘arabiyya. Trans. mine.

Tarikh-i Vassafp. 236. Regarding his biography also see Nasa im al-Ashara p. 108.

o Al-Algab vol. 2, 448, no. 1785; As for Artq, the Mongol emir in Baghdad, see A/-Hawadith
al-Jami ‘a p. 313.

10" His full name is: Mujahid al-Din Abii al-Fada’il Sad-mard b. Nasirat al-Din Baghdi b. Baha“
al-Din Urghshi al-Baghdadi. 4/-4lgab vol. 4, 366-367, no. 3995.
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method to promote social status through his language skill. The lower-class
upstarts, who relied on their Mongolian knowledge, displaced the former local
elites, and this situation — as Juvaynt’s (1226—1283) bitter comment describes —
“the Mongol language in the Uyghur script, and that, in this present age is the
essence of learning and proficiency” (BoyLE 1997: 523).

In Ilkhanate, two terms referring to Mongolian-Turkic secretaries frequently
appear in historical sources, as bitigchi and bakhshi. Although the definition
of the term bakhshi originally meant the Buddhist monk in Old Turkic, during
the 13th—14th century, the meaning had already evolved to refer to not only the
Buddhist monk or Shaman but also the “Mongolian scribe”, especially when
this title appeared in administrative documents. In such contexts, the term
bakhshi is utilised as the synonym of katib, munshi and muharrir, all these
Arabic-Persian terms referring to the Persian secretary (VAsARY 1987: 120—
121). Nakhchiwani Muhammad b. Hindtshah (also known as Shams-i Munsh1
Nakhchivani, 1293-1376), the compiler of the Dastir al-katib fi ta’yyin al-
maratib (“‘Manual of the Scribe for the Affixing of Ranks”, compiled circa 1365,
hereafter cited as DK) — an anthology of Persian insha“ style, collects three
commissions of the Mongolian bakhshis (Uriik, Toghay, Qutlugh Biiqa). There
are detailed depictions of bakhshi’s rights and duties. The first commission,
entitled “Appointment of the Bakhshis (scribes) for writing the decrees in
Mongolian”, noted:

As one of these kindnesses [of the Majesty], we know that to every
community, the decrees must be issued and produced in their own
languages, so that they will easily understand the content of those
[decrees]. Thence, in the Islamic City, Baghdad, and in the rest of the
country of Arab Iraq (bilad-i ‘Iraq-i ‘arab), the decrees are produced in
Arabic; in Persian communities (a'@jim), in the mountainous areas and the
low-lands of Fars (bildd-i jibal va biga‘-i furs), it is necessary [to produce
the decrees] in Persian; as for the Mongolian and Turkic communities,
likewise, the decrees dispatched in their customs and with their letters (bi
al-sana va khutit-i ishan) are easily to be understood.

[...] He (bakhshi) will write the content of the royal decrees (ahkam-i
yarligh-ha) issued] to the regional governor, the commanders of
myriarchs, the chiliarchs and the centurions, and [write] all the other
kinds of judicial documents. To make it apparent, he should confirm
the meaning with an abridged summary, so that from the entire content,
anything minute will not be lost. Thus, while the arrival of decree for
being read publicly, it aims to be understood rapidly. If some Mongols
and powerful men (mughiilan va mutaghalliban) oblige him and make
him write something which is far off the way of justice and the law of
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vasa and yasaq (i.e. “the law and ordinance”),"" by compulsion, he does
not heed such [requests]."?

Needlessly to say, the bureau of bitigchi and bakhshi and their function were
inherited from a prototype of the central administration in the time of the Great
Mongol Empire. We can easily point out that a similar function already existed
in the secretariat under the leadership of Chinggai (Zhenhai $£5), a Christian
of Uyghur background active in Ogedei and Giiyiik’s reigns. A Chinese envoy
noted that, “they (i.e. Mongols) use the Western writing under Chingai’s
direction”."

In Chinese context of the Yuan dynasty, a parallel term “Mongolian translation
official” (mengguyishi, Z575%£5%) frequently appears in historical sources,
and — according to the Official History of the Yuan Dynasty (Yuanshi JC52,
hereafter cited as YS) — the translation official was installed in each rank of
the bureaucratic institution with a fixed staffing level.* As Nakhchivani
recorded, after bakhshi composes the official document, “he should confirm
the meaning with an abridged summary”. Coincidently, such an obligation also
appeared in the practice of the Yuan chancellery. In the Yuan dianzhang (JTHL
%, “Institution of the Yuan Dynasty™), a relevant term shimu (255, “outline”)

" The term “law” in classical Mongolian is jasag and in the medieval Persian-Arbic sources

was transliterated as yasa and ydsdaq randomly. (DOERFER: 1963—1975: vol. 4, 71-81) In the
article I use transcription of yasa because it is commonly used in English-language literature,
but in the translations of primary sources I keep the original transcription of yasaq. As for
the definition and the distinction of the Turkic-Mongolian terms, yasa and yasaq, see VASARY
2018: 68, n. 28, 29. But in another article (VASARY 2016b: 164), he said, “yasa and yasagq are
actually the same notion, the first used in Muslim (Turco-Persian) sources, the second being
the original Turco-Mongol form. Consequently, no distinction can be made between them.”
However, I tend to regard it as a formulaic expression, which usually appears in a scenario
where people need to invoke the Yasa of Chinggis Khan. Several variants of this phrase are
also familiar to scholars, including the “yasa va yusian”, “yasa va tira” and “yasa va bilik”.
Or, to be aligned with the writing style in Persian, one of the Turko-Mongolian words in the
above phrase is replaced by an Arabic-Persian synonym, for instance, gava ‘id, qaniin and
siyasa (all these terms mean “law, rule”), etc. Although no distinction can be made between
them, it is — at least in a Turkic-Mongolian context — a solemn testimony to emphasise the
legitimacy of the law to which people resorted.

12" DK vol. 2, 39-41; trans. mine.

“Among the Westerners, they use the Western writing under Chingai’s direction.” 7753 [E][=]
%, RIAMEES, $8%8F . Heida shilue p. 61). In here, I use Atwood’s translation and
according to his comment, the term “Huihui” later came to mean “Muslim”, but in the Yuan
era it was used for all people from the West with a more or less “Caucasian” appearance.
“Western writing” (huihuizi, [8][8]57) refers to the basis of the Uyghur-Mongolian script.
Atwoob 2021: 106.

Wherever the official Mongolian translator is appointed, each order issued from the hundred
offices within and outside the palace, must be written in Mongolian script [as well as in

Chinese]. FEASNT SIELSE AN, ARELE, WLSEFER (YSp. 2615).
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is defined as “to summarise the official documents in Mongolian letters”,'> and
later, this obligation was extended through the entire government apparatus,
from the Central Secretariat to the local government. Gakusho Nakajima
supplies evidence according to documents found at Qara-Qota (GAKUSHO
2009). It reveals that in both the Ilkhanate and Yuan dynasties, the chancery
practice, to a certain extent, shares a common experience. In Ilkhanate, this
can be illustrated from a Vagf document of 1272, which was addressed to Nar
al-Din b. Jaja, for protecting his endowment in Anatolia from the potential
seizures of Mongol soldiers, and was concluded with a Mongolian summary
(TEMIR 1959: 59-165).

To compose the diplomatic letter is bitigchi and bakhshi’s duty too. The
diplomatic letter addressed to Mamluk Sultan and the latter’s response are
written in Mongolian, usually attached with an Arabic version (al-Ta rif p. 47;
Subh al-A'sha vol. 7, 294). Given the enduring influence of the Mongol Empire,
which lasted even after its dissolution, the Mongolian language continued to be
used as a lingua franca on diplomatic occasions. In the earlier contacts between
the Ming and the Timurid empires, both Hafiz-i Abrii and Samarqandi report
the official correspondences sent by the Ming Emperor included three copies,
in Persian, Chinese and in “Mongolian script” (khatt-i mughili), though the
content of the three letters is the same. In addition, the list of the animals and
gifts —usually constituted by nines or multiples of nine — were also made in “all
three languages and with three scripts” (bi har sa zaban va har sa khatf)."* Even
down to the year 1453, an edict issued by Emperor Jingtai (%%, r. 1449-1457)
to the “leader” (foumu, BEH) of Lar (i.e. capital of the district of Laristan, in
Iran), Yanglirgi, was composed in Mongolian, although Mongolian was not
a native language of either side in this diplomatic exchange (CLEAVES 1950).
The situation in western Asia is similar. One of the mamluks of Sultan al-Zahir
Barqiq (r. 1382-1399), Mankli-Bugha al-Salah1 al-ZahirT who “was good at
reading in Mongolian”, was dispatched as an envoy to Timur in 799 AH / 1396
CE."”

Given the visible benefits, the Mongolian language attracted non-Mongols
seeking a position in the government to acquire it. Mastering Mongolian supplied
(non-Mongol) subjects with access to the ruling class, that is, the Mongol rulers
and their companions. Among them, Uyghur people had a natural advantage,
due to the relative similarity of their language with Mongolian. A Yuan author
concludes, “the Gaochang [i.e. Uyghur] people of the present day are honoured

15" “Each document [between Central Government institutions] must include the outline of files

in Mongolian script.” NA{TH XTI FIEEASZEH (Yuan dianzhang vol. 2,
524).

16 Zzubdat al-tavarikh vol. 2, 699; Matlag vol. 3, 266.
7 Al-Manhal vol. 11, 286; Ta rikh Ibn al-Furdat vol. 9, 453; Yoser 2021: 106 n. 263.
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far more than other nations, due to their language and writing abilities™."*

Likewise, when Hiilegii departed on his western campaign, he took a certain
number of Uyghur intellectuals along with the expeditionary forces. Most of
them were recruited from his own fief in Zhangde (82{E, today’s Anyang, in
Henan Province) and the fiefs of the Toluid family, i.e. Zhending (E.iE, today’s
Zhengding, in Hebei Province). Later, several of them stayed in Iran and were
appointed local governors in southern provinces. For example, Vankiant, with
a Chinese name Wanjianu (£#52741), who came from the group of Hiilegii’s
“initiate amirs” (umara’-i mulazim), was assigned as fully fledged governor
(hukiimat-i kullt) of Fars (Miya 2010: 178). Unkiyani was dismissed in 1271,
and his successor Sunghiichaq Aqa (or Stinchaq, Mongolian Su’uncaq) was
a Ughur bitigchi, too (CHEN 2019: 11-25). In the time of Arghun Khan, Shish1
bakhshi, a senior Uyghur courtier was dispatched to Shabankara as shilina, i.e.
the overseer of a city (Majma’ al-ansab pp. 180—181).

Besides, local Muslims in the [lkhanate also held the post of bakhshi, i.e. taking
charge of the Mongolian interpreter. A typical case is: Muhammad Bakhsh1
(full name Muhammad b. ‘Umar b. Hasan b. Mahmiid b. ‘Abd al-Ghafur al-
Samarqandi), a polyglot scribe, who completed a copy of Juvaynt’s Tarikh-i
Jjahangiisha on 26 May 1324 (1st Jamadi II, 724), wrote the verses in four
languages (Arabic, Persian, Mongolian and Turkic) (bE RACHEWILTZ 1969;
GanDJEI 1970). As Tourkhan Gandjei pointed out, Muhammad BakhshT might
be no more than a copyist of these verses, but it is enough to prove that he was
a proficient scribe (bakhshi) in all the four languages above and with personal
curiosity in Turco-Mongolian literature as well. On the other hand, the people
who associated with the Mongols, via verbal communication, were easily
influenced by the aliens’ living style and manners.

Mongolian words permeated daily life, especially in Persian slang. Even for
contemporary Persian literati, inserting Mongolian words in their literary works
is a prevailing style. A poet, and satirist living in the early era of [lkhanate, Pur
Baha’ Jami in his famous “Mongol Ode”, which was dedicated to ‘1zz al-Din
Tahir Farytmadi, vizir of Khurasan, cited a wide range of Turko-Mongolian
technical terms, for illustrating a vivid scene of Persian life under Mongol
domination (MINORSKY 1956). Even erudite authors, e.g. Vassaf al-Hazrat and
Majd-i Hamgar, who were not known for their polyglot competences, could
not forbear ornamenting their prose and verses with some Mongolian words
(Majmit ‘a-yi Ash ‘ar-i Vassaf al-Hazrat p. 74; Divan-i Majd Hamgar pp. 622—
623). A similar phenomenon is also seen in the jestbook by a post-Mongol poet,
‘Ubayd Zakant’s (full name as: Khvaja Nizam al-Din ‘Ubayd Zakani, d. ca. 770
B NSEE YNBSS FEY A M. See, “Epitaph of the Great Zongzhengfu

Yeke Jaruyci, King of Gaochang” (dazongzhengfu yeke zhaluhuochi gaochangwang
shendaobeiming, R IEIFFHL AT ALE K RS & FHERRER). Yiiji Quanji vol. 2, 1068.
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AH / 1370 cE) jestbook, Rasala-yi dilgisha (“The Joyous Treatise™) (Rasala-
vi dil-giishd p. 86). It seems to have been a welcome prevalence in the circle
of Persian literati to which the aforementioned authors belonged, since these
foreign words “which from military camps and market-places” endowed their
works with an exotic shadow (MINORSKY 1956: 261).

For the common population, a basic knowledge of Mongolian had some benefits,
too. Several bilingual glossaries come down to us, e.g. a Turkic and Mongolian
vocabulary included in the zoological section of the Nuzhat al-quliib (“ Adornment
of Hearts”), and a manuscript found in Kaitak (in Dagestan, southern Caucasus)
scribed in 1647, reveals how knowledge of the Mongolian language penetrated
into the local society (PELLiOT 1927; PELLIOT 1931). Likewise, the Zarni
Manuscript, a Mongolian-Persian lexicon found in Afghanistan and edited by
Iwamura, to a certain extent, reveals a heritage language that can be traced back
to the Mongol era (IwAMURA 1961).

For contemporary Persian writers, the terms Mongol and Turk are interchangeable.
In most cases, the author tends to use Turk rather than Mongol to designate
these nomadic conquerors who came from the East. This is not only due to
the longer history of the Turkic people migrating to Iran than the Mongols,
but also the stronger influence of the Turkic culture in Iran after it took root in
these new territories. As an example, Vassaf mentioned Ghazan Khan’s envoy
Noqai, who, when he took an audience at the Palace of the Yuan Emperor,
“knelt and considered a salam sufficient with Turkic ritual” and replied to the
Emperor in eloquent Turkish (Qru 2020: 162). The author sometimes chose the
term Mongol just to emphasise people’s ethnic background. Or, when the terms
Turk and Uyghur appear together in the same context, the latter one, Uyghur,
more likely means the Mongolian (script or language). Ibn al-Fuwati once met
a man in Sultan Oljeitii’s (r. 1304—1316) army, named Qutb al-Din Abi al-Fath
Muhmmad b. Hamd Tayanki al-Khwarazmi, and said this person who “served
in the ministers’ office wrote with Uyghur, Turkic and Chinese (al-khitd’iyya)
perfectly”.! In this context, Uyghur doubtless refers to Mongolian written in the
Uyghur script.

3. Mongolian speakers among the Mamluks

The military system of the Mamluk Sultanate was claimed to have continued
and reformed the institution of the later Ayyubid period, based on the manpower
that was constantly imported from the steppe areas outside the Islamic World.
Later, a reformation of the military and administrative structure took place
during Sultan al-Zahir Baybars’ (r. 1260-1277) reign. The general structure
of the Mamluk forces, as seen in Ayalon’s exemplary studies, was constituted

19 4L Algab vol. 3,422, no. 2885. In this critical edition, Tayankd is misspelled as Tanikd.
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of three main parts: a) Royal Mamluks; b) Amir’s mamluks; and c¢) the troops of
the free corps. The young mamluks, mainly imported from the Qipchaq Steppe
and Caucasian lands, were purchased and set free by the ruling sultan (AYALON
1953: 204). Thereafter, they converted to the Islamic faith and received military
training, and therefore developed a profound loyalty toward their master and
liberator (ustadh). In the meantime, the bond of khushdashiyya, i.e. “brothers-in-
arms”, linked all the mamluks that belonged to a single master. The relationship
between the senior and junior mamluks of the same household was regarded as
that of agha and ini (pl. aghawat, iniyyat, Turkic, elder and younger brother),
very similar to those of a family (AvaLoN 1987; LEvaNONI 1995: 14; YOSEF
2017: 18-19). Given that most of the mamluks spoke allogeneic Turkic dialects,
it follows that in Mamluk Egypt, the populations were divided into the Turkish-
speaking military elites and the rest of the Arabic-speaking people.

Unexpected evidence indicates, however, that some traces of the Mongols
appeared in Mamluk Cairo even before the first encounter between two states
on the battlefield. Kolbas introduces a Mamluk mint of 651 AH/ 1251-1252 CE,
with a personal name “Ilqay "Ali”, and gives a hypothetical biography of the
career of this person. She suggests that [lqay ‘Ali is a Mongol treasury officer
who was sent to organise vassal coinage in Georgian and Rum Seljuq territory
in 645-646 AH / 1247-1248 ck, and then offered his services to the Mamluks
(KoLBas 2022: 1-11).

On 25 Ramadan 658 au / 3 Sept. 1260 cE, the Mamluks, led by Sultan Qutuz,
defeated a Mongol army under the command of Ket-Buqa at ‘Ayn-Jalat, in
northern Palestine. This victory finally stopped the momentum of the Mongols’
western march, and unexpectedly facilitated the initial diplomatic connection
between the Mamluk and the Golden Horde, two sworn enemies of Hiilegii
and his newly founded regime (FAVEREAU 2018: 13—40). Afterwards, a number
of the Mongols entered Egypt, as refugees (wafidiyya, pl. wafidin), defectors,
and, mostly, slaves. The wafidiyya Mongols mainly belong to troops of the
Jochid, consisting of the soldiers of Oyirat ancestry (LANDA 2016). The Mongol
soldiers were integrated into the regiment of Bahriyya and their female relatives
were married to the Mamluk Sultan and nobles (AYALON 1951; NAKAMACHI
2006; Amrtar 2008: 126-130). In view of the number and influence of the
Mongols during Baybars’ reign, some Arabic writers stated, perhaps with
a certain exaggeration, “al-Malik al-Zahir (i.e. Baybars) [...] acted according to
the principles of the Mongol kings and most of the laws of Chinggis Khan as

yasa’.»

20 Al-Nujam vol. 7, 182-185; al-Khitat vol. 2, 221. Here I cite Levanoni’s English translation
(LEvaNONI 1995: 6).
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In Sultan Qalawtn’s (r. 1279-1290) era, the Mongols became the second
most important ethnic group among the Mamluks besides the Turkic people.
Not only the constant Black Sea slave trade, but also the civil war among
different Chinggizid states, e.g. the Ilkhanate-Golden Horde conflicts and the
war between khan Toqta and Noghay, etc., brought a considerable number of
the Mongol slaves into the Mamluk Egypt. After Qalawiin, Sultan ‘Adil Kit-
Bugha (1294-1296), an Oyirat Mongol, was even installed on the throne of the
sultanate. Kit-Bugha’s partiality for the Mongol is apparent. As Little pointed
out, at that time, occasionally, “the consciousness of being Mongol outweighed
the traditional Mamluk loyalties” (LiTTLE 1970: 126). Kit-Bugha’s reign was
short. He was deposed by the disgruntled Mamluk elites. Yet, the influence of
the Mongols continued to increase.

Qalawiin’s son, Sultan al-Nasir Muhammad (r. 1310-1341), made no secret of
his partiality to Mongol customs. During his third reign, several of the highest
rank mamluks in his court were Mongols, or behaved like Mongols. One of his
favourite amirs, Sayf al-Din Bashtak al-NasirT, originally came from the Golden
Horde. He arrived in Egypt because Sultan al-Nasir once asked a slave trader,
Majd al-Din al-Sallami, to bring a mamluk who resembled Abt Sa‘1d (r. 1315—
1335), the last Ilkhan. Therefore, Majd al-Din al-Sallami introduced Bashtak
and brought him to the Sultan’s court.”’ Bashtak’s political opponent, Sayf al-
Din Qawsiin al-NasirT (or named Qawstin al-Saq), also came from the Golden
Horde. Qawsiin was known as one of the few of Sultan al-Nasir’s amirs who had
colloquial and writing competence in Mongolian, and his manner and actions,
in various aspects, expressed a deep Mongol influence. Some contemporary
authors depict his arrival in Cairo thus: “he would ride like the Mongol kings,
escorted by 300 horsemen in two lines, each line preceded by a man beating
a qubuz or Mongol drum”.?> At the wedding ceremony of the Sultan’s son Antik,
Qawstin supplied fifty horses for eating meat and making gumiz, an alcoholic
brew made by fermenting mare’s milk (IRwiN 2010: 1-2). The honourable status
of Sultan al-Nasir’s Mongol-mamluk reveals the extent to which the Sultan was
attracted by Mongol culture. This is, probably, the reason why the Arabic author
in the post-Qalawtnid era, e.g. al-Maqrizi, described the Sultan al-Nasir’s
period in such a distorting way. He said: “Egypt and Syria became crammed
with the Mongol peoples and their customs and manners spread there” (AYALON
1973: 111).

The positive integration of the Turkic people and Mongols resulted from their
millennial symbiosis in Inner Asia. According to Nakamachi’s inventory, there
were altogether twenty-four defections from 1262 to 1337, the eve of the collapse
of the Ilkhante. Twenty-four Wafidiyya commanders’ names and their military

2L AlA yan vol. 1, 691. Al-Durar vol. 1, 478. Rihlat Ibn Battiita vol. 1, 361.
22 Al-Sulitk vol. 2, 615; trans. VAN STEENBERGEN 2001: 454.
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ranks were recorded in Mamluk sources (NAKAMACHI 2006: 66—67). Compared
to the majority of Mongol-mamluks who remained in their modest ranks and
left merely ambiguous traces in the historical accounts, several prominent
personages reached a higher status — even including one sultan, in various ways.
Just as in Sultan al-Nasir’s own words, “the Mongol and Turks are now one
people (jins wahid)” (AyaLoN 1973: 121-122).

3.1. The Mongol language in the Mamluk

In Mamluk society, different languages mark different origins and classes of the
speaker. On the one hand, the Turkic language in allogeneic dialects, especially
Qipchaq Turkish, in the period we discuss, represented a common language
among the military elites and in contrast to it, Arabic was the language of civilians
and the administrative and religious elites. On the other hand, considering that
the Sultan’s private mamluks (khassakiyya, bodyguard) were selected according
to their ethnic origins, some minority languages, therefore, continued to display
a social bond, to maintain ethnic solidarity (AyaLoN 1953: 214 n. 6).

In the Mamluk administrative institution, the secretariat — especially, the
department of interpreting — was a place gathering the polyglot officers in
charge of the official documents and diplomatic correspondence of the sultan.
This might have been due to the scattering of the population caused by the
Mongol conquest of the Eurasian continent. To compose official letters and
decrees in several languages, or to translate them from one language to another,
the establishment of this agency was therefore necessary for an Empire with
people from a diverse variety of ethnic backgrounds. In comparison with the
dominant status of Chinese in East Asia and Arabic in the “Abbasid government,
a multi-lingual chancellery practice first took precedence in the central minister
office of the Mongol Empire, and then, was imitated by contemporary rulers.
Juvaynt describes the scribes of diverse origins, e.g. Persian, Uyghur, Khitai,
Tibetan and Tangut, in Mongke Khan’s office who wrote the governmental
documents in different languages (BoyLE 1997: 607). Gradually, this tendency
of multilingualism in chancellery practice spread from the core of the Mongol
Empire to the realms located on the fringe area, from the Black Sea to Yemen.

The diplomatic correspondence of the Mamluk addressed to the Golden Horde
and the Ilkhanate was usually composed in two versions, an Arabic version in
which content was accepted by the Sultan, and a Mongolian translation. Sultan
Baybars’ first mission to Berke Khan, dispatched in 1262, carried an Arabic
letter and its Mongolian translation drafted by Sirghan Agha, a wafidiyya
Mongol commander (al-Rawd p. 138; FAvEREAU 2018: 43). Later, al-‘Umart
introduces the process of drafting diplomatic correspondence during the reign
of Sultan al-Nasir, as:
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The form of correspondence to [the Khan of the Golden Horde] — if it
is written in Arabic — is [the same] form as written to the ruler of Iran
[i.e. the Ilkhan], as has been mentioned. But most of the time it is
written in Mongolian (bi-I-mughuli), for which is responsible Otemis
al-Muhammadi, Tayir Bugha al-NasirT (also spelt as: Zahir Biiga al-
Mughuli), the translator *Arghuday (ARGDAQ) and Qawsiin al-Sag1.??

Otemis (his full name in Arabic sources as: Sayf al-Din Aytamish Muhammadr)
was the chief member in charge of drafting the diplomatic letter to Ilkhan Abu
Sa‘1d. However, the transliteration as “Aytamish” must be ruled out. In classical
written Mongolian, if the mid vowel 6 is the first letter or in the first syllable of
a word, it requires the stroke of the -i added under the # (GRoONBECH and
KRUEGER 1993: 57). During the 13th—14th century, Persian/Arabic scribes
followed this rule when they transliterated the Mongolian word with Arabic
letters. Therefore, the mid vowels ¢ and ii were usually transliterated as waw (if
it is the first letter, alef should be added) plus ya ‘ (s +3!).>* Therefore, although
his name appears in the Mamluk sources as “Aytamish”, it doubtlessly should be
identified as “Otemis”. Otemis is a Uyghur Turkic word, deriving from the verb
Otd-/odd- (“to carry out an obligation”) and therefore he is presumed of Uyghur
origin.” One can also find a parallel Chinese form in the YS as yuedemishi (H
fyksk, i.e. Odemis) (YS pp. 274, 278). Given that he had adapted the spelling
of his name in Qipchaq Turkic, it seems very likely that he came to the Mamluk
sultanate — where the western Turkic occupied a dominant position— at a very
young age.

As for the third person, his name “ARGDAQ” (&%) is perplexing. I tend
to identify it as “Arghuday”, i.e. Otemis’ brother Sayf al-Din Arqutay. Since
in Arabic transliteration, the alef in initial position can designate any vowel
and gh- and ¢- are interchangeable. The pronunciation #- in Uyghur or Qipchaq
corresponds to d- in Oghuz Turkic (Amrtar 2007: 271-272 n. 36.), and the last
letter gaf, most likely, is a typo of ya ‘. Arqutay derives from the Mongolian
person’s name “Uru’udai” (or Uryudai), and its transliteration in Chinese is

2 Al-Ta rif pp. 62-63. Here I quote Amitai’s translation, AMrta 2008: 137.

24 Abundant cases can be found in the Shu ‘ab-i panjgana (“the Five Genealogies™), which is
identified as Rashid al-Din’s works. In this work, each name of the Chinggisid members (e.g.
Khan, prince and princess) is recorded in the Mongolian scripts and Arabic letters (Shu ‘ab-i
panjgana).

Otemi§’ biography is included in several Mamluk biographical dictionaries, as: al-A yan vol.
1, 634; Kitab al-Wafi bi-I-Wafayat vol. 9, 249; Al-Mugqaffa al-Kabir vol. 3, 335-342; Al-
Manhal vol. 2, 291. For the etymologic discussion of the name Aytamis, see RAsoNyr and
Baski 2007: 25. The authors identifed that the etymon of Aytamis derives from Turkish “to
say (sagen, sOylemek)”. But I have to reject Rasonyi and Baski’s presumption, because based
on Otemis’ personal Mongolian signature, Cleaves has already pointed out it is Ugyhur Turkic
(CLEAVES 1953: 485; RyBarzki 2006: 36). For studies on his biography, see LITTLE 1979:
347-401; Amitar 2007: 264-275.

25
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Uluwutai (JLE JL5).20 As al-Safadi’s recorder, both Arqutady and Otemis,
spoke “Turkish” (/isan al-turk) and were fluent in the Qipchaq language (/isan
al-qibjaqr), and the Sultan consulted them about the “Yasa” that was prevalent
among the “Turks” (Kitab al-Wafi bi-I-Wafayat vol. 8, 233). Here, al-Safadi
distinguishes the “Turkish” language and Qipchaq and indeed, in the above
context “Turks” and “Turkish” refer to the Mongols and Mongolian, respectively.

Only when Otemi$ was absent, Tayir Bugha — Sultan Nasir al-Din’s maternal
uncle — would be asked to take over the former’s duty. Tayir Bugha had been
the Ilkhanid governor of the Anatolian city of Akhlat, but had submitted to
Mamluk during Qalawiin’s reign. His son, Yahya, also served the Sultan on
diplomatic occasions.”’” Qawsiin al-Saqi, i.e. Sayf al-Din Qawsiin al-NasirT is
Otemi§’ assistant too. Al-NuwayrT reported that when Otemi$ was absent at the
arrival of Ilkhan Abii Sa‘id’s mission in 726 aH / 1326 cE, Qawsiin presented
the greeting ceremony as a Mongolian interpreter (Nihayat al-Arab vol. 33,
226). This tradition seems to have remained in the period after the centralised
authority of Ilkhan dissolved in Iran. Qadi Nasir al-Din b. al-Nasha’1 stated,
the letter to Taghay Timur, a descendant of Jochi Qasar who was elevated
as a Mongol khan in Khurasan after Abt Sa‘1d’s death, was composed in
Mongolian (Subh al-A sha vol. 7, 253.3).

Without a doubt, the above four persons in al-‘UmarT’s chancery manual represent
the highest level of Mongolian competence in the Sultan’s court. Moreover,
al-Yiisufi, a biographer of Sultan Nasir al-Din, asserted that “his (i.e. Otemis)
speaking in Mongolian was at the utmost level (kana fi kalamhi bi-I-mughult ft
ghaya) and his Mongolian was perfect (yakiinu min al-fasaha bayna al-mughul)”.
His handwriting is praised as “more beautiful than fine Kufic [script]” (khatt al-
kitft al-majid) (Nuzhat al-Nazir p. 330). It is worth noticing that the authors of
the biographic dictionary prefer to use a term, fasih (pl. fusaha), which means
“clear, eloquent, who speaks a good language, purist”, to emphasise proficiency
in a certain language (EYCHENNE 2013: 154 n. 3). The definition of fasih is close
to the Chinese term Xiangsheng ({44, “lifelike, fluent as a native speaker”).?
Living in a similar multilingual environment under Mongol rule, such a term

26 Rasonyi and Baski suggest identifying his name as Arig-tay, “kinny, meagre foal”. RASONYI

and Baskr 2007: 71. Yet, considering that the names of him and his brother Otemi§ might
not derive directly from Qipchaq Turkic, I tend to presume it comes from the Mongolian
“Uryudai”. For an etymological discussion, see also RyBarzki 2006: 151. In the YS, an
ancestor of JoGitai (Zhuchitai, J[t 774 is mentioned by this name (Y'S p. 2962).

Tayir Bugha’s biography, see Al-Durar vol. 2, 234, in the entry of “Zahir Buqga al-Mughult”;
Kitab al-Wafi bi-I-Wafayat vol. 13, 422. For the discussion about his relation with the Mamluk
Sultan, see BROADBRIDGE 2019: 278-279.

One case came from a poetic drama (zaju, §E&), which titles “A Mongolian kuogu (i.e. gugu)
cap wearing actresses, speaking fluent barbarian language” (xiangsheng fanyu kuogudan {4
A FEEFE T H, kuogu $55 s a variant form of gugu %55). Luguibu p. 212.

27
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reveals the special attention of the contemporary literati to the people who have
a high linguistic competence.

Eychenne suggests that the term fasih means perfect knowledge of a language,
but suspects it does not for sure imply that someone has already acquired all its
subtleties. Yet, an exception could be found in Sayf al-Din Qibjaq’s (an Arabic
transliteration of “Qipcaq”) experience. He was a senior Mongol-Mamluk amir
trusted by Sultan Lajin (r. 1296-1299), and his father served a Mongol noyan,
Hasan Tuqi as a scribe, mastering both Mongolian and Arabic. Therefore,
Qipchaq “was good (vajvadu) in speaking and writing with Mongolian”.
Once, in a conversation with his father, Qibjaq observed that “we [Mongols]
like you [that is, the Arabs] have a ‘good’ (jayyid) and ‘bad’ (radi®) speech”.?’
Corresponding to it, in a poetic drama (zaju), titled Scenery of Peach Blossom
Land (taoyuanjing, HkJJi =), we find a parallel expression that reflects ordinary
people’s stereotype of the Mongolian language. The dramatist arranges a line
in the transliteration of Mongolian and its Chinese explanation, as “[a Chinese
man] abuses someone with immoral words” (¥ S:EE A-JIJL&ZEHH
4).3" The transliteration of a Mongolian phrase, according to Fang Linggui’s
identification, can be reconstructed as: “ma 'u kele siigii-zhi”’, meaning “abuses
[someone] with bad words”.*! Therefore, in al-Safadi’s recording, it is obvious
that the adjectives “good” and “bad” are literal translations from the Mongolian
words, sayin and ma’u, respectively. This case truly reflects his knowledge
of the subtleties of his mother tongue, Mongolian and the acquired language,
Arabic.

However, for people who did not have an affinity with the Mongols, acquiring
knowledge of this language was not an easy matter. Ibn al-Fuwatt mentioned
that Kamal al-Din Abt al-Muhasan Mansiir b. Ahmad, an Arabic poet, “is
used to speaking in Mongolian with an emphatic pronunciation but without
understanding its meaning; he just uses it to speak in a funny way [with it] in
his speech”.** In view of the natural advantage, translators and interpreters who
served in the administrations usually inherited their positions within the family,
not only indicating a tradition of linguistic expertise, but also as an ideal method

2 Kitab al-Wafi bi-I-Wafayat vol. 24, 133, and Little translates this sentence as “high and low

speech” (LiTTLE 1979: 395).

30 Zhu Youdun ji p. 194. Zhu Youdun (45511, 1379-1439) is son of the first Emperor of the
Ming dynasty (1368—1644). As a productive dramatist and poet, he shows a great interest in
collecting the anecdotes of the Yuan dynasty.

31 «Shake” (JH], Hitoshi transliterates it as “s¢k¢™) also appears in the Huayi yiyu (35558

&5, “Chinese-Barbarian Glossary”, 1389) and its Chinese explanation is “abuse” (ma, 5).
HrrosHi 2003: 43. As for the “zhi” (1), according to Fang’s opinion, this character is used as
a suffix of perfect aspect in the colloquialism of the Yuan period (FANG 2001: 266-270).

32 yukallimu bi-tafakhkhim al-alfaz min ghayr ma ‘vifat bihd wa yutamaskharu fi kalamhi. Al-

Algab vol. 4, 263, no. 3812; trans. mine.
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of maintaining social networks and social status. The Ilkhanate’s chancery
manual supplies a parallel case. It said:

If he (i.e. Uriik bakhshi) intends to retire from the position of secretary
after years of serving at the chancellery for reasons of age, people should
consider one of his children, or someone else who acts as deputy or [who]
replaces his position as the superintendent [of bakhshi] and his successor.
It is necessary to commit him in charge of writing the decree.”

In fact, Arabic sources prove a similar situation in the Mamluk sultan’s court.
For example, the aforementioned Tayir Bugha al-NasirT’s (or Zahir Biiqa al-
Mughuli) son Yahya on 14 Rajab 726 aH / 16 June 1326 CE, assisted his father
in treating Chopan’s envoy and read the latter’s letter to Sultan Nasir.** Besides
his son, Tayir Bugha al-NasirT’s nephew Muhmmad once was mentioned as
an attendant who worked on the reception of Abti Sa‘1d’s mission on 4 Rajab
727 A/ 26 May 1327 cE (Nihdyat al-Arab vol. 33, 231). Probably in Otemis’
absence, his personal mamluk, Sayf al-Din Kirmas took Chopan’s letter back
from the Ilkhanate in 1326 (Nihayat al-Arab vol. 33, 226).

Refraining from speaking Arabic, or actually lack of competence to acquire
Arabic, in the Mamluk Sultanate, was a common stereotype about the Mongol-
mamluks. For example, the Sultan expressed a reluctance to speak Arabic on
official occasions, so as to keep his distance from the audiences (a/-Rawd p. 85;
FaveEreau 2018: 56). The case of Bashtak al-NasirT is similar. It was said that
he “refused to speak Arabic” though some sources say that he knew it, and “if
there is no interpreter, he does not speak to his ustadhdar (i.e. major-domo) and
scribe”.* This tendency can probably be attributed to privilege, or the need to
keep a certain social distance (EycHENNE 2013: 160). However, we cannot rule
out that some Mongol people had the talent to learn a new language. Qutli-Bak
seems to be an exception. It is said that he “knew Arabic, jurisprudence and
Prophetic tradition very well”.3°

3.2. Language acquisition and the dissemination of Mongol history

If we could take a bird’s-eye view of the Asian continent in the 13th—14th
century, we would see, coincidently, a multilingual environment, alongside
a multicultural administration and multi-ethnic immigrants, common across
various empires, west to east. Therefore, when comparing the Mamluk sultanate
and Yuan-Ming China, many similarities can be observed in the process of foreign
language acquisition in spite of the wide difference in cultural background. The

3 DK vol. 2, 42; trans. mine.

3% Al-Durar vol. 2, 234; vol. 4, 417; Nihayat al-Arab vol. 33, 226.
3 AlA yan vol. 1, 690; trans. mine.

36 Al-A ‘yan vol. 4, 124; trans. mine.
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compilation of bilingual (multilingual) vocabularies thus became indispensable
for interacting with speakers on the other side of the language barrier. The
double-column lexicon is a popular style. Several vocabularies passed
down until today were compiled in the Mamluk era, for instance, the Leiden
Manuscripts and Arabic-Mongolian vocabularies in the Biblioteca Corsini in
Rome, and a trilingual manuscript tilted Tarjuman turki wa ‘ajami wa mughult
— a Turkish Arabic and Mongolian-Arabic dictionary composed for a Qadi of
Cairo in the 1340s, written by an Anatolian from Konya (PoppE 1927; WEIERS
1972; FLEMMING 1968).

The Rasulid Hexaglot, a dictionary of Greek, Arabic, Armenian, Persian, Turkic
and Mongolian languages, reveals the working process of the compilation.
Al-Malik al-Afdal (d. 778 an / 1377 cE), King of the Rasulid dynasty and
the compiler of this work, asked an informant of Mongolian origin to supply
a basic vocabulary and appended the equivalent terms in other languages. It is
notable that the work of compilation revolves around the Mongolian language.’’
Meanwhile, these bilingual vocabularies are usually listed in the classification
of meaning rather than in alphabetical order. In post-Mongol China, a parallel
case also can be found, e.g. the lexicon Huayi yiyu. According to the Ming shilu
(BHE $%, “Veritable records of the Ming dynasty™).

(On 6th day, first lunar month, 1382) Now, consequently, he (Emperor
Zhu Yuanzhang) commanded Huoytianje, together with Mashayihei (Ma
Shaykh), a Compiler [of the College of Literature], and others to translate
its words into Chinese. Everything in astronomy, geography, human
affairs, categories of living things, food and raiment, utensils — none is
left out of the compilation.®

In such a tradition, the compiler’s primary target focuses on practicality, namely
to enable the learner to quickly acquire the necessary words relating to daily life.
In contrast, grammar was not the teacher’s priority. From a modern perspective,
it is probably not a good language learning theory, because it means that the
formal instruction is inadequate. This is also the reason why Otemis, as a person
of non-Mongol origin (see above), is highly praised by Mamluk historians due
to his distinguished Mongolian competence. Several authors describe how he
became “a master of their language (i.e. Mongolian), his level amongst the Turks
was [like] the status of a grammarian (a/-nahwiyya) among the [uneducated]

common people (al- ‘amma)”.®

37 VALLET 2015: 647. For a modern edition of the Hexaglot, see GOLDEN 2000.

B oeThdk FURBARE BV IRBE D HE S EHE LR AR Y Re B
F BERE#.” Ming shilu: “Taizu”, pp. 2223-2224. Mashayihei (F5707R2) is a Uighur
scholar. He, as a descendant of Central Asian migrants, was instrumental in the activities of
the Directorate of Arabo-Persian Astronomy. For English translation, see HUNG 1951: 452.

3 Al-Mugqaffa al-Kabir vol. 3, 240; Al-Durar vol. 1, 424; trans. mine.
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Besides bilingual vocabularies, historical works were widely used as learning
material for foreign languages in this era. Al-Safadi provides an impressive
depiction of Otemis’ knowledge of Mongol history. He said,

He was trained in Mongol manners. He used to judge the members of the
bodyguard (khdssakiyya) within the Sultan’s house according to the Law
and “Yasa” (siyasa wa al-yasaq) which had been established by Chinggis
Khan. He knew the biography (sirat) of Chinggis Khan, and he used to
read and consult it repeatedly. He knew the Mongol families (buyiit al-
mughul) and their lineage (ansabahum) and origins (usilahum). He used
to learn by heart their [the Mongols’] histories and events (tawarikhihim
wa waqa’i thim).*°

The aforementioned paragraph includes an abundance of information that
enables us to catch a glimpse of the complex relationship between language
acquisition and historical knowledge. Al-Safadi mentions several different types
of historical documents. The term sirat, according to Aigle’s explanation, means
the idea of life and exemplary conduct. Its extended meaning, therefore, refers
to the historical work about a certain personage who is worthy of remembrance,
including both his superior quality and his faults (AIGLE 2008-2009: 21). It
is also used as a synonym of the term 7a rikh (history). For example, Ibn al-
Fuwatl sometimes names Juvaynt’s Tarikh-i jahangusha as sirat al-mughiil
(“History of the Mongols™) (al-Algab vol. 4, 25). Given this, when Ibn Hajar
al-‘Asqalani reports, [Sultan] al-Nasir liked him (Otemi§) very much, and if
someone mentioned the sirat al-turk, he (Sultan Nasir) would say: “let them tell
Otemis”. In this context, I tend to construe the sirat al-turk as the “History of the
Mongols” (Al-Durar vol. 1, 424).

Coincidently, a Mongolian-Arabic bilingual document in Otemi§’ own
handwriting is inserted into an Arabic manuscript of al-Nasaw1’s Sirat Sultan
Jalal al-Din Mankubirti (“Biograph of [Khwarazm Shah] Jalal al-Din”) and
passed down to today.* Several scholars already provided the translation and
explanation of this document, and the content as following:

Mongolian:

1. ene bi¢ig Otemis karag-un

2. nayibayin biii mdna qoyin-a

3. ene bicig-i ken ungsibasu iragmad

40 414 yan vol. 1, 634; Kitab al-Wafi bi-I-Wafayat vol. 9, 249; Al-Durar vol. 11, 424. Here 1
quote Ayalon’s translation of this paragraph (AyaLoN: 1973: 135). To enhance clarity in the
ensuing discussion, I have included transliterations of certain specific Arabic terms.

Houpas 1895: IX—X. For the translation of Arabic paragraph, see DE SLANE: 1883—-1895, 341;
for a modern translation of the Mongolian text, see CLEAVES 1953: 478—486 and for a detailed
reference, see Amitar 2007: 263-275.

41
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4. kitiigei Otemis kereg-iin irgen

5. medeliin biikiii-diir bicibei.

Arabic:

— hadha kitab al-amir Sayf al-Din, na’ib al-Karak

Cleaves’ translation is “This bicig is [that] of the [n]ayiba of Karag (Karak)
Otemis. If anyone reads this bicig in the future, let him show mercy. The nayib
Otemis wrote [this]”. (CLEAVES 1953: 483). The Arabic text is: “This is the book
(or letter) of the officer Sayf al-Din, governor of al-Karak” (i.e. al-Karek Castle,
in Jordan).*?

Amitai identifies that Otemi§ in this context is Sayf al-Din Otemis al-
Muhammadi, the famous Mongolian interpreter of Sultan al-Nasir. All later
researchers seem to be guided by de Slane’s following statement: “The page
including these lines is the end part of a scroll that seems to be the content of an
official letter, and there is no relationship with the text of al-Nasaw1’s work”.*
Given that they translate the Mongolian term bicig as well as the Arabic kitab
into “letter” rather than “book™. Yet, I prefer to identify these two terms (bicig
and kitab) as “book”, namely, al-Nasaw1’s biography. Thus, I regard these words
more as a colophon that Otemi§ wrote after reading this work of al-Nasawn.
Moreover, we cannot completely exclude the possibility that this manuscript
once belonged to Otemis’ private collection.

Moreover, the phrase “let him show mercy” (Mongolian iragmad < Arabic
rahmat, also means “kindness”) seems like a formula people usually scribed at
the end of the book. In Chinese sources, we can easily find parallel examples.
In the later period of the Yuan dynasty, Gong Shitai (£ fifiZ%) wrote a colophon
at the end of a poem scroll collected by Nai Xian (%), a sinicised Turk, as
“Yizhi (%57, Nai Xian’s adult name), please keep [this work] with kindness
(52 32 (# 7). % Based on this assumption, we can understand which kind of
reference is used by Otemis to acquire knowledge of Mongol history.

As for three other terms that appear in the aforementioned Otemis biography,
the Mongol families (buyiit al-mughul), the lineage (ansab, sing. nasab) and
the origins (usit/, sing, asl), to a great extent, are equivalent terms of Mongolian
words ger, uruy and huja 'ur, respectively.* These terms also appear in Rashid

4 AMITAI 2007: 267. He translated the term kitab as “the letter”.

“Le feuillet qui porte ces lignes est un bout de rouleau qui parait avoir contenu une dépéche

officielle et n’a aucun rapport avec le texte d’Al-Nasawi” (DE SLANE 1883—-1895: 341). This
sentence was also quoted by CLEAVES 1953: 478.

43

4 In “A colophon of Huang taishi’s scroll of the ‘Poems on Itinerary of visiting Capital’”

(tiwangtaishi shangjing shigaohou, RETE K 3 FIEFFEi(%), Wanzhai ji p. 354.

45 Arabic: bayt; Turkic: ev; Mongolian: ger-?. GOLDEN 2000: 249.
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al-Din’s Compendium of the History. Rashid al-Din mentions “Chinggis Khan
and his offspring” (Chinggiz khan va iiriigh), and “the history of the origin and
the genealogy of the Mongols™ (favarikh-i asl va nasab-i mughiil), to classify
the different definitions referring to Mongol history (Jami u t-tawarikh vol. 1,
34-35). This reflects that Otemis’s knowledge of Mongol history was systematic
and might be the reason that al-Safadi praises him as the person “who was the
most knowledgeable person of his time in the Mongols’ affairs” (kana a raf ahl
zamanahu bi-ahwal al-mughul) (Kitab al-Wafi bi-I-Wafayat vol. 25, 122).

Although according to Otemi$’ case, we can conclude that learning Mongol
history was motivated by the requirement of acquiring the language, which led
to the dissemination of the knowledge of the Chinggisid family in the Mamluk
Sultanate. Meanwhile, the Mongolian speakers played the role of an introducer
who supplied historical information to contemporary Arabic historians. Tayir
Bugha al-Nasir, one of the four Mongolian translators, contributes another
example. He introduced the “Dynasty” (al-bayf) of Chinggis Khan to al-
‘Umar1 while the latter compiled the section of the Mongol history in his
encyclopaedia.*® Furthermore, the practice of using historical materials as
foreign language textbooks seems to have been very popular throughout the
Eurasian continent in the 14th century. In Ming China, the compilers “moreover,
used the Yuanmishi (JTFASE, “The Secret History of the Mongols”) for reference,
joining or cutting the words [on the one hand] to approximate the sounds [on
the other]”.*” Similarly, in Joseon Dynasty (1392-1910), the official textbooks
of Mongolian language used by the “Bureau of Interpreters” (sayeogwon, E]&%
[5) included the “biography of the General Bayan™ (boyan bodou, {HEH N .,
“Bayan Bayatur”) and “Wang Qayan” (wangkehan, 1] /1, “Ong Qan”).*

4. Conclusion

The Mongolian speakers in the Mamluk Sultanate, just as Allsen points out
in his exemplary work on Eurasian cross-cultural contact during the Mongol
era, mainly appear as agents who make such contact possible. Thanks to their
efforts, the Mongolian language became a bridge for the transmission of culture
and knowledge between the eastern and western Eurasian continent, even far
beyond the borders of the Mongol Empire. As the above discussion indicates, the
Mongolian language and its speakers, in a circumstance completely in contrast

4 Masalik al-absar p- 104, Arabic text, p. 20.

gHL (TR ) 2% YIHT  DIGEHES . Ming shilu: “Taizu”, p. 2223; HunG
1951: 452.

48 «Bayan Bayatur” is the name of [a Mongol] general. As it is [the collection] of his speech,
we therefore use [his name] as the title of the book. ({HEEE & © KHflI%2 o DIEE > #4y
B4, ) “Ong Qayan” is the ancestor of Emperor Taizu of the Yuan (0]}  : 5T A
4f.) Obviously, the compiler confused chief of Kereyit tribe with Chinggis Khan’s ancestor.
Gyeongguk Daejeon pp. 222-225.
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to their native cultural background, still have a certain place. In addition, since
most of these Mongolian speakers were active in the secretariat, according
to Grévin’s words, they also participated in the creation of “the culture of
interpreting office”, which covered the space from the Black Sea to Yemen and
shared a multilingual practice (GREVIN 2012: 347, 355).

The acquisition of the Mongolian language, in both eastern and western
Eurasia, demonstrates multifaceted similarities. One of the typical cases is the
relationship between the knowledge of history and language acquisition. In the
Mamluk Sultanate and in the Ming China, people would — from written history
and oral tradition — master the Mongolian. Meanwhile, adapting historical
works into foreign language textbooks was a common practice. Furthermore,
the connections in a matrix between history and language acquisition inevitably
influence the form and style of historical knowledge during its dissemination.

Traditionally, the Mamluk political system is considered to have been based
on a concept of “comradeship” (khushdashiyya, i.e. “brothers-in-arms”). The
“comradeship” between mamluks and their masters and liberators served as
bonds of loyalty within groups of ethnic outsiders (CHAMBERLAIN 2002: 43).
Yet, on the other hand, linguistic competence is indispensable for people who
want to develop social relations in a complex ethnic community. It sometimes
manifests as a linguistic affinity to tie the people of various ethnic origins. As
a minor group in Mamluk society, a few mamluk elites constructed a quasi-
ethnic network. In this network, linguistic competence rather than ethnic origin
formed a basis of identity (Nuzhat al-Nazir p. 330, 334; LitTtLE 1979: 391).%
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Introduction

The lotus flower holds various meanings and interpretations within the context
of Buddhist philosophy and iconography, with one of its most profound
connotations being the representation of buddha-nature — the inherent potential
for enlightenment that exists within all sentient beings. This concept of buddha-
nature found expression through the metaphor of the heart as a “lotus throne”
(rendai 3#E) with eight petals on which buddhas and bodhisattvas reside.
This paper aims to explore how, in Japanese Buddhism, this metaphor was
applied specifically to women.' It highlights how, in women, the lotus throne
was believed to have a distinct positioning or structure compared to men, as
exemplified in forthcoming sources. The central argument of this paper posits
that these differences were meant to indicate the discrepancy in the potential
for attaining the state of a buddha. Furthermore, this divergence was strongly
associated with menstrual bleeding and the impurity caused by blood. While
this complex set of ideas is traceable in Japanese sources spanning from the
14th to the 19th centuries, it appears to be most prevalent from the 17th century
onwards.

Theoretical expressions

The eight-petalled lotus, commonly appears at the center of mandalas (known as
the central pavilion or chiin15t), such as the Womb Realm Mandala (taizokai
mandara PBRJELFL S 555% ), representing the heart of the universe. The human
body is considered a reflection of the universe, and therefore, the lotus throne
corresponds to the central organ in the human body — the heart. As mentioned
above, this image became intertwined with kechi’e Fi%fIl (or impurity caused by
blood), which has deep-rooted associations within Shintd, Japan’s indigenous
religion, but initially did not have a presence in Buddhism?. A syncretism of

' “Buddha-nature” — as one of the key concepts of Sino-Japanese Buddhism — receives a fair

amount of scholarly attention. See e.g., ZAPART 2017.

To support this statement, we can refer to the words of Honen (Genki), the founder of the
Pure Land School (Jodoshii). In Ippyaku shiji gokajo mondé [Dialogue in One Hundred and
Forty-Five Points], written around 1201, he responds to questions from aristocratic women
by stating that there is no obstacle to reciting sutras during menstruation (OHASHI 1989: 254—
255). This thinker dedicated considerable attention to the position of women in Buddhism, as
evidenced by his extensive commentary on the thirty-fifth vow of Buddha Amida (Amitabha),
making his opinion authoritative in this regard. A similar view was held by Nichiren who, in
correspondence from 1264, denied the existence of sutras or other scriptures that prohibited
women from practicing due to menstruation. He extensively discussed this issue in Gassui/
Gessui gosho F7K{HlZ& [Correspondence on Menstruation]. At the same time, he invoked
the principle of zuihobini 75 ELJE (adaptation of the discipline to circumstances), which
allowed for flexible adjustment of universal precepts to local and temporal conditions, as long
as it did not contradict the fundamental teachings of Buddha. This theoretically paved the way
for foreign concepts to be assimilated into Japanese Buddhism (NGG pp. 501-503).
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Buddhism and Shintd, catalysed by the introduction of a new, apocryphal sutra
Ketsubon-kyo [1754% [Bloody Pond Sutra®] around the 15th century (Choben
shiansho p. 125), played a crucial role in incorporating into Buddhism the idea
that female blood — especially menstrual and postpartum blood — has polluting
properties. The Shintoshi 1#iE%5E [Collection of Shintd Texts] (mid-14th
century) exemplifies doctrinal innovation regarding the Buddhist understanding
of defilement caused by menstrual blood. When asked why divinities of Shintd
shrines and Buddhist temples view menstrual blood as repulsive, the explanation
— based on a pseudo-quotation from sutra — is provided:

&, OB —URE M. \EE-AE . R
7. B IEY . BB, mEYT. PRTE. L',
B7gueg N, FHR7A ', BEERFT . e¥sk. DR, mt
ﬁ?ﬂj/b?ﬁﬂ(l\ﬁ%')ff

(KoNDO 1959: 164)

Response: The Shinji kangyo [The Sutra on the Contemplation of the
Mind] states that within the chest of every sentient being there is a fleshy
mass (nikudan) in the shape of an eight-petalled lotus. In a woman, the
liver is situated lower, while in a man, it is positioned horizontally. For
this reason, what a man consumes is retained within the fleshy mass [i.e.
heart], providing nutrition to the corporal worms (shichi) [within his
body]. What a woman consumes directly enters her intestines, failing to
supply nourishment to the corporal worms, so they demand food out of
hunger. The tears they shed turn into blood, which is released externally
as what is called menstrual blood.*

The next stage in the evolution of this concept began with the reception of
the Ketsubon-kyo [Bloody Pond Sutra] around the 15th century. Following its
introduction to Japan, interpretations regarding the origin of menstruation began
to emerge in exegetical literature. The Tenkai-zo “Ketsubon-kyo” dangi shi K.
IR 7548 38 F5 T/ [Private Copy of the Sermon on the “Bloody Pond Sutra”
from Tenkai’s Archives], copied in 1599, provides the most detailed exploration
of this issue:

3 The author interprets a Sino-Japanese term ketsubon [ in the title of the sutra as the

equivalent of the native term chinoike [fIL( ? ), thus chooses to translate both as “bloody
pond”. The semantic suitability of both terms is supported by a range of source texts,
including a manuscript titled “Kestubon-kyo” no yurai [The Origin of the “Bloody Pond
Sutra”] (Fukumitsu 2002: 406; SoBczyk 2022: 509). The semantic component bon, in its
first variant, alludes to the round shape of the body of bloody water. This interpretation is
further reinforced by the commentary “Kestubon-kyé” dangi shi [Private Copy of the Sermon
on the “Bloody Pond Sutra”], where the shape of the pond is likened to a vessel (KODATE
and MakINO 2000: 22; SoBczyk 2022: 95). The phrase in the title appears to be a figurative
expression referring to its round shape, rather than a literal expression of a vessel.

* The author of this paper is responsible for all translations included.
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About the origin of menstruation (tsukimizu). Within the body of every
sentient being, there is a fleshy mass (nikudan) that resembles an eight-
petalled lotus flower. [...] To be more precise, in men, the lotus flower
always grows upwards, as a result of which, five buddhas and four
bodhisattvas always reside there. Thus, the heart is called the lotus throne.
Contrary to men, in whom the lotus flower grows upwards, making
buddhas and bodhisattvas reside peacefully, in women, the lotus bud
grows downwards, causing discomfort and leading them [buddhas and
bodhisattvas] to cry out of despair. From their tears menstrual blood is
formed, and it gathers in the Hell of the Bloody Pond (ketsubon jigoku).
This is how menstruation occurs.

In another part of the same source, the commentator addresses the question of
why the tears shed by buddhas and bodhisattvas have a polluting effect:
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(KOpATE and MakINoO 2000: 20-22)

In my view, the tears of despair from buddhas and bodhisattvas should be
as pure as dewdrops. However, just as crystal-clear water turns red when
cinnabar is added to it, the tears of buddhas and bodhisattvas, despite
resembling pearl-like dews, transform into blood (cAi) when mixed with
the redness of a woman’s mental defilements (bonna). [...] Likewise,
the tears of despair from buddhas and bodhisattvas, as they mingle with
awoman’s ignorance (chi), one of her mental defilements, become greatly
impure and go on to pollute the Three Treasures [of Buddhism]. [...] Blood
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is the red seed of mental defilements. Therefore, the veins of sentient
beings form the earth element (cki), which makes up a five-element
human body [...] being subject to suffering. Thus, one should understand
that infernal suffering, as well as other forms of suffering, originate from
just one blood, character in bloody pond — blood. [...] The menstrual
blood from the Bloody Pond, which I am discussing here, is the source
of suffering for all sentient beings, which is why the Hell of the Bloody
Pond manifests as [a vast] hell measuring eighty-four thousand yojanas®,
where all women must settle their karmic debts. [...] All delusions of the
mind have their origin in ignorance (chi).

This complex discussion essentially revolves around the notion that a woman’s
mental imperfections, particularly “ignorance/foolishness” prevent her from
realising her potential to attain buddhahood. In my opinion, the above argu-
mentation relies on the homonymy of “blood” (chi [fT1), which originates from
“ignorance/foolishness” (chi i) and forms “earth” (chi }f), which is considered
the fundamental substance of the human body subjected to suffering. This
is indicated by the nuanced choice of term guchi FE ¥ (in other parts of the
document frequently abbreviated to chi) instead of mumyo #EHH (ignorance)
— commonly used to denote the first link in the twelvefold chain of dependent
origination and the fundamental cause of remaining in conditioned existence.
The application of the homonymy principle allowed for the integration of
blood, earth, and ignorance/foolishness into a coherent conceptual framework,
extracting hidden knowledge within language, which aligns with the exegetical
style of myasen jijo %52 HM: (“the essence [of the signifier] is contained in its
name”).

The 17th (or early 18th) century compilation of materials titled “Urabonkyo”
shikisho i B8 7343 FAECHT [Private Notes on the Commentaries to the “Ullambana
Sutra”]’, makes two separate mentions of the lotus throne as a representation of

> A unit of measurement often used in Buddhism to describe the vastness of space. Roughly

equivalent to about 7 miles or approximately 11.3 kilometers.

To reinforce this claim, it should be noted that this is not an isolated instance of applying
this method of analysis in the document. Another section provides an interpretation of the
title Myoho rengekyofthi7iEHELE [Sutra of the Lotus Flower of the Wonderful Law]. The
commentator broke down the characters that make up “myoho” #07% into their basic elements,
obtaining the sequence /0% 7KZ:. Then, he interpreted it as “shojo mizu o saru” /D2 7K
7 %21, meaning “a young girl leaving water/emerging from water”. He further attributed
the meaning of “moonwater” (tsukimizu H7K) to “water”, referring to menstrual blood that
collects in the Bloody Pond Hell. This line of reasoning led him to conclude that the Lotus
Sutra implicitly teaches about woman’s salvation from the Bloody Pond Hell (KODATE and
MAKINO 2000: 22).

Despite its title, this source text consists of five sections dedicated, in sequence, to the
presentation of the Ullambana Sutra and two commentaries on it, the history of the Bloody
Pond along with the text of the Bloody Pond Sutra and a commentary on its content.
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buddha-nature. The latter reference explicitly ascribes to women an incapacity
to receive the Teachings of Buddha, linking the concept of impurity with
limitations in their buddha-nature:
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(Immma 1998: 68)

And so, inside a woman'’s chest, an eight-petal lotus flower blooms upside
down and withers upside down. Thus, from blue, yellow, red, white, and
black drops [of liquids] that circulate inside her, red drops accumulate for
seven days each month, amounting to eighty-four days throughout the
twelve months of a year. Who could know how many drops accumulate
during one’s lifetime!
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(Imma 1998: 69)

[...] Above all, a woman is dirty and impure. She lacks the capacity to
receive the Dharma®. Within a man’s chest every morning a lotus with
eight petals blooms and stores nutrition. Eighty-four thousand worms,
existing inside his body, consume this food and sustain life. In the case of
a woman, the lotus opens facing downwards, and as a result, it does not
accumulate food. For this reason, worms [within her] cry out of sadness.
Their tears form a fluid of love (aisui), which each month turns into
menstrual blood.

Asimilar teaching about the origin of menstruation can be found in the “Ketsubon-
kyo” Jizo-son engi [N 75453 e 4% %L [History of the “Bloody Pond Sutra”
of Bodhisattva Ksitigarbha] published in 1792. As opposed to the manuscripts
cited above, its printed format facilitated the dissemination of this knowledge to

This arrangement of material demonstrates that the author must have recognised
a thematic connection between both sutras. What binds them together is the central figure
of Maudgalyayana (Mokuren) and his overarching mission — to liberate his mother from
posthumous suffering.

This opening passage appears to have been influenced by the famous passage from the Lozus
Sutra, as translated by Kumarajiva. These words were spoken by Sariputra, who expressed
doubt about whether the dragon king’s daughter (Shagara rytd 2{IZE# 1) could attain
enlightenment. In Japanese Buddhism, the Lotus Sutra has historically been regarded as a key
text addressing the salvation of women. Despite the accumulation of circumstances that might
hinder spiritual emancipation, such as her young age (8 years old), female gender, and even an

animal form, she achieved salvation.
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a wider audience. The text originates from Shosen Temple in Abiko-shi (Chiba
Prefecture), which in the 18th century, gained fame as the place the Bloody Pond
Sutra first appeared in Japan due to revelation from Bodhisattva Ksitigarbha:
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Let us begin by stating that among the one hundred and thirty-six hells,
there is one particularly dreadful known as the Hell of the Bloody Pond
(ketsubon jigoku). It measures eighty thousand yojanas in height, eighty
thousand yojanas in length, and eighty thousand yojanas in width. It is
the hell where all women end up due to the bad karma they accumulate.
Here is why: In a woman’s chest, a lotus flower with eight petals grows. It
grows with its roots pointing upwards and blooms in that manner, which
is why blood of five colours flows from a woman’s chest. Specifically, the
red blood flows for seven days each month, totaling eighty-four days per
twelve months of the year. [...] It is a repulsive and impure fluid. When
this impure fluid comes into contact with earth, it defiles the heads of the
earth deities. [...] If this menstrual blood gets into water, it contaminates
the water deities; if it falls on the mountains, it contaminates the mountain
deities. And when a woman washes her stained clothes in a river, people
from respectable households unknowingly fetch water downstream, brew
tea and cook rice. When they offer the tea and rice to the deities and
buddhas, they do not accept them.
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Fig. 1. Opening part of the Jizo-son engi, first printed in 1792, where the origin of
menstruation is discussed. © Matgorzata Sobczyk. The CC BY-NC-ND 4.0
licence does not apply to this picture.
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The passage merits attention as its focus on menstrual blood as the sole cause
of a woman’s rebirth in hell. Menstrual bleeding is associated with the improper
positioning of the inner lotus throne. Even though the text partially paraphrases
the Bloody Pond Sutra, especially in terms of how the pollution is disseminated,
this explanation for a woman’s posthumous fate lacks confirmation in any
existing version.” While some versions mention menstrual blood alongside
postpartum blood, postpartum blood is often presented as the primary source
of defilement. Given the circumstances of the sutra’s revelation, where
abodhisattva responded to a request from a teenage girl possessed by the spirit of
anun (both women did not experience motherhood), the omission of postpartum
blood in the introduction seems to be a justifiable editorial choice.

“Ketsubon-kyo” no yurai M#45£PD K [The Origins of the “Bloody Pond
Sutra”] 18th—19th century source, seems to suggest that a woman’s ignorance
provides nutrients for a lotus flower to develop:
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(Fukumrtsu 2002: 406—-408)

There is a dreadful hell known as the Bloody Pond Hell, which is eighty-
four thousand yojanas long and eighty-four thousand yojanas wide. It
is a realm where all women find themselves as a result of accumulating
negative karma. But why does this occur? Inside every woman’s chest,
there grows an eight-petalled lotus flower. It sprouts from ignorance and
blooms in ignorance. Consequently, blood flows in five different colours
from between her breasts. Specifically, the red one flows for seven days
every month, adding up to eighty-four days over the course of twelve
months, which is why it is called menstrual blood.

Evidence of the widespread acceptance of this interpretation of buddha-nature
can be found in a Japanese-style Buddhist hymn (wasan F155) titled Shihon
Jodo VU4t [The Four Levels of the Pure Land], which was transcribed
in 1806. Hymns like these were frequently recited by Pure Land fraternities.

° Ina manuscript [Shotoku] taishi den [The Life of Prince [Shotoku]] copied in 1466 by Shaku
Keigon REEE: of the Tendai sect (property of Temple Kawaraya Zen, Shiga Prefecture,
Higashi Omi), there is a passage concerning Prince Shotoku’s thirteenth year of life that
discusses the origin and content of the Bloody Pond Sutra. From this fragmentary record
emerges a unique version of the text, in which polluting water and earth with menstrual blood
serves as the sole criterion for the rebirth of women in the Bloody Pond (MakiNo 1991: 110).
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It presents the idea that the lotus flower within women is inherently unable to
bloom, leading to a pessimistic view of their salvation. This particular hymn
even offers a specific timeframe for the development of an inner lotus flower:
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(BUKKYO DAIGAKU MINKAN NENBUTSU KENKYUKAI 1966: 567-568)

Both men and women have a lotus within their chests. In the case of men,
after eight nights, the lotus bud in their chests blooms. Then, it releases
another bud, which eventually blossoms into a flower. In women, the lotus
in their chests also releases a bud but fails to blossom after eight nights.
It then releases another bud, yet again without developing a flower. Why
could a woman be saved? Why could a woman be saved?

The concept of buddha-nature being expressed in this manner finds resonance
in the widely-read and often-copied prose narratives (otogi zoshi fEIIET-).
Within this literary genre, menstrual blood is frequently likened to tears shed by
bodily worms. One example can be observed in the work Fuji no soshi &+
H4K [The Story of Mount Fuji] (dated 1800):
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(AMANO 1976: 65)

In the chest, every woman carries the Bloody Pond of the size of three
sun [circa 9.09 cm], within which three lotuses float with their roots
pointing upwards. When a woman experiences anger, tears shed by the
worms of bad karma accumulate, and once a month, menstrual blood is
produced from them. For eighty-four days a year, the woman remains
impure because of it. Even though she is aware of the burden on sins she
carries, she has no inclination for good deeds. A woman is profoundly
lost in ignorance. Rarely does she attain enlightenment, which makes her
truly worthy of pity!

Another work of the genre titled Tokiwa monogatari &#H2%)sE [The Tale of
Tokiwa], with the oldest extant copy dating back to 1625, addresses the issue
of the origin of menstruation during a discussion between Tokiwa Gozen and
the monk Tokobo from Kurama Temple. The monk’s explanation aimed to
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convince the heroine why women should not be allowed to enter sacred places
is below:

BEIDBRD . NATIZ. NLIERT HLLILVLE, X
KLIEC. RLAEDe 3 THE. 2O LxDB L, 2T
LT RABLEER L [ IBEZE FEFIT T RD

NUNDTRD . AT, EL 2T HIDI VL FEER
L. a3 dnE8. 2L liE, 3 <ET. 1l AD
HEDIC. EDDHO, DINADOONTLHIFI L. bDLALE %, 78
TICELD, HIZ—ED, Slx D ET,

(Yokoyama 1964: 468—469)

The lotus flower in a man’s chest has eight petals. It blooms in the morning
and withers in the evening. When its carrier consumes food, worms of
karma feed on it, hence [the man] is free of faults. He quickly attains the
state of buddha. [...] On the other hand, the lotus in a woman’s chest has
seven petals. It does not bloom in the morning or in the evening. Even
when [a woman] eats, worms of karma do not feed on [her food]. Out of
despair, they fight over the food and tear it from each other, and as the
fight intensifies, they shed bloody tears. As a result, impurity arises once
a month.

As the above example indicates, the monk recognised differences in the
predispositions for attaining a state of buddhahood between men and women
based on the lotuses they carry (a woman’s lotus having seven petals and never
blooming). In the context of this discussion, it is relevant to note that in one
of the literary works, drawing inspiration from Buddhist teachings, namely in
Gosuiden (the protagonist’s name), from Yamamoto Kakutayi’s (dated 1700)
repertoire, the lotus throne developed in the human heart during the late stages
of fetal development (in the eighth month), with no differentiation based on
gender — the lotus always had eight petals (SAKAGUCHI 2020: 454).

From the above review of sources, two predominant perspectives come
to light. Firstly, within Buddhist texts, particularly in sutra commentaries,
menstrual blood was symbolically perceived as the tears shed by buddhas and
bodhisattvas who were envisioned to be seated on a lotus throne. Initially, this
interpretation possessed somewhat esoteric qualities and was primarily found
in manuscripts with a limited readership. However, with the dissemination of
printed brochures from Shosen Temple, this teaching gradually reached a wider
audience. Secondly, an alternative line of interpretation emerged, dating back
to the 14th century as recorded in the Shintoshii, which later found its way into
various narratives. This perspective portrayed menstrual blood as tears shed by
worms. These tears, whether attributed to worms or enlightened beings, were
believed to be a consequence of certain imperfections in the lotus throne within
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a woman’s chest, such as an inverted position, having seven petals, and an
inability to bloom. In my opinion, these characteristics symbolically alluded to
the imperfection of a woman’s buddha-nature and were meant to indicate of her
inability to realise her full potential in attaining the state of buddhahood.

Building upon the previous discussions, it raises the question of whether this
inner lotus throne could be improved. In this regard, the text “Ketsubon-kyo”
dangi shi (dated 1599) presents a noteworthy perspective:
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(KODATE and MAKINO 2000: 22)

There is no need to mention a man. However, when a woman who believes
in the flower of the law (hokke), when she recites the invocation to
Amitabha, which is [based on] a doctrine different from the flower of the
law and [has been preached] for individuals with different predispositions,
the lotus flower in her heart turns upwards, and she transforms into
a man. Buddhas and bodhisattvas residing within her chest manifest their
presence, and she attains a state of buddhahood.

Transformation into a man (henjo nanshi) is a change that occurs when
the lotus flower in a woman’s chest turns upwards. It signifies that
ignorance is transformed into wisdom, and the state of delusion turns into
enlightenment.

The above passage reflects the syncretism of Buddhist doctrines. Both faith
in the Lotus Sutra and Pure Land Buddhism had the ability to instantaneously
transform a woman into a man, as symbolised by the reversal of the inner lotus.
Such sudden transformations into men serve as clear references to the parable
of the dragon king’s daughter, who offered a miraculous pearl containing three
thousand worlds to the Buddha, and he accepted it immediately. She then turned
to Sariputra, seeking confirmation of the instantaneous exchange. Subsequently,
she underwent a rapid transformation into a man (henjo nanshi Z5[% 5 1),
seated herself on a lotus flower, and exhibited thirty-two signs of enlightenment
on her body.

Practical expressions

This concept of the lotus throne in relation to menstrual bleeding found practical
expressions. Buddhist and Shinto priests crafted special talismans for women
as a means of neutralising impurity. These talismans often took the form of
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pocket-sized versions of the Bloody Pond Sutra or short passages from the sutra,
intended as protective charms. Some sources suggest that women were advised
to carry these talismans close to their chests, a significant choice as the chest
symbolically corresponds to the location of the lotus throne.

Fig. 2. Pocket-sized Bloody Pond Sutra
intended as a talisman for women
to be carried on their bodies.
© Malgorzata Sobczyk. The CC
BY-NC-ND 4.0 licence does not
apply to this picture.

Shoyo Ganteki in the Ketsubon-kyo wage [T 7545H1fi# [Explanation of the
“Bloody Pond Sutra” in Japanese] (dated 1713) justified the utility of talismans
for women and specified the way, they should be carried:
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(KODATE 2024: 95-96)

[...] Hence, women from aristocratic, samurai, and priestly families
would, for seven days, seclude themselves in a separate hut (bekka) not
connected by a roof to the main dwelling. The taboo concerning blood
is strictly observed, and after this period, women return to their usual
place of residence. They do this in order not to transfer impurity to others.
Women of middle or lower status find it difficult to adhere to the command
of using separate fire (bekka). [...] If these individuals carry with faith the
Bloody Pond Sutra discussed here, either around their necks or placed in
chest pockets (futokoro) as a talisman against impurity (fujoyoke), they



242 Matgorzata SOBCZYK

will be protected from monthly impurity, as well as from all other stains
and impurities. This extends not only to temple visits. This [talisman] is
used to avoid transferring pollution to laypeople with whom they come
into contact, or whom they meet while sharing tobacco or tea.

As demonstrated by the above source, talismans worn in proximity to the chest,
where the lotus throne was traditionally believed to be located, held the power
to safeguard not only impurity-afflicted women but also individuals who might
come into contact with impurity through fire. This method of protection proved
particularly beneficial for women from middle and lower social classes, who
lacked the means to observe seclusion during their menstrual impurity periods.

Similar mention can be found in the Rue no daiji B4%% 2 K=& [Secret Method
for Halting Impurity], passed down as kirigami (i.e. records on a scrap of
paper), and obtained in 1824 by Yiuten 5K, a Zen monk. This document
offers detailed instructions to priests on crafting and application of talismans
designed for women, particularly for specific occasions such as participation
in Buddhist ceremonies. According to this method, a woman was to wear a
specially prepared talisman around her neck for as many days as she wished to
delay menstrual bleeding.

ﬁﬁlﬂﬁ\j\s 1) %*ﬁm\l//b‘—j—%%ﬁ/LEﬂ#/\@%,ﬁi’V 7%73&:3&: 7%{~:#E/?#7ﬁﬂ‘
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(SOTOSHU JINKENYOGO SuisHIN HoONBU 1985: 134)

If a woman was to experience even a small amount of impure blood, she
would immediately be considered impure overall. In this case, she should
wear this talisman around her neck before approaching sacred places or
attending Buddhist places of practices (dojo). Afterwards, she should
remove the talisman from her neck and return it.

One noteworthy example comes from the Tyiazoku bukkyo hyakka zensho {5
L EF}43E [General Encyclopedia of Buddhism] published in 1891, aimed
at lay practitioners of Pure Land School. Despite challenging the very idea of
wearing talismans and suggesting that protection can be secured simply by
calling out the name of Buddha Amitabha, it explicitly states that talismans —
even metaphorical ones — were intended to be worn on the chest, where the inner
lotus is believed to be situated:
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Question: Where should a woman wear such a talisman?

Answer: It is appropriate for a woman to wear it on the lotus in her chest
(mune no renge).

Question: What kind of talisman is it?

Answer: [It says] “I pay homage to Buddha Amitabha.” (Namu Amida
butsu)

In conclusion, this exploration of the lotus throne concept in the context of
menstrual impurity within Japanese Buddhism highlights its profound role as
a symbol that conveyed perceived imperfections in women’s buddha-nature.
The deficiencies associated with the lotus throne in women served as a vehicle
for expressing the obstacles women encountered in their pursuit of complete
spiritual realisation. It is evident that the development of this tradition was
significantly influenced by the reception and interpretation of the Bloody Pond
Sutra.
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Introduction

The concept of negation has been investigated in the West and East alike since
the dawn of linguistic and philosophical thought. Both traditions developed
their own, sometimes incompatible, logical systems tackling the problem
of negative propositions, negative facts, contradictions and contraries in
a language. What makes the school of Vyakarana in India unique in this context
is its combination of a formal linguistic as well as philosophical approach to
the subject. So far, it has been mostly this formal, more semantically oriented
position proposed by Panini (4th century BCE) and Patafijali’s (2nd century
BCE) that has been given more attention. Later grammatical tradition has not
been sufficiently examined and a complete theory of negation developed by
the school of grammarians remains a desideratum.! Analysis of grammatical
and philosophical commentaries beginning with Patafjali shows a path of
development in the understanding of negation, shifting the focus onto the
semantic and pragmatic domains to justify the various forms we find in Sanskrit.
This development seems to be quite uniform, stemming from Patafijali’s
concept of headedness (pradhanya) in compounds,? through Bhartrhari’s (5th
century CE) metaphorical or secondary existence (upacarasatta), and finally,
to the utilisation of the concept of superimposition (aropa) by post-Bhartrhari
commentators. Sanskrit grammatical literature of the late period drew heavily
from discussions with other philosophical systems such as the school of Nyaya.
It also developed concepts borrowed from other systems in an ingenious
way, adapting them to their linguistic and epistemic constructs. One of those
concepts, the concept of superimposition (@ropa), can be found in the discussion
on negation, which entered the school of grammarians at a relatively early stage
but was employed to explain the cognitive processes behind the comprehension
of negative expressions only at the turn of the 10th and 11th centuries ce.’> The
application of superimposition to the analysis of negation was further advanced
by the grammarians of the 17th century. The present article presents the views
of one of the most prominent representatives of the late period of development

' There have been some works on the subject of negation in the post-Bhartrhari period, such as

OGawa 1984 (in Japanese) or, more recently, LowE and BENSON 2023, both of which contain
translations of original Sanskrit texts. TIMALSINA 2014 with his analysis of Bhartrhari’s
position should also be mentioned.

Patafijali in the Mahabhasya proposed the analysis of compounds based on their semantic
headedness (pradhanya), which he discussed in a number of places (see e.g. VMBh 1
1.359.21-361.24, 1.378.23-379.5). He distinguished between pirvapadarthapradhanya,
uttarapadarthapradhanya and anyapadarthapradhanya, which corresponded to avyayibhava,
tatpurusa and bahuvrihi types of compounds respectively. On the limitations of such
a semantically oriented classification see also WujasTyk 1982: 181.

I discuss the adoption of aropa for the interpretation of negation by Sanskrit grammarians in
SuLicH-CowLEY 2022 and in SULICH-COWLEY 2023.
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of the school of grammarians (Vyakarana) in India, Kaundabhatta (17th century
CE), which he expressed in his treatise Vaiyakaranabhiisanasara.

Kaundabhatta’s background

Kaundabhatta was a linguist and philosopher composing circa 1650 in Varanasi
in heavily intellectual circles (JosH1 1990: 255). He is believed to have authored
the works in the field of Nyaya as well as Vyakarana. His versatile background
in both grammatical and philosophical areas allowed him to discuss, and refute,
the arguments of other schools such as Nyaya or Mimamsa. Kaundabhatta was
the son of Rangoji Bhatta and the nephew of Bhattoji Diksita, whose works
he commented on. The Vaiyakaranabhiisanasara (VBhS), being in itself
an abridged version of the Vaiyakaranabhiisana, serves as a commentary
to Bhattoji Diksita’s Vaiyakaranasiddhantakarika (VSK), also known as
Vaiyakaranamatonmajjana, a set of only 75 verses on the philosophy of
language (RATHORE 1998: 5-6). VSK, in turn, was intended as a summary
of concepts presented by Bhattoji in his commentary on the Astadhyayr of
Panini — the Sabdakaustubha. Kaundabhatta’s VBhS is therefore an expansion
and explanation of the ideas on negation contained in VSK; in this explanation
he draws heavily from the earlier tradition — preceding Bhattoji Diksita — and
references both Kaiyata’s Pradipa (11th century CE), as well as Bhartrhari’s
Vakyapadiya.

Issues raised

The present paper is based primarily on the text of the Vaiyakaranabhusanasara
as contained in the Anandasrama Samskrta Granthavali edition (VSK and
VBhS) with occasional references to the editions of Penna and Das. It contains
a translation of the text with explanations extrapolated from Marulakara’s
commentary following the VBhS edition.

As mentioned above, the school of Vyakarana operated in the framework of
verbal cognition (s@bdabodha), and an understanding of how this process
occurred was the foundation of many of the proposed ideas, especially in the late
period of the school’s development. When it comes to negation, Kaundabhatta
naturally operates on the well-known distinction between prasajyapratisedha
(non-implicative, sentential negation) and paryudasapratisedha (implicative,
nominal negation),* which he, however, neither defines nor even refers to
explicitly. This division does not correspond precisely to sentential versus
nominal negation as negative compounds (rnarisamdasa) can sometimes exhibit
both types depending on the adopted interpretation. As Cardona puts it, nalN in
a compound “can be construed with the nominal following it in the compound,

*  See CARDONA 1967 and STAAL 1962 for more detailed description.
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or it can be construed with a verb” (CARDONA 1967: 34). Later grammarians
also explain negation in terms of atyantabhava (complete absence) and
anyonyabhava (mutual absence), this nuanced distinction also found in VBhS.?
As we will see below, the versatile character of nasisamasas and the lack of
their semantic uniformity led the Vaiyakaranas to accept other meanings
that the negative particle could express. This view, however, is challenged by
Kaundabhatta, who makes an attempt to account for all the cases of negation
employing merely the notion of absence (abhdva). He thus, interestingly,
questions the interpretation of superimposition (@ropa) proposed by Kaiyata
(11th century cE). By not entirely rejecting the role it plays in the cognition of
negative statements, he nonetheless modifies it to present a semantically simpler
approach to negation. Kaundabhatta in the VBhS primarily concentrates on an
explanation of examples that pose morphological issues (abrahmana, asarva,
atvam bhavasi), and his aim is to find a solution that would be morphologically
and semantically sound.

Kaundabhatta also pays a lot of attention to the relation between negation and
its substratum, which is generally described by PaninTyas in terms of a qualifier
and a qualificand (visesyavisesanabhava). Despite various semantically
and pragmatically feasible interpretations, grammarians usually accept that
negation serves as a qualifier, especially in compound constructions, as such
an interpretation allows for the simplest morphological explanation of different
examples. Kaundabhatta does not seem to be attached to such a position,
though.

Text and explanations

VSK 42.14-20 / VBhS 356.1-7

nanartham aha —

[The author] talks about the meaning of naN —
VSK 39

nansamase caparasya pradhanyat sarvanamata |
aropitatvam naiidyotyam na hy aso ‘py a(sarvo ’)’tisarvavat ||

As will be seen in the glosses provided by Kaundabhatta, the meaning of difference is
also expressed with the help of the verb bhid, hence either bheda (“difference”) or bhinna
(“different from”).

The last pada of this karika differs in various editions. Marulakara’s edition is identical
to Apte’s; Das’s edition reads na hy aso 'py atisarvavat (DAS 1990: 146); and Penna’s na
hy aso 'py apy asarvavat (PENNA 2013: 484). Apte’s, Marulakara’s and Das’s versions
are acceptable as they juxtapose the forms asah and/or asarva with atisarva to show the
difference in the pronoun classification between them. Penna’s reading is not supported by
Kaundabhatta’s explanation.
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And in a negative compound the [technical] term sarvanaman [applies]
because the other [member] is predominant. What has been superimposed
is to be indicated by naN because it is not so that atad [and] asarva are
like atisarva.

VBhS: nafisamase ‘parasyottarapadarthasya pradhanyat sarvanamata
sidhyatiti Sesah | ata evaropitatvam eva nandyotyam ity abhyupeyam
iti Sesah | ayam bhavah — asarva ityadav aropitah sarva ity arthat’
sarvasabdasya pradhanyabadhat sarvanamata sidhyati | anyathatisarva
ity atreva sa na syat |

Because the other, that is the latter, member of a compound is predominant
in a negative compound, the state of being a sarvanaman is achieved —
this is how [the sentence] should be completed. From this follows that
only that which was superimposed is to be indicated by naN, this should
be agreed upon — this is how [the sentence] should be completed. So,
this is the meaning — in the case of asarva etc., [the meaning] sarva is
superimposed on [another] meaning and the state of being a sarvanaman
is achieved, because there is no obstruction of the predominance of the
word sarva. Otherwise, this (i.e. the designation of a pronoun) would not
happen as in the case of atisarva.

Explanation

The first of two karikas discussing negation refers to the issue of headedness
(pradhanya) in a compound raised already by Patafijali, which Kaiyata explains
through the notion of superimposition (aropa).® The question of semantic
predominance in a compound is important because faulty attribution can result
in mistaken designations and, consequently, incorrectly declined words. The
examples cited are asarva (“incomplete”) and atisarva (“superior to all”’), both
containing the element sarva, classified as a pronoun (sarvanaman) by A 1.1.27°;
yet despite their superficial similarity, they behave differently morphologically.
This difference in form is attributed to the predominant element in each
compound, which in the case of asarva should be the latter, thus giving rise to
a tatpurusa compound in accordance with Panini’s rule A 2.2.6'°. Consequently,
the compound asarva will be treated as a pronoun as well, which will enable
the forms such as asarve or asarvasmai in its declension. This is not the case

Das proposed the reading ityarthe (DAs 1990: 146), which seems more logical.
8 See VMBh 2 1II: 670, 672, 674.
A 1.1.27 sarvadini sarvanamani | (“[The technical term] sarvanaman denotes the class of

[nominal bases] beginning with sarva (‘all’).”) All the translation of Panini’s rules is based
on Katre unless stated otherwise.

A 2.2.6 nafi | (“[The indeclinable] naN [combines with a pada conveying the same meaning
as the formally corresponding wordgroup and being called tatpurusa].”)
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with atisarva, where the predominance is granted to the initial member of
a compound (pirvapada), thus making sarva a subordinate element
(upasarjana') and resulting in a different declension type.

VSK 42.20-23 / VBhS 357.1-359.1

VBhS: ghato nastityadav abhavavisayakabodhe tasya visesyatdaya eva
darsanat | asmadritya ca sa artho bodho manasah | tatha casarvasma
ityady asiddhiprasanga iti | atra caropitatvam aropavisayatvam,
aropamdtram artho visayatvam tu samsarga iti niskarsah | dyotyatvoktir
nipatanam dyotakatvam abhipretya ||

Because in cases such as ghato nasti (“There is no pot”) etc., when there
is comprehension that it is an object of negation, it (i.e. negation) is only
seen as being the qualificand. In our view, this comprehension of the
meaning is mentally produced. Accordingly, there is the possibility that
examples such as asarvasmai etc. are wrong. In this respect then, what is
meant by the state of being superimposed is the object of superimposition;
the meaning is just superimposition and the state of being the object is
the relation — this is the main point. What is intended by the statement
dyotyatva (the state of being indicated) is that particles are indicative.

Explanation

In this passage Kaundabhatta discusses the option where negation is a qualificand
characterised by the object of negation. What that means is that the analysis of
an uncompounded particle in a sentence should be understood thus:

(1) ghato nasti = ghatabhava stitvasrayah | ghatakartrkasattabhavah

Absence of a pot that has a substratum in [its] (the pot’s) existence. /
Absence of existence whose (i.e. existence) agent is a pot.

The meaning of naN would then be abhava, and the sentence would be completed
by adding a verbal root with the ending. Treating negation as visesya rather than
visesana would allow for agreement between the action (kriya), the verb, and
the agent whose existence is being denied. Simultaneously, however, a problem
arises with compounded forms, such as the aformentioned asarva or aghata.

" The term upasarjana, meaning a subordinate element, can be used with reference to semantic

subordination (see also fn. 2 regarding Patafjali’s classification of compounds) as well as in
its technical meaning defined by Panini in A 1.2.43 prathamanirdistam samdsa upasarjanam |
(“[The technical term] upasarjana denotes an element prescribed in the nominative in
[a rule referring to] a compound”) and A 2.2.30 upasarjanam piarvam | (“An upasarjana is
an element occurring as the first (prior) [member in a compound]”). In the discussed cases of
atisarva and asarva, there is a difference in which element gets the designation of upasarjana.
As we can see, in asarva subordination is both based on semantic as well as technical grounds.
In the case of atisarva, on the other hand, the rule A 2.2.30 clearly fails to apply.
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(2) asarvah = sarvabhinnah / sarvapratiyogiko bhedah

Different from sarva. / Difference whose counterpositive is sarva.

Allowing for bheda to be the qualificand characterised by sarva leads to
the latter serving as wupasarjana in a compound, which ultimately makes
the proper declension impossible. So, what Kaundabhatta takes into account
is superimposition (@ropa) and what the state of being superimposed means.
As will be seen below, this is the point where he differs from Kaiyata in his
interpretation of the concept. For Kaundabhatta aropitatva means being
the object of superimposition, and this object is indicated when naXN is used
alongside it. When we look at the example abrahmana (“a non-Brahmin”),
which is the core example cited for aropa to take place, we can understand it in
two ways:

(3.1)abrahmana=aropavisayatvavan brahmanah/aropitabrahmanyavan
ksatriyah

That which possesses/is characterised by brahmana being the object of
superimposition / Ksatriya that has Brahminhood superimposed on him.

(3.2) abrahmana = aropitabrahmanatvavan / aropitatvavisistabrahmana-
tvavattvam brahmanabhinnah

That which possesses/is characterised by superimposed Brahminhood. /
Someone different from brahmana whose nature is being like Brahmin-
hood further characterised as being superimposed.

In (3.1) there is the connection of the object with the relation of difference;
superimposition is the reason for usage through analogy. In this case the particle
naN would serve to indicate the object of superimposition, which is brahmana.
In (3.2), on the other hand, the word bra@hmana is not used in its primary meaning
in a negative compound. This could lead to the conclusion that @ropa is actually
an additional meaning of the particle naN, which is what Kaundabhatta is trying
to avoid. This is why he presents an alternative.

VSK 42.24-43.4 / VBhS 359.2-360.5

ghato nasti abrahmana ityadav aropabodhasya sarvanubhavaviruddha-
tvat paksantaram aha —
As in the expressions ghato nasti and abrahmana the comprehension
of superimposition goes against common understanding, the author has
proposed another view:
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VSK 40

abhavo va tadartho stu bhasyasya hi tadasayat |

visesanam visesyo va nyayatas tv avadharyatam ||

Alternatively, let its (i.e. the negative particle’s) meaning be “absence”
because this is the intention in the Bhasya; whether it (negation) is
a qualifier or a qualificand should be logically determined.

VBhS: tadartho nanarthah | arthapadam dyotyatvavicyatvapaksayoh
sadharanyena kirtanaya | bhasyasyeti | tathda ca nafsitre mahabhasyam
— nivrttapadarthaka iti | nivrttam padartho yasya napumsake bhave kta iti
kto bhavarthaka ity arthah | yat tu nivrttah padartho yasminn ity arthah |
sadrsyadinadhyaropitabrahmanyah ksatriyadayo ‘rtha yasyety artha iti
kaiyatah | tan na, aropitabrahmanyasya ksatriyader naniavacyatvat' |
anyathd sadrsyader api vacyatapatteh |

[The expression] tadartha means the “meaning of naN”. The word artha
is used to offer an overview of the views related to the suggestiveness
and expressiveness [of particles]. [The expression]| bhdsyasya [is now
explained]. Thus the Mahabhasya on A 2.2.6 states “nivrttapadarthakah
— whose meaning has been removed”. [The suffix] Kfa is used [in the
participle nivrtta] based on A 3.3.114 in the sense of state (bhava) and
neutral gender (napumsaka).” So the meaning is the following: “Kta
whose meaning is absence”. According to Kaiyata, the meaning [of the
expression nivrttapadarthakah] is “that in which the meaning has been
removed”; [consequently,] the meaning [of abrahmanal is the following:
“whose meanings of ksatriya etc. have Brahminhood imposed on due to
similarity”. This is not the case [in our opinion], because [the word] naN
does not express the meaning of ksatriya etc. on whom Brahminhood was
superimposed. Otherwise, [nalN] would also express similarity etc.

Explanation

What Kaundabhatta means by the introductory passage to the karika is that the
common usage and understanding of negative expressions focuses on negation
itself, not secondary processes. So even though we know what abrahmana
ultimately means, that it does have a positive referent in a ksatriya, we do not
perceive the particle itself as expressive of imposing one entity onto another.

12 Apte’s edition reads vacyatvat here but this does not fit the context. I am following Marulakara’s
edition with nasiavacyatvat.

A 3.3.114 napumsake bhave ktah | (“[The suffix] Kta is introduced [after a verbal stem] to
denote a neuter action noun”.)

13
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In this passage, Kaundabhatta also refers to the ongoing discussion among
various schools of thought regarding words as meaning carriers. Disagreement,
especially between the schools of Vyakarana and Nyaya, regarding the
indicative and expressive properties of particles and prepositions was widely
debated, and the arguments exceed the scope of the present article. It should be
mentioned, however, that the possibility was considered that the negative particle
can change its properties depending on whether it appears in a compounded or
uncompounded form. As we can see from this passage, however, there were certain
discrepancies within the school of Vyakarana itself. The author of VBhS refers
to an expression used by Patafjali, in which he explains the nature of negative
compounds and says that the following item becomes nivrttapadarthaka —whose
object/meaning has been removed or denied, and Kaiyata’s interpretation of the
said “removal of meaning” (nivrtti), which he explains via superimposition.'* As
mentioned above, a@ropa refers to the object being imposed for Kaundabhatta.
Accepting Kaiyata’s position would, in Kaundabhatta’s opinion, inevitably lead
to the negative particle being expressive (vacaka) of superimposition (and other
secondary meanings). The problem seems to be two-fold for Kaundabhatta here;
firstly, it is the semantic range of naN, exceeding absence, and secondly, the
potential vacakatva of particles which he does not accept.

VSK 43.5-9/VBhS 360.6-361.2
VBhS: yat tu —

tatsadysyam abhavas ca tadanyatvam tadalpata |

aprasastyam virodhas ca nanarthah sat prakirtitah ||
iti pathitvabrahmano ‘papam anasvo ‘nudard kanyapasavo va anye
go-asvebhyo ‘dharma ity udaharanti, tat tu arthikartham abhipretyeti
spastam anyatra |

Because [some], having cited [the following verse]

Six meanings of [the particle] naN are mentioned: similarity to that,
absence, being different from that, smallness of that, lack of excellence/
inauspiciousness and opposition/contradiction,

give the examples, such as: abrahmana (similar to a Brahmin), apapa
(lack of sin), anasva (other than a horse), anudara kanya (a girl with
a thin waist), apasavo va anye go-asvebhyah (animals other than cows and
horses are inauspicious) and adharma (unrighteous); it is clear elsewhere
that the intended meaning is the mental meaning.

VMBh 2 II: 670.5-8: nanvisistasyeti | aropitabrahmanyasya ksatriyader ityarthah | kah
punar asav iti | bhavabhavayor virodhan nanvisisto brahmanartho nopapadyate iti bhavah |
nivrttapadarthaka iti | nivrttah padartho mukhyam brahmanyam yasmin sa ksatriyadir arthah |
sadrsyadinadhyaropitabrahmanyo nafidyotitatadavastha ityarthah |
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Explanation

The quoted verse is often attributed to Bhartrhari, but, to my knowledge, he does
not enlist those meanings of the negative particle. It is, however, commonly
quoted in the later literature, and the examples provided are usually similar.
Despite the fact that the verse mentions the particle naN in general, a variety
of examples refer to nasisamdsas; it is not observable in the case of sentential
negation. It also states that all those meanings enlisted in the cited verse are
actually secondary to the meaning of abhdava. This is what Kaundabhatta seems
to be agreeing with here; the basic meaning of na/N is always absence.

VSK 43.9-16 / VBhS 361.2-363.4

VBhS: visesanam iti | pratiyoginiti Sesah | tathda casarvapade
sarvanamasamjia | “anekam anyapadarthe” (A 2.2.24) “sevyate 'nekaya
samnatapangaya” ityadav ekasabdarthapradhanyad ekavacananiyamah |
abrahmana ityadav uttarapadarthapradhanyat tatpurusatvam | atvam
bhavasi anaham bhavamityadau purusavacanadivyavasthd copapadyate |

At “a qualifier” the completion [of the meaning is] “with regard
to a counterpositive”. Thus, in the word asarva the technical term
sarvanaman (pronoun) applies; and in the examples such as A 2.2.24
anekam anyapadarthe® or sevyate 'nekaya samnatapangaya (“‘is enjoyed
by many women with the corner of their eyes”, Sisupalavadha 4.42) there
is restriction on using the singular number as a result of the predominance
of the word eka. [The compound] abrahmana etc. gets the designation
of tatpurusa as a result of the predominance of the latter member. In the
examples atvam bhavasi (“This is not you”) and anaham bhavami (‘“This
is not me”) the use of the person and number are determined.

VBhS: anyatha tvadabhavo madabhava itivadabhavamse yusmad-
asmador —anvayena yusmatsamanadhikaranyasya tinksv  asattvat
purusavyavastha na syat | asmanmate ca bhedapratiyogitvadabhinna-
srayika bhavanakriyety anvayat samanadhikaranyam nanupapannam iti
bhavah |

Otherwise, in “the absence of you”, “the absence of me” and the such
through the logical connection of [the pronominal stems] yusmad
and asmad to the part of absence, and because there would be no co-
referentiality of yusmad with the verbal endings, the use of the [correct]
person would not occur. In our view then, the meaning [of atvam bhavasi]
is the action of becoming having a substratum not different from you
whose counterpositive is difference, [therefore] it is not impossible [to
achieve] co-referentiality due to the logical connection.

A2.2.24 anekam anyapadarthe | (“Two or more [nominal padas combine] to denote something

different [from what is implied by the constituent padas to form a bahuvrihi compound].”)
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Explanation

Kaundabhatta proceeds to investigate the possibility of the negative particle
serving as a qualifier rather than a qualificand. He focuses on explaining some
terminological and morphological features, which could be more difficult to
account for if negation were considered a visesya. Terminological issues regard
the previously discussed cases of asarva (with its pronominal designation)
and abrahmana (being a tatpurusa compound), both resulting from the
predominance of the latter member of a compound. Two following cases are
aneka (“many”), with the justification of the singular number, and atvam
bhavasi | anaham bhavami, where agreement between a pronoun and a verbal
form is being investigated. We see that agreement thanks to the predominance
of the second member in a negative compound. The forms atvam and anaham
are still considered pronouns, similarly to asarva, because the meaning of the
compound, and consequently its morphosyntactic features, are determined by
tvam and aham respectively, not by naN. As Kaundabhatta explains in the next
passage, considering abhava as the main meaning in these expressions might
lead to a lack of co-referentiality between a pronoun and a verb. He does,
however, find a solution to that as well, thus indicating that he does not share the
commonly accepted viewpoint in the school of Vyakarana that a compounded
naN should always be treated as a visesana.

Kaundabhatta is convinced that even by granting semantic predominance to
negation rather than other elements, one is able to account for proper grammatical
forms. This is how he explains atvam bhavasi:

(4) atvam bhavasi = abhavapratiyogini yo yusmadarthas tadabhinna-
Srayika satta

Existence with the substratum not different from you whose meaning is
counterpositive to absence.

In other words, you are the substratum for the action of existence, and that
the meaning (of you) is opposite to non-existence.

Such a shift in meaning and focusing on the substratum of existence rather than
absence allows for the logical co-referentiality between a pronoun and a verb.
Despite such a possibility, however, Kaundabhatta goes back to negation as
a qualificand and looks for a solution within Panini’s grammar.

VSK 43.16-18 / VBhS 363.4-363.7

VBhS: visesyo veti | pratiyoginiti sesah | ayam bhdavah — gaunatve 'pi
nanisamase ‘‘etattadoh sulopo ’kor ananisamdse hali” (A 6.1.132) iti
Jjhdpakat sarvanamasamjida nanupapannd |

At “or a qualificand” the completion [of the meaning is] “with regard
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to a counterpositive”. This is the meaning — even if this (i.e. the second
member of a compound) is secondary in a negative compound, based on
the indication in A 6.1.132¢ it is not impossible to get the designation
of sarvanaman.

Explanation

The problem with yusmad and asmad being designated as pronouns occurs
when they lose their status as visesya and are considered visesana, as this would
force them to be considered subordinate'” in a compound; the case is identical
to asarva discussed earlier. There is, however, an indication found by the author
of VBhS in A 6.1.132, that is the explicit mention of nasisamasa, thus implying
that regardless of the visesya-visesana relation between the negative particle
and the following stem, words such as zad etc. can be still assigned the technical

term sarvanaman.

VSK 43.18-27 / VBhS 363.7-366.1

VBhS: asah siva ity atra sulopavaranayanansamasa iti hi visesanam |
na ca tatra tacchabdasya sarvanamatasti gaunatvat | akor ity akac-
sahitavyavrttyda sarvanamnor eva tatra grahanalabhat | tatha canan-
samdsa iti jiapakam suvacanam |'8

Thus, the qualifying [expression] anarisamdse (“not in a negative
compound”, from A 6.1.132) is done in order to prevent the deletion of
[the ending] sU in [the expression] asah Sivah (“Someone else is Siva”).
And in this case the word tad does not get the designation of a pronoun as
a result of being secondary. As through the exclusion of akAC [obtained
by mentioning the condition] akoh only two pronouns (i.e. tad and etad)
are included there. In such a way, the indication anarnisamdse is easily
explained.

VBhS: anekam anyapadartha ityadav ekavacanam visesyanurodhat |
“sub amantrite parangavat svare” (A 2.1.2) ity ato ‘nuvartamanam
subgrahanam visesyam ekavacanantam eva | kim canekasabdad
dvivacanopadane bahiinam bahuvacanopdadane dvayor bahuvrihir na

A 6.1.132 etattadoh sulopo ’kor ananisamase hali | (“A nominal ending, namely sU, when
used after [the pronominal stems] etad (‘this’) and fad (‘that’) not containing k and not being
used in a negative compound, is deleted, provided a consonant follows and samhita finds its

scope.” trans. Sharma)
See fn. 11.

Neither Apte nor Marulakara divide the text here, but read it together with the beginning of the
following explanation. I opt for Penna’s reading where the individual examples are separated

(PENNA 2013: 493-494).
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sidhyet ity ubhayasamgrahdayaikavacanam jatyabhiprayam autsargikam
va |

In A 2.2.24 etc. the single number (of aneka) is used following the
qualificand. The word sUP following from A 2.1.2 (sub amantrite
parangavat svare)” is the qualificand ending in the singular number.
Moreover, if the dual number were added after the word aneka,
a bahuvrihi compound [consisting] of many [elements] would not result,
and if the plural number were added, a bahuvrihi compound [consisting]
of two [elements] would not result; the singular number [is adopted] in
order to include both, either with the intention to signify a class or as
a general rule.

VBhS: sevyate ‘nekayety atrapi yosayetivisesyanurodhat pratyekam
sevananvayabodhanaya caikavacanam na tittarapadarthapradhany
aprayuktam | ata eva patanty aneke jaladher ivormaya ityadikam api
supapadam |

In sevyate 'nekaya (“is enjoyed by many”, Sisupalavadha 4.42) here as
well [the word aneka is in] the singular number following the qualificand,
that is [the word] yosa (“girl”), and in order to comprehend the connection
of sevana (“act of enjoying”) with each [element], it is not used [to
indicate] the predominance of the second member [in a compound]. From
this follows that in [the sentence] patanty aneke jaladher ivormayah
(“Many fall like the waves of the ocean”) and the such, it [i.e. the use of
the plural number] is also highly adequate.

Explanation

The last example in this passage that Kaundabhatta discusses is the case of
aneka yet again, but in a different context. Here, in sevyate ‘nekaya (vosaya)
the use of a singular number is not in correlation with the noun yosa, also in
singular, but points to the individual experience. The expression indicates that
the act of sevand is experienced one by one, regarding every particular girl, not
a group. This is how Kaundabhatta omits the predominance of uttarapada and
is able to account for the naN as a visesya interpretation.

Kaundabhatta also tries to avoid the need for uttarapadarthapradhanya in the
case of pronouns by resorting to a jiiapaka (indication) contained in A 6.1.132.
He claims that the very use of the expression anafisamdase in the wording of that
rule shows that the designation of sarvanaman does apply to negative compounds
regardless of its predominant member. One could argue, however, that from

19 A 2.1.2 sub amantrite pardangavat svare | (“ An expression ending in] sUP occurring before
a vocative is treated as an integral part of the subsequent pre-affixal stem with respect to
accent.”)
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Panini’s perspective this solution is more far-fetched than the acceptance of
negation as visesana, which is stated almost explicitly in A 2.2.6 by making
negative compounds of a tatpurusa type.

The following, final, passage summarises Kaundabhatta’s view on negation and
the process of its cognition.

VSK 43.27-44.2 / VBhS 366.1-367.3

VBhS: atvam bhavasityadau yusmadasmados tadbhinne laksand | nan
dyotakah | tatha ca bhinnena yusmadarthena tinah samanddhikaranyat
purusavyavastha | tvadbhinnabhinnasrayika bhavanakriyeti sabda-
bodhah | evam na tvam pacasity atra tvadabhinnasrayakapakanukiila-
bhavanabhavah | ghato nastity atra ghatabhinnasrayakastitvabhava iti
ritya bodhah | asamastanaiiah kriyayam evanvayabodhat | sa cabhavo
tyantabhavatvanyonyabhavatvadirapena Sakyas tattadriipena bodhad
ity anyatra vistarah |

In [the examples] such as atvam bhavasi etc. there is the secondary
meaning of [the stems] yusmad and asmad in the sense of “different
from that”. [The particle] naN [serves as] an indicator [of that secondary
meaning]. And thus, the person is determined through the co-referentiality
of the verbal ending with the meaning of yusmad that is different. The
verbal cognition is the following: the action of becoming has a substratum
not different from what is different from you. In the same way, in [the
example] na tvam pacasi (“'You do not cook™) there is the absence of action
conducive to cooking which has a substratum not different from you. In
[the example] ghato nasti (“There is no pot”) the customary cognition
is this: the absence of existence in the substratum not different than the
pot. [This understanding] is due to recognising the connection with the
action only when naN is uncompounded. And this absence is possible
to [be understood] in the form of atyantabhava (absolute absence) or
anyonyabhava (mutual absence), because this is how it is cognised. This
is explained elsewhere.

Explanation

In this last passage, Kaundabhatta rejects the multitude of meanings that
naN can express and accepts abhava as the only one of significance. He does
distinguish two aspects of the said absence: absolute (atyantabhava) and
relative (anyonyabhava), but also recognises that negative compounds should
be analysed differently. He presents his final thoughts on the verbal cognition
(sabdabodha) of negative expression by giving three different examples. Those
already discussed above:
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(4) atvam bhavasi = tvadbhinnabhinndasrayika bhavanakriya

The action of becoming whose substratum is not different from what is
different from you.

In other words, the substratum of the action of becoming lies in someone
other than you.

(5) na tvam pacasi = tvadabhinnasrayakapakanukiilabhavanabhavah
Absence of an action conducive to cooking whose substratum is not
different from you.

That is, you are the substratum of the action of cooking; the action which
is being negated.

(6) ghato nasti = ghatabhinnasrayakastitvabhavah

Absence of existence whose substratum is not different from a pot.

That is, a pot is the substratum of existence and this existence is being
negated.

As we can see, in the examples (5) and (6) Kaundabhatta chooses negation to
be a qualificand characterised by accompanying elements. Sentential negation,
namely the negation of an action, is the crucial meaning of the sentence further
specified by its substratum and participants. In this case then, he decides to
go against the early Paninian commentators such as Patafjali, and even Panini
himself, and treat abhava (absence) as an element to be specified rather than
a specifier.

The case of negative compounds, however, such as in (4), poses some problems
for Kaundabhatta, because it cannot be explained with the help of abhava as
a visesya. What Kaundabhatta decides to do here is resort to the notion of
laksana (secondary meaning), which is contained within the word itself. The
existence of this secondary meaning allows the author to achieve co-referentiality
with the verb in a sentence, thus explaining the second person ending. In other
words, the stem tvam in (4) contains in its meaning the existing as well as non-
existing aspect of “you”, with the latter considered a secondary meaning. This
absence of existence is, according to Kaundabhatta, brought to our knowledge
and is revealed by the use of the negative particle naN. As the author says,
negation is the indicator (dyotaka) of the laksana (secondary meaning), of this
difference from the original “you” (tvadbhinnatva).*

20" Kaundabhatta elaborates on the secondary meaning and the capability of particles to reveal
it in the following chapter in his treatise, the Nipatarthanirnaya (“The determination on the
meaning of particles”), where he discusses the relation between words that are commonly
accepted as meaning carriers (vacaka), such as nouns and verbs, and those whose status was
heavily debated among various schools. Particles (nipata) and prepositions (upasarga) were
generally considered as suggestive or indicative (dyotaka) of meaning by the Vaiyakaranas,
while the Naiyayikas claimed the expressive nature of particles and suggestive character of
prepositions.
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Concluding remarks

The theory of negation we find in the post-Bhartrhari period of the Vyakarana
school was reaching its final form in the works of 17th-century grammarians
and philosophers. We can observe the centuries-long development from a purely
linguistic syntactic and morphological analysis into the territory of semantics
and pragmatics, concentrating on the deconstruction of mental processes behind
the comprehension of various types of negation. There seem to be two crucial
elements defining the manner in which the school of Vyakarana conducted its
analysis. Firstly, the usage of language (prayoga); a fact often emphasised by
commentators. What the grammarians were trying to do was a kind of reverse
engineering; they were not trying to figure out the meanings of particular
utterances, which were known and obvious, but were trying to determine what
happens in our mind before we reach the conclusion. Secondly, they took
ontology out of the picture in a way. When we analyse negative expressions,
the actual ontological status of various referents is secondary, if not entirely
irrelevant, because we operate on a purely linguistic level. The aforementioned
superimposition (@ropa) is a mental process, not an actual substitution of entities
existing in reality.

Yet this philosophical analysis by the grammarians of the later period was still
rooted in the Paninian formal system, thus what the commentators, including
Kaundabhatta, were trying to do was explain the semantic intricacies of negative
expressions while remaining faithful to the original classification. Kaundabhatta’s
analysis of negation was part of a broader discussion on the meaningfulness
of indeclinable parts of speech, such as prepositions and particles, which were
predominantly considered indicative (dyotaka) rather than expressive (vacaka)
in the school of grammarians. As the discussion on negation centred to a great
extent on the determination of a qualifier-qualificand relation between the
elements involved, it prompted Kaundabhatta to treat it separately from the
other particles. The unique character of the negative particle lies naturally in
its semantic domain of absence, lack or non-existence and its capability of
either qualifying or being qualified by the existence of accompanying elements,
albeit on a purely linguistic level. Panini’s classification of the particle naN as
a qualifier was questioned, or at least approached with flexibility, in the later
tradition. While commenting on Bhattoji Diksita’s karikas, Kaundabhatta is
more inclined to consider negation as a qualificand than a qualifier as far as
sentential negation (prasajyapratisedha) is concerned. What Kaundabhatta is
more interested in is the semantics of the negative expressions and the meaning
expressed, or more precisely suggested, by naN. While recognising the variety
of shades found in negative expressions, he limits the meanings of negation to
absolute absence (atyantabhava) and mutual absence (anyonyabhava), both of
which we can find in prasajyapratisedha.
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Turning to analysis of nasisamasas, however, the situation seems more complex.
As Kaundabhatta concentrates on the suggestive, or indicative, role of particles,
he points to elements that are revealed by the use of the particle naN. In this
context, he makes reference both to the notion of superimposition (a@ropa), in
whose analysis he goes against the interpretation proposed by Kaiyata, and in his
final argument, to the secondary meaning (/aksand) of the stem, with the help of
which he establishes the meaning of bheda (difference) in a negative compound.
Kaundabhatta claims that the purpose of naN is to bring to our attention the
secondary meaning of the negated stem, thus showing the difference between
the two.

Analysis of this chapter shows the following: (1) Kaundabhatta is trying to
limit the semantic range of the negative particle to absence as much as possible,
which he does in the case of sentential negation; (2) he opts for negation being
a qualificand rather than a qualifier; (3) he does not treat the negative particle
as expressive, but only indicative; (4) in negative compounds the particle is
indicative of the secondary meaning the negated stem possesses, which — in
some cases — might be superimposed. It seems, though, that the relation between
laksand and aropa is not entirely clear.
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1. Introduction

Chapter 18 of the Baroda edition of the Natyasastra (NS) is dedicated to what
is known as the ten types of plays (dasariipa). The order in which the plays are
presented is the following:

1. nataka 10-43
2. prakarana 44-56
natika 57-61
3.  samavakara 62-76
4.  thamyga 77-82
5. dima 83-88
6. vyayoga 89-92
7. utsrstikanka 93-100
8. prahasana 101-106
9. bhana 107-110
10. vithi 111-126ab

The number “ten” appears to have been sacrosanct, as becomes apparent when
we have a closer look at the list. In the Natyasastra the natika is presented as
a subtype of the nataka and prakarana here, and in the introductory “table of
contents” in NS 18, 2—3ab it is not mentioned at all.! Furthermore, in Ghosh’s
edition of the Natyasastra the vithi is followed by a twelfth type of play, namely
the lasya, which is not mentioned in the table of contents either, or indeed
included in the numbering. In the Baroda edition, however, the /asya is not found
in Chapter 18 but in 19, appearing among various sets of minor building blocks
making up the plot of a play. In Dhanafyjaya’s Dasariipaka the natika is likewise
not counted (3, 42—48), while the /asya is accommodated in the bhana (3, 53—
54), with which, as we will see, it shares the theatrical akasabhasita device.
The Paramara king Bhoja (11th century), in the Syrigaraprakasa (Chapter 11,
pp. 713-720), first treats the ten plays from nataka to vithi, leaving out the natika,
ending the text with the words iti dasaripakam etad bharatacaryanusarato
gaditam (p. 720, 1. 9). Next, he describes the natika, to which he adds yet
another play, namely the saftaka, evidently a subtype of the natika. In the
Srngaraprakasa the lasya is dealt with in Chapter 12, pp. 757-761, after which
follows a detailed treatment of the so-called vithyarngas, which 1 will go into
below.

As will be shown below, the order of the ten plays in Nagyasastra 18, 10—126ab is meaningful,
though the order in the table of contents in vv. 2 and 3ab, which is determined by metrical
considerations, is not:

natakam saprakaranam anko vyayoga eva ca

bhanah samavakaras ca vithi prahasanam dimah (2)

thamygas ca vijiieyah dasamo natyalaksane (3ab).



The vithi, lasya and natika, and the dasaripa List in the Nagyasastra 267

The dasarupa list not only accommodates more than the ten types of plays of
its title, it also contains some rare types of which no early specimens have come
down to us, namely the vyayoga, samavakara, dima, thamy ga, utsy stikanka and
vithi. The plays of these types that we do have, all quite late, are most probably
reconstructions on the basis of the definitions provided in the Natyasastra
and later treatises on drama. Furthermore, as will be shown, the list forms
a heterogeneous collection, with the vithi being the odd one out. The description
of the vithi in the Natyasastra does not provide for a play like the other riipas
in the list, that is, a complete play with a well-developed plot. The term vithi
appears to cover a set of minor scenes found embedded in a play, and the
Natyasastra mentions altogether thirteen such scenes, called vithyangas, “vithi
members”. The term /asya likewise covers a number of small-scale dramatic
performances, but it is exceptional for different reasons: it is made up mainly of
dancing and singing, features that are rare in the other plays of the list.

In what follows I will have a closer look at the dasariipa list and the position of
the vithi and lasya in it. The exceptional nature of the vithi raises the question of
what it, or rather its angas, is doing in the list of ten complete plays. After having
gone through the thirteen vithyangas, 1 will turn to the list and in particular to
the relationship of the vithi with the prahasana and bhana. As to the lasya, like
the vithi, it appears to be a heading for a number of minor dramatic scenes; the
Natyasastra distinguishes ten of them. However, while the inclusion of the vithi
in the dasaripa list has never been questioned, the /asya is almost certainly
a later addition. Not only that, it has also been moved around: in Ghosh’s edition
it occurs immediately after the vithi, while in the Baroda edition the /@sya is
found in the next chapter among the so-called sandhis. After having had a closer
look at what may have determined the respective positions of the /asya in the
Natyasastra, 1 will suggest that the addition of the supernumerary /asya to the
dramatic theory may have taken place in the wake of the addition of the equally
supernumerary natika to the dasaripa list, as a provisional reconstruction of
the Werdegang of this list.

2. The vitht passages in the Natyasastra

The vithi section in Chapter 18 opens in v. 111 with the words:

bhanasyapi hi nikhilam laksanam uktam tathagamanugatam

vithyah samprati nikhilam kathayami yathakramam viprah.

I have given a description of the characteristics of the bhana, complete
and (tatha) based on the learned tradition. Now, o brahmins, I will offer
a complete description of the characteristics (nikhilam, scil. laksanam) of
the vithi (i.e., of the vithyangas) one by one (vathakramam).
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Next, it is said that its topics may cover all (the eight) rasas and that it abounds
in all the (thirty-six) laksanas,” has thirteen members (arigas), consists of just
one act, and is performed by one or two actors (harya) only, who represent
low, middle or high characters (prakrti). After this, in vv. 113cd—114, the
names of the thirteen vithyangas are given, followed in vv. 115-126ab by short
descriptions of the individual members.

3. The thirteen vithyangas

The general character of the vithyarngas is clear: they consist of small segments
of text spoken by the actors (note the words vacana, vak(ya), pada, vivada,
ucyate, artha), which may, for instance, involve mutual misunderstandings and
confusion. In many cases there is also a strong comic element (kdsya) present.
However, due to the brevity of the characterisations in the Natyasdstra it is not
easy for each of the thirteen angas to reconstruct a specific dramatic scene.
For information of that kind, scholars (e.g., LEvI 1963) have tended to turn to
Abhinavagupta’s commentary (10th cent., available in the Baroda edition) and
to later treatises on drama and their commentaries, which by way of illustration
often quote specimens from known Sanskrit plays. However, apart from the
fact that it is not always easy to go back from these scenes in classical plays to
the Natyasastra definitions, it is questionable if we may assume an unbroken
tradition between the Natyasastra and these later treatises and commentaries.
In this connection I may point to the definition of the Guna madhurya in NS 16,
104. The Natyasastra describes the flaw (dosa) of annoying people by again and
again telling them the same thing, which in certain circumstances, however,
proves to be a guna, or effective strategy. It is in this sense that madhurya
is used in Asoka’s Rock Edict 14 from the third century BCE. The various
interpretations of the later commentarial tradition (and in this case that given
in the Arthasastra as well) should subsequently be interpreted as attempts to
make sense of a term that was no longer understood.’ Therefore, the following
discussion of the vithyangas is as a matter of principle restricted to the bare text
of the Natyasastra. Even though the texts do not always speak for themselves,
the general character of the vithyangas is clear.

I will proceed to discuss the thirteen vithyangas in the order as found in the
Baroda edition, in the list in NS 18, 113cd—14 and the passages offering brief
descriptions of them in NS 18, 115—126ab. The order in Ghosh’s edition in 20,
114—15 and 117-129 respectively differs slightly from the one in the Baroda
edition, as shown in the following overview:

2 For the laksanas, see RAGHAVAN 1973: 1-52.

3 See TIEKEN 2006 and 2023: 117-119.
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Baroda

Chapter 18, 113cd-114,
115-126ab
udghatyaka
avalagita
avaspandita
nalika
asatpralapa
vakkeli
prapaiica
mydava
adhibala
chala
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trigata
vyahara

—_
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ganda

udghatyaka

Ghosh

Chapter 20, 114-115,
117-129

id.

id.

id.
asatpralapa
praparica
nalika
vakkelt
adhibala
chala
vyahdara
mydava
trigata
ganda

The definition of the udghatyaka reads as follows (vv. 115cd—116ab):

padani tvagatarthani ye narah punar adarat
yojayanti padair anyais tad udghdatyakam ucyate.

When characters repeat a message which has not come across, using
other, carefully selected words, we speak of udghatyaka.

On the basis of the available textual variants mentioned in the Baroda edition it is
possible to reconstruct another text in which a particular twist to the situation is
given: for the benefit of very simple-minded people (ye narah svalpabuddhayah)
the text, (though) perfectly clear as it is (padani gatarthani), is explained with
the help of synonyms (paryayair eva bodhyante).*

The vithyangas udghatyaka and the avalagita (for which, see below) are also mentioned

among the five “members” (arigas) of the amukha, or “introduction”, to a play (NS 20,
33). For their definitions, the Natyasastra refers to the section dealing with the vithyargas
(udghatyakavalagitalaksanam kathitam maya, 20, 34ab), that is, to NS 18, 115 and 116
respectively. These five amukhangas also include the kathodghata, which resembles the
udghatyaka: an actor enters upon the scene for the first act, repeating or paraphrasing parts of
a text spoken before by the sitradhdra in the introduction (NS 20, 35):

sutradharasya vakyam va yatra vakyartham eva va

grhitva praviset patram kathodghatah sa prakirtitah.
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avalagita

The second vithyanga, the avalagita (vv. 116cd—117ab), is defined as:

yatranyasmin samavesya karyam anyat prasadhyate
tac cavalagitam nama vijiieyam ndatyayoktyrbhih.

As mentioned above, and as we will see below, the vithyangas describe small
speech segments, though in the definition of the avalagita words for spoken text
are absent.’ In Lévi’s paraphrase of it (LEvI 1963: 113), “Lorsqu’une premiere
affaire est engagée déja [samavesya], une autre s’y substitue en la continuant”,
it seems to describe a switch in the characters’ actions or behaviour (affaire):
they engage in one activity, which is abandoned for the sake of another, which
would somehow be a continuation of the former and be carried out to the end.
In Abhinavagupta’s interpretation, however, we do have a speech segment. As
an illustration of avalagita he refers to a brief exchange between the king and
viditsaka from Harsa’s Ratnavali, p. 32, in which the king is asked if it makes
him happy to look at the woman in a painting that someone had left lying in
the palace garden. The king, in turn, asks if it is happiness when his eyes have
the greatest problems to detach themselves from her thighs or breasts and move
on to any of her other limbs. In this way he (involuntarily) presents himself as
a man smitten with love. While apart from the context there is nothing in the
Natyasastra text to take it as a definition of a verbal exchange, it is also difficult
to see how it accounts for the Ratnavalr scene. Below, a more or less literal
translation, or rather paraphrase, is given:

When an aim (ka@ryam) has been inserted into (or: made dependent on)
another aim (anyasmin samavesya) and (in the end) that other aim® (or: yet
another, third, aim) is realised, among experts of dramatic performances
that should be known by the name avalagita.

avaspandita

The anga avaspandita is defined as follows (vv. 117cd—118ab):

aksipte’rthe tu kasmimscic chubhasubhasamutthite
kausalyad ucyate’'nyo’rthas tad avaspanditam bhavet.

When something is rejected because the outcome may or may not be
pleasant (and) someone adroitly (kausalydd) joins the conversation to
suggest something else, that will be an example of avaspandita.

For prasadhyate Ghosh’s edition (NS 20, 118) reads prasasyate, “is praised”, which, however,
is not found among the textual variants mentioned in the Baroda edition.

Normally, the meaning “the other” is reserved for itara. However, we have to do with
a construction anya ... anya here.
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nalika’
The definition of the fourth vithyanga, the nalika (v. 118cd), is tantalisingly
brief:
hasyenopagatarthaprahelika naliketi vijiieya.
for which I suggest the following translation:

nalika is when a funny solution is offered to a riddle.®

asatpralapa

The definition of asatpralapa (v. 119) speaks for itself:

miirkhajanasannikarse hitam api yatra prabhdsate vidvan
na ca grhyate’sya vacanam vijiieyo asatpralapo’sau.

When a learned man addresses a bunch of fools, who fail to appreciate
his good intentions, that should be known as asatpraldapa, or “wasted
words”.

vakkelt

No. 6, vakkeli, defined in v. 120ab as ekadviprativacana vakkeli syat
prayoge’smin, is a situation in which the characters are involved in an argument
in which one of them reacts to a statement of the other by playfully (keli)
disagreeing by varying on it (prativacana, “echo’”) one or two times.

prapaiica
The definition of praparica (vv. 120cd—121ab) reads:

vad asadbhiitam vacanam samstavayuktam dvayoh parasparam yat tu
ekasya carthahetoh sa hasyajananah praparicah syat.

As I see it, the definition describes a comic situation (hasyajananah) in which
of two people each goes out of his way to praise (vacanam samstavayuktam) the
other (parasparam), knowing that the praise lacks any ground (asadbhiitam)
but (yat tu ... ca) hoping to profit from it (arthahetoh).

7 Together with the ganda, for which see below, the nalika is itself also part of the trigata in the

purvaranga; see NS 5, between 134 and 135, quoted below, p. 274.

8 Or “nalika is a riddle, the solution of which comes with mirth”.
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mydava

In the next vithyanga, myrdava, the two characters cannot agree on what are
excellent qualities and what defects; this time the reasons for these opinions
(karanad) are provided:

yat karanad gunanam dosikaranam bhaved vivadakytam
dosagunikaranam va tan mydavam nama vijiieyam (vv. 121cd—122ab).

When two people disagree, explaining (karanad) why certain virtues are
actually defects, or certain defects virtues, that (anga) is to be known by
the name mrdava.

adhibala
The vithyanga adhibala is defined as follows (vv. 122cd—123ab):

paravacanam atmanas cottarottarasamudbhavam dvayor yat tu
anyonyarthavisesakam adhibalam iti tad budhair jiieyam.

It describes a situation in which two characters are locked in an endless
altercation (uttarottara) in which at every point one of them makes a suggestion
the other retorts, saying he sees it differently (anyonyarthavisesaka).

chala

The definition of chala (v. 123cd) is brief again. It reads:

anyartham eva vakyam chalam abhisandhanahdasyarosakaram.

chala is an expression, which, inadvertently (?anyartham), convinces
people, makes them laugh or makes them angry.9

trigata

For the trigata there are two definitions. The one commented upon by
Abhinavagupta reads (v. 124):

Srutisariupyad yasmin bahavo’rtha yuktibhir niyujyante
vad dhasyam ahasyam va tat trigatam nama vijiieyam.

In it [viz. the trigata] many meanings are artfully attached to (a sentence,
etc.) owing to a resemblance of sound. This, which may have a comic or
non-comic character, is to be distinguished by the name Trigata (trans.
Kurper 1979: 181).

®  The Baroda edition mentions the following alternative definition:

yatradau prativacanair vilobhayitva pammpardkdmih
tair evarthavihinair viparitah ..
Unfortunately, the text of the ﬁnal part of thls verse is not specified.
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The second definition, which in the Baroda edition is relegated to the part
dealing with the textual variants (p. 458), reads:

vad udattavacanam iha ca tridha vibhaktam bhavet prayoge tu
hasyarasasamprayuktam tat trigatam nama vijiieyam.

The passage has been translated by Kurper (1979: 181) as:

When in a performance a talk of (non?-)exalted® characters is divided
over three (characters) and it has the comical sentiment, it is to be
distinguished as a Trigata.

The translation of tridha vibhaktam is inspired by the trigata scene in the
purvaranga, which is described in Natyasastra 5, 133cd—134 and during which
assistants (see below). This is assumed to have given the scene its name #rigata.
However, this translation of tridha vibhaktam does not align with the information
supplied in Natyasastra 18, 112cd, according to which the vithi is performed by
either one or two actors (or zarya in vithi syad ekanka tathaikaharya dviharya
vd). This has raised the question of whether the vithyanga trigata and the trigata
in the pirvaranga are one and the same. According to KUIpPER 1979: 185 they
are, that is, historically, the pirvaranga trigata being the original. It should be
noted, though, that the fact that in the piarvaranga the scene is performed by
three actors!! is not a distinctive feature of the trigata scene: the piirvaranga is in
its entirety performed by three actors, the above-mentioned satradhara and the

_____

_____

are involved in a dispute, the siatradhara listens and, as an outsider, pronounces
judgement. The relevant passage in the Natyasastra consists of two parts,
namely 5, 133cd—134 and two verses not commented upon by Abhinavagupta,
and are therefore not included in the numbering in the Baroda edition:!

tatha ca bharatibhede trigatam samprayojayet (133cd).

The Baroda edition mentions a variant reading yatra(vac ca)nudattavacanam. 1 will return to
this variation below.

See also the expression nataditritaya in Dasaripaka 3, 16 about the trigata in the pirvaranga,
to be quoted below.

samam trayah), and 5, 136 deals with how all three of them leave the stage (niskrameyuh
samam trayah) after they have been invited to start the performance of the play itself
(prarocana) and after the announcement of the topic of the play (kavyavastuniripana) (for the
prarocand and kavyavastuniriipana, see TIEKEN 2001a: 96-97). At one point in the so-called
citra variety of the piarvaranga a fourth person, called a caturthakara, makes his appearance
(NS 5, 150).

The passage is also dealt with in TiEKEN 2001a: 94-97.
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vidiisakas tv ekapadam sitradharasmitavaham
asambaddhakathaprayam kuryat kathanikam tatah (134).

and:

vitandam gandasamyuktam' nalikan' ca prayojayet
kas tisthati jitam kenetyadikavyapraripinim.

_____

sthapitah sutradharena trigatam samprayujyate.

The first section presents only two characters, a viditsaka and the siatradhara.
However, from the second section it becomes clear that there are three of them:
beside the sitradhara, two pariparsvikas, or assistants, who are involved in some
kind of altercation (saijalpa) in which one of them plays the role of vidisaka, or
Verstehrder, interrupting the other with loud objections (ganda), interjections
(or incomplete sentences? ekapada), critical remarks (vitanda) and enigmatical
utterances (nalika), and with questions about their texts (kavyaniripint), such
as “who(se interpretation) holds, who (of us) has won?”.!® As can be seen, the
sitradhara is merely an onlooker here, who at first is only amused (smita) but
in the end also has to decide which of the two parties has won (sthapita). In this
connection it should be noted that the #rigata is the counterpart of the ritual fight
between the devas and asuras during the rangapiijana described in Natyasastra
3, 92-93 (Kurper 1979: 165 and 192). The specification bharatibhede
(v. 133cd), “in the verbal mode”, defines the contrast between the #rigata and the
fight, which involved real, physical violence. In the verbal contest, however, the
sitradhara does not seem to add an argument, a third, of his own; he merely
decides which of the two parties wins.

It cannot be ruled out that the piarvaranga trigata is original and had been
inserted into the list of vithyangas without any adaptation. At the same time,
it may be questioned if the expression tridha vibhakta, and trigata as such,
too, does indeed refer to the number of characters in the scene. As I see it,
tridhd vibhakta could equally well be translated as “analysed in three ways”,
thus making the same point as yasmin bahavo'rthd (see above) and anekartha
in Dasaripaka 3, 16 about the trigata in the piarvaranga:

srutisamyad anekarthayojanam trigatam tv iha
nataditritayalapah parvarange tad isyate.

For the vithyanga ganda, see below.

For nalikan instead of talikan of the Baroda text, or the variant reading namikar, see KUIPER
1979: 178, n. 290. For the vithyarnga nalika, see above.

I do not take k@vya in kavyaniripint to refer to the text of the play which is performed next,
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Found side-by-side with the expression srutisariipya, the verb vibhaj-, and
bahavo’rthd and anekartha seem to describe the exercise of solving double
entrendres like Slesas and yamakas. The term trigata, in turn, may be taken as
a formation like dvigata, “ambiguous, zweideutig”.” While in a dvigata
discussion one participant disagrees with the interpretation of a certain
utterance made by the other, after which the discussion is closed, in a trigata
the one disagrees with the interpretation given by the other, and so on. The two
are thus locked in an endless altercation, which requires a third party to bring
an end to it, as happened in the pirvaranga. As such, the trigata resembles
the vithyanga adhibala (see above), but differs from it in that the conflict is
apparently not so much about the interpretation of a situation as about how a
textual utterance should be broken up or analysed (Srutisariipya, vibhaj-). Thus,
Patafjali (Mahabhdasya 1, p. 14, lines 12—14 and the repetition of the passage in I11,
p- 388, lines 8—10) for dvigata cites the example Sveto dhavati, ““a person dressed
in white runs away”, which can also be analysed as sva ito dhavati, “the dog
runs away from here”. To return to the pirvaranga trigata, the role of vidiisaka,
or Verstehrder, is not reserved for one of the pariparsvikas in particular; with
the next round in the discussion it is taken upon himself by the other.

Finally, a brief note may be added on the variants udatta- and anudattavacana
in the vithyanga trigata. As noted, Kuiper left open which might have been
the original reading. Furthermore, while he translated “talk of an (non-)exalted
person”, he also pointed to several instances in which udatta refers to words as
well as people (Kurper 1979: 180, fn. 297). As to the latter question, a crucial
passage is in my opinion Natyasastra 18, 34, which provides a description of the
so-called pravesaka, or interlude:

nottamamadhyamapurusair acarito napyudattavacanakytah
prakrtabhdasacarah prayogam asritya kartavyah.

It is indeed clear that in this passage the phrase napyudattavacanakyta does
not refer to the social position of the speakers — this is already dealt with in
nottamamadhyamapurusa, or, for that matter, to the language — the pravesaka is
performed by servants who speak a Prakrit (prakrtabhdsa). Instead, the phrase
seems to refer to the low level of the discussion, which is about trivialities.
This does of course not rule out that in another context (an)udattavacana may
refer to “talk of a (non-)exalted person”. At the same time it is difficult to
decide if in the definition of the vithyanga trigata we should read udatta- or
anudattavacana. In contrast to the pravesaka and piirvaranga trigata, which
feature assistants (servants), in the case of the vithyanga trigata nothing is said
about the status of the speakers — the characters in the vithyangas may belong
to either the uttama, madhya(ma) or adhama category, who speak Sanskrit and

17 See WEBER 1873: 483.
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Prakrit respectively. We could thus be dealing with a discussion in solemn
Sanskrit about trivialities or one in “vulgar” Prakrit about solemn topics, which
would each in their own way produce a comic effect.

vyahara

vyahara is the presentation, with a touch of humour, of events taking place
before one’s very own eyes (v. 125ab):

pratyaksavyttir ukto vyaharo hasyalesarthah.

gan da"
Finally, vithyanga no. 13, ganda (vv. 125c¢d—126ab) is described as follows:

samrambhasambhramayutam vivadayuktam tathapavadakytam
bahuvacandksepakytam gandam pravadanti tattvajiiah.

According to the wise, ganda involves violent and confused speech,
disagreements, cursing and loud objections.

After this overview of the thirteen vithyarngas and before turning to the question
of the position of the vithi in the dasaripa list, brief comments should be made
on the names of the vithyangas and the order in which they are dealt with. As
to the names of the vithyangas, I have so far made no attempt to translate the
Sanskrit titles, except in the case of asatpralapa. The reason for that is that as
descriptions of specific dramatic scenes, the meanings of the titles provided
by the Sanskrit dictionaries do not seem to be sufficiently informative and
would, in turn, require (complex) circumscriptions. Therefore, it is decided
that translations given of the definitions, even though they do not always speak
for themselves, should do. As to the second point, as seen, the order of the
vithyangas in Ghosh’s edition differs from the one above, which is that of the
Baroda edition. Typically, in both editions the order is that of the respective
lists heading the detailed treatment of the vithyarngas, Baroda 18, 113cd—114
and Ghosh 20, 114-115. It is nevertheless difficult to establish which was the
first, the list, in which the order is determined by metrical considerations, or
the detailed treatment of the vithyangas? Furthermore, there does not seem to
be an obvious system to the order in which the thirteen vithyangas are dealt
with. Occasionally, one may identify a few pairs in the one edition, which are,

18 See NS 18, 113ab: adhamottamamadhyabhir yukta syat prakytibhis trisybhih. This passage

was misunderstood by KurpEr 1979: 183, who took the word prakrti, which describes the
type of characters present in the scene, to refer to the actors on stage, totalling three. This
contradicts the immediately preceding rule (v. 112cd) which states that in the vithi there are
only one or two actors on stage.

The ganda is also part of the trigata in the pirvaranga; see above, fn. 7. The Natyasastra
passage in question is quoted above, p. 274.
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however, separated in the other. One example is the pair prapaiica and mydava,
the numbers 7 and 8 in Baroda. This pair revolves around the contrast of praise
which lacks any foundation (asadbhiita) and trying to decide what makes
(karanad) someone praiseworthy: in Ghosh’s edition they are found as numbers
5 and 11, respectively. If besides the definition in the dasariipa chapter the one
in the pirvaranga chapter is taken into account as well, it is possible to see
a relationship between the frigata and ganda, numbered 12 and 13 in Ghosh’s
edition. In the Baroda edition, however, they are separated by the intervening
vyahara. In connection with the question of the order of the vithyangas it is
nevertheless telling that the last in the list describes such impolite behaviour
such as cursing and making loud objections, as if there is a movement from
polite conversation to quarrels — which, however, does not seem to be the case.

4. The vithi in the dasariipa list

As discussed in the previous section, the Natyasastra provides a list of thirteen
independent microscenes under the heading “vithi”. The definitions do not
bear witness of a complete play with a plot or story line, which agrees with
the fact that there are no contemporary vithi plays, the earliest examples being
two plays by the Kerala author Ramapanivada from as late as the eighteenth
century. These two plays will be discussed further below. At this point, we may
go into the question of what this collection of scenes is doing in an enumeration
of complete plays with proper plots. To this end, we need to take a closer look
at the structure of the list. Its introduction suggests that the list is organised
on the basis of the number of vytis, or styles, which are called the “mothers”
(matyka) of all poetic compositions (kavya), and as such would define the nature
of the performance and the differences between the various types of plays.?
Four styles are distinguished, namely bharati, in which speech predominates,
sattvati, in which speech and bodily acting serve to present one’s mental state,
kaisikt, the elegant style portraying people in love, and arabhati, a violent style
causing fear and terror. The first two items on the list, the nataka and prakarana,
and by implication the natika as well, are said to make use of all four styles and
the remaining eight have in common that they lack kaisiki (NS 18, 7 and 9ab).
The dima also lacks the bharati vrtti (v. 88), and the utsrstikanka has only the
bharati vrtti (v. 96).

Another arrangement, on the basis of the sandhis, is described in Natyasastra
19, 44—-47. The Natyasastra divides the plot into successive developments
(sandhis). mukha, or introduction, in which the problem to be solved is

20 NS18,4:
sarvesam eva kavyanam matrkah smytah
abhyam vinissrtam hy etad dasaripam prayogatah.
For more detailed information on the vy#tis in the Natyasdastra, see BANSAT-BOUDON 1992:
169-180 and passim.
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explained, pratimukha, in which the first steps are taken to tackle the problem,
garbha, in which the aim is in sight, vimarsa or avamarsa, in which doubt arises
about a successful outcome, and nirvahana, the dénouement.?! The nataka
and prakarana (the natikd is not mentioned separately) have all five sandhis,
the dima and samavakara have only four, lacking the avamarsa sandhi, the
vyayoga and thamy ga, in which garbha and avamarsa are absent, only three,
and the utsystikanka, prahasana, bhana and vithi, only two, namely the mukha
and nirvahana.

In these two ways the list is presented as one going from (long) plays with
complex plots to (shorter) plays with less elaborate plots. I believe, however,
that there is yet a third, more precise and more meaningful division, dividing
the plays into three distinct groups. The first group is formed by the naraka,
prakarana and natika. The first two are long plays of five to ten acts. The plot
of the nataka is an adaptation of a well-known story from mythology featuring
kings and seers* and deals with royal concerns like the king’s efforts to find
a proper heir to the throne (e.g., Kalidasa’s Sakuntald). The story of the
prakarana, by contrast, is of the playwright’s own invention* and the action
is set in a non-royal milieu®* of such type as traders and caravan leaders® (e.g.,
Stdraka’s Mycchakatika).? As already indicated, the natika, with four acts at the
most, is a mixture of the former two types:*’ in contrast to the nataka the story
is invented by the playwright and in contrast to the prakarana the action is set
in the royal milieu®® (e.g., Kalidasa’s Malavikagnimitra). If these characteristics
do not necessarily make the three (or two) types a group — though note the
mutual division of labour which is highlighted by the natika — their nature as
a group becomes clearer if we go further down the list. Doing so shows that

2L For the sandhis, “portions de sens”, see BANSAT-BoUDON 1992: 132-136.

2 NS18, 10:
prakhyatavastuvisayam prakhyatodattanayakam caiva
rajarsivamsyacaritam tathaiva divyasrayopetam.
3 NS 18,45:
yatra kavir atmasaktyd vastu sariram ca ndayakam caiva
autpattikam prakurute prakaranam iti tad budhair jiieyam.
2 NS18,49:
nodattanayakakytam na divyacaritam na rajasambhogam
bahyajanasamprayuktam taj jieyam prakaranam tajjiiaih.
» NS18,48:
vipravaniksacivanam purohitamatyasarthavahanam
caritam yan naikavidham jiieyam tat prakaranam nama.

26 A much earlier example of the prakarana is the Aévaghosa’s Sariputraprakarana.

7 NS18,57:
anayos ca bandhayogad anyo bhedah prayokyrbhih karyah

prakhyatas tv itaro va natakayoge prakarane va.

28 NS 18, 58ab: prakarananatakabhedad utpadyam vastu ndyakam nypatim.
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the following five play types form a group that is clearly separate from the
ndataka, prakarana and natika, and, as we will see, from the next three types
of plays as well, as they all deal with battle and its aftermath. Thus, the theme
of the three-act samavakara is the battle between the devas and asuras®” as
presented in the Amytamanthana, “The Churning of the Ocean”. This play is
referred to in the myth about the origin of drama in Natyasastra, Chapter 4, and
is performed by Bharata at the request of Brahma before an excited audience
of both gods and demons.*® The dima is likewise just one extended battle scene
in four acts.’’ The same myth referred to above mentions the performance of
the dima Tripuradaha, or “the Burning of the Three Cities”, an heroic feat
performed by Siva.*? By contrast, the vy@yoga, a one-acter, does not feature any
god but a great number of well-known men (epic characters?), who are involved
in all kinds of violent actions.*® With the 7hamy ga, probably a one-acter as well,
we are back in the world of the gods: the theme is a fierce battle between gods
about a heavenly maiden.** These four plays are, as a group, concluded by the
utsystikanka. The scene of this one-acter is set after the battle in which the
wives lament the heroes killed.*

While the above five plays are about the same topic — as said, all deal with
battle and its aftermath — the three plays that follow, namely the prahasana,
bhana and vithi, do not seem to have anything like that in common. The
Natyasastra does not provide any information about their topics or plots. It
does mention the plays’ characters: saints, ascetics and other marginal figures,
such as courtesans and servants in the prahasana,*® a scoundrel or a man-about-

2 The samavakara is devasurabijakrta (NS 18, 63).

0 NS4, 4:
tasmin samavakare tu prayukte devadanavah

hystah samabhavan sarve karmabhavanudarsanat.

31 NS 18, 86¢d: yuddhaniyuddhadharsanasamphetakytas ca kartavyah.

32 NS 4, 10cd: tatha tripuradahas ca dimasamjiiah prayojitah.

3 NS 18,92:
na ca divyanayakakytah karyo rajarsinayakanibaddhah

yuddhaniyuddhadharsanasamgharsakytas ca kartavyah.

3 NS 18, 78ab: divyapurusasrayakyto divyastrikaranopagatayuddhah. See also amarastiTin 18,

81.
5 NS 18,95:

karunarasaprayakyto nivrttayuddhoddhatapraharas ca

striparidevitabahulo nirveditabhdsitas caiva.
The function of the utsystikanka (anka for short), if not for the group as a whole, then for the
individual plays of the group, was already acknowledged by RAGHAVAN 1933: 281: “The Anka
is, so to say, an epilogue or a sequel to a Samavakara, Thamrga, Dima or Vyayoga. These four
plays depict fights among gods and other Prakhyata heroes while the Anika depicts the result
of those fights.”

36 NS 18, 103:
bhagavattapasaviprair anyair api hasyavadasambaddham
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town in the bhana,’” and, as already noted above, characters of all social classes
(high, low and middle) in the vithi. Furthermore, we learn that the prahasana is
full of amusing conversations and characters wearing extravagant clothes and
behaving accordingly;*® the one act of the bhana is said to be full of activity
and to present all kinds of situations;* and, as seen above, a vithi is a brief
scene of humorous and enigmatic exchanges. There is one thing all the plays
do have in common, though. In this connection it should be noted that there
are two versions of the prahasana and bhana, fully fledged plays and brief
dramatic scenes presumably of the same format as the vithyarngas.*® Thus, the
three acts of the samavakara, beside having scenes of disaster and fraud, are full
of vithi and prahasana scenes.* The bhana makes use of a particular theatrical
device, namely of holding an imaginary conversation with someone who is not
on the stage but, so to speak, “in the sky” (akase).* A full-length bhana play
consists of a string of such conversations. At the same time, in, for instance, the

kapurusasamprayuktam parihasabhasanaprayam.

NS 18, 105:
vesydcetanapumsakavitadhirta bandhaki ca yatra syuh
anibhytavesaparicchadacestitakaranais tu samkirnam.

7 NS 18, 110:
dhiirtavitasamprayojyo nanavasthantaratmakas caiva

ekanko bahucestah satatam karyo budhair bhanah.

B See hasyavadasambaddha, parihdasabhasanapraya and anibhytavesaparicchadacestitakara

na in the passages quoted in fn. 36.

3 NS 18, 110 quoted in fn. 37.

40 The fully fledged prahasana plays include incidental scenes of the vitht type; see NS 18,

107ab: vithyangaih samyuktam kartavyam prahasanam yathayogam. See also Bhoja’s
Syagaraprakasa, Chapter 11, p. 720, line 5: ughatyakadibhir idam vithyarngair misritam
bhavet misram, which concludes the description of the mixed (samkirna) prahasana and takes
care of a smooth transition to the vithi mentioned next; the individual vithyangas are dealt
with in Chapter 12, pp. 761-769.

41 NS 18, 65ab: arikas tu saprahasanah savidravah sakapatah savithikah.

42 On this and other theatrical devices, like “speaking to oneself” (a@magatam) or “asides”

(janantika or apavaritam), see BANSAT-BOUDON 1992: 138-145. As to the akasabhasita, the
actor listens to the voice in the sky and his reaction is directed to the sky as well. In his edition
of the Sakuntala MONIER-WILLIAMS 1876: 96 refers to several such scenes in Sanskrit plays in
which an actor addresses a person in the sky who is visible only to him, in his mind’s eye, so
to say. One of these passages is found in Stdraka’s Mudraraksasa, on p. 68, in which Canakya
looks at the sky and addresses the Nanda king’s minister who would seem to be standing in
front of him (pratyaksavad akase laksyam baddhva) (for an English translation of the passage,
see VAN BUITENEN 1971: 189). Another passage is found in Kalidasa’s Vikramorvasiva,
Act 4, after stanza 5/68, at which point Puriiravas enters, looking at the sky and in his
madness addressing Urvasi’s kidnapper (fatah pravisaty akasabaddhalaksah sonmado [v.l.
unmattaveso| raja. sakrodham. ah duratman raksas tistha tistha. kva me priyatamam adaya
gacchasi) (edition SCHARPE 1956: 98). LEVI 1963: 95 refers to a passage from the fourth act
of Kalidasa’s Sakuntald (pp. 162—163, v. 13/91), where all those present on the stage listen to
a voice from the sky (@kase). For an English translation, see CouLsoN 1981: 98.
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third act of Kalidasa’s S'akuntald, we find such a scene in the viskambhaka, or
interlude. In this scene, the actor, a pupil of the local ascetic, pretends to listen
to Sakuntald’s friend Priyamvada, who is not physically present on the stage,
and repeats, presumably verbatim, what she had said to him, introducing it with
the words kim bravisi, “what did you say?” His reply is directed at the invisible
Priyamvada in the sky.®

Among the three members of this group the vithi stands apart, as, while we have
fairly early examples from the first millennium of prahasana and bhana plays,
plays called vithis made their appearance only in the eighteenth century. To begin
with the prahasana, probably the earliest example is the Mattavildsa attributed
to the Pallava king Mahendravarman I (circa 590-630).** The earliest bhana is
Syamilaka’s Padataditaka (before 900 cE?).* As noted, the earliest examples
of vithi plays date only from the eighteenth century. All earlier examples of
“vithis” consist of short scenes embedded in regular plays. According to
Raghavan, Bhoja in his Syrgaraprakasa mentions two vithi plays, the Malatika
and Indulekha,*® neither of which has unfortunately come down to us. All
we have of these plays are quotations providing examples of the udghatyaka
and nalika from the Malatika (Syngaraprakasa, Chapter 12, pp. 761 and 766,
respectively) and of the trigata from the Indulekha (p. 764). Furthermore, the
term vithi is not part of the title (e.g., Malatikavithi), relevant passages are
introduced by the words yatha malatikayam / indulekhayam vithyam, “as in the
vithi in the Malatika/Indulekha”, in which the word vithi may well refer to vithi

4 Foran English translation of the viskambhaka, see CouLsoN 1981: 70-71.

4 For the Mattavildsa and Mahendravarman I’s authorship, see TIEKEN 1993.

4 The date of this play is discussed in detail by the editor of the text, Godard Schokker,
who distinguishes between external and internal evidence (SCHOKKER 1966: 13-31). As
to the external evidence, a reference to the play’s author, as Syamadeva, in Rajasekhara’s
Kavyamimamsa suggests 875 CE as a date ante quem. However, it is uncertain if Syamadeva,
who Rajasekhara claims to be the author of a treatise on poetics, is indeed the same person
as the playwright Syamilaka. In addition, Schokker refers to Abhinavagupta’s commentary
of the Natyasastra, which mentions, and quotes from, the Padataditaka twice, thus showing
that the play was more or less well known before or in the tenth century in practically the
same form as we now have it. On the basis of the internal evidence gleaned from the text
itself, consisting of historical people and data mentioned in it, Schokker arrives at a much
earlier date, namely between 455 and 510 ck. As I see it, however, this type of evidence is to
be treated with the greatest care, as we may be dealing with a historical setting and should
not underestimate the classical authors’ skills in piecing together an internally consistent and
convincing historical picture (see the Sunga milieu in Kalidasa’s Malavikagnimitra or the
Nanda-Maurya conflict in Siidraka’s Mudraraksasa).

46 RAGHAVAN 1963: 592 writes: “While illustrating the Vithyangas, Bhoja draws instances from

two regular Vithis called Malatika and Indulekha. This is something; for even the Dasaripaka
which is especially devoted to the treatment of the ten types of drama, does not give any
specimen of the Vith and the Avaloka upon it illustrates all the thirteen Angas from every
kind of drama and even from non-dramatic compositions but not from any kind of Vith1”.
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scenes in these two plays.*’ In addition we have the first act of Bhavabhati’s
Malatimadhava (8th cent.), which is given the title “bakulavithi”’. However, all
acts in this play have titles referring to a striking object or incident in the act
in question: Act 2, for instance, is called dhavalagrha, “the white pavillion”,
and Act 5 Smasanaparikrama, “going around in the cremation ground”. In
the first act, the bakula flower is the object of an intricate, punned, vithi-like
passage.*

And then, in the eighteenth century, out of the blue, we have two complete plays
called vithis by Ramapanivada, the Candrika and Lilavati.*® Though the vithi is
not the only play for which early examples are lacking, the point is that these two
vithis are exceptionally late. Thus, the first examples of the dima and samavakara
after the mythical Tripuradaha and Amytamanthana mentioned in Chapter 4 of
the Natyasastra, are the Tripuradahadima and Samudramathanasamavakara
by Vatsaraja (12th cent.), included in the anthology Ripakasatka. Besides the
Karpiracaritabhana and Hasyaciidamaniprahasana, this collection contains the
Rukminiparinaya-thamyga and Kiratarjuniyavyayoga by the same playwright.
Furthermore, it should be noted that the Madhyamavyayoga is definitely not
a work of the pre-Kalidasa author Bhasa.* Finally, there do not seem to be plays
of the utsrstikanka type.”

Turning to the two vithis by Ramapanivada, in the prastavana of the Candrika
the author mentions the features that would make it a vithi:>

47 Going by the titles of the two plays, which refer to the respective female protagonists, their

plots might have been those of the natika.

4 For the text, see p. 23 of Coulson’s edition, and for an English translation of the passage in

question, see COULSON 1981: 321.

4 In the introduction to his edition of the Lilgvari Sugyan Kumar Mahanty, in addition to

the Bakulavitht, Indulekha and Malatika, mentions a Madhavavithika or Madhavivithi,
a Kamadatta, Premabhirama and Sitakalyanavithi, none of which have come down to us
apart from the last one (MAHANTY 2020: 14-20). As to the Sitakalyana by Venkappiah, it is
Mahanty who identifies it as vithi, not its eighteenth-century author. On pp. 52—-53 Mahanty
mentions a number of “modern” Sanskrit vithis.

30 See TIEKEN 1997.

S MAHANTY 2020: 19 provides a list of eight plays by the eighteenth-century author Venkappiah

which, besides a bhana, dima, samavakara, vithi, prahasana and thamyga, includes an
utsrstikanka, the Rukminisvayamvara.

52 The verse is quoted in RAJENDRAN 1985. In this connection I want to draw attention to NS 18,

115 (according to the Nepalese manuscript d):

trayodasa sadangani vithyam etani yojayet

laksanam punar etesam pravaksyamy anupiirvasah.
It seems to say that a vithi (play) should always (sada) contain the just mentioned thirteen
members, that probably means “all the above thirteen members”. This idea was taken up by
MAHANTY 2020: 33—40, who with a fine dust comb went through the Lilavati trying to identify
the vithyangas and claiming to have found examples of all thirteen of them. Apart from the
fact that for asatpralapa, “useless talk” (p. 10), Mahanty points to a passage consisting of
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patradvayaprayojva bhanavad ekankika dvisandhis ca
akasabhasitavati kytrimam itivrttam asrita vithi.

As to the plot (itivytta), it is of the playwright’s own invention (kyttrima), that
is, it is not a story borrowed from epic mythology. The play is performed by
two actors (patradvaya). In the Candrikd and Lilavati these two actors divide
between them the roles of the king and vidiisaka. However, to present the other
characters of the story, like the queen and servant girls, recourse is taken to
the akasabhasita device known in particular from the bhana. Like the bhana
(bhanavad), the vithi consists of one act (ekanka) and two sandhis, or successive
developments that make up the plot. The specification of one act is found in NS
18, 112 and means that the play has a plot, uninterrupted by intervals of one or
more days. The characterisation “two sandhis” is obvious taken from NS 19,
44-47, in which the ten major plays are divided into groups on the basis of the
number of sandhis they contain, and the vithi is put into one group along with
the prahasana, bhana and utsystikanka (see above). The characterisation “two
sandhis” looks tailored to plays, which, however short and simple, indeed consist
of at least two sandhis, namely an opening and a dénouement. Admittedly, it is
difficult to interpret vithi scenes in this light, as they consist of brief utterances
or equally brief exchanges. In this connection it must be noted, though, that two
sandhis are the absolute minimum: a sandhi on its own, whether it is the mukha,
pratimukha, garbha, vimarsa or nirvahana, is meaningless, as each, except the
last one, anticipates the following (the mukha the pratimukha, the pratimukha
the vimarsa, etc.). Furthermore, even a short exchange or a riddle leads to
a dénouement of sorts, producing laughter, some form of agreement or the
eureka or sphota feeling of having reached a solution.

It may well have been the case that the positioning in the Natyasastra of the
vithi side-by-side to the prahasana and bhana and the fact that it consists of two
sandhis and thus must have a plot of sorts has suggested the idea that beside
the vithyangas there should have been a vithi play, which, however, as far as
we know, there is not. As with Vatsaraja earlier, for instance, with the dima and
vyayoga, the challenge was taken up by Ramapanivada, who also provided his
own definition of such a play, by which definition he made the number of actors
one of the most distinctive features.

The dasariipa list in fact appears to be a heterogeneous collection of three groups
of plays, the last one of which does not consist of plays but of minor scenes. Two
of'the three scenes in this group have been blown up to the size of complete plays
and with the third type of scene this seems to have happened only very late. If
the vithi is exceptional in the dasaripa list as a whole, it is less so in this third

“incoherent talk” (p. 35), I want to argue that one may find, if not all thirteen, at least quite
a number of vithyangas in any classical Sanskrit play.
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group where it follows the prahasana and bhana. There is, therefore, no reason
to assume that the vithi is a later (misplaced) addition to the list. In any case, the
same list with the vithi as the tenth member is already found in Abhinavagupta’s
commentary (10th cent.), Dhanafjaya’s Dasariipaka (10th cent.) and Bhoja’s
Srigaraprakasa (11th cent.). In the dramatic tradition the inclusion and position
of the vithi in the list have apparently never been questioned. What is more,
as minor dramatic scenes the vithi has attracted another set of such scenes. In
Ghosh'’s edition of the Natyasastra the dasariipa list does not end with the vithi
but is continued by the so-called /asyangas.”® However, in contrast to the vithi,
the position of the /@sya (I use the singular here for a lasyanga or the lasyangas
to match the term vithi for a vithyanga or the vithyangas) in the list has proved
to be less stable: in the Baroda edition it is found among the sandhis and related
elements in the next chapter, in the Dasariipaka it is treated as a subtype of the
bhana, and in the Sprigaraprakdasa it is, as in the Natyasastra, dealt with side
by side with the sandhis. Apart from the question of which of the two editions,
Ghosh or Baroda, might present the more original situation, I want to deal with
the question of how the /d@sya came to be added to the dasaripa list in the first
place, and will try to show that it is linked to that other addition to the list, the
natika: it is in this type of play that we come across the earliest examples of
minor dramatic scenes like the /@sya and an even later arrival in the dramatic
treatises, the carcari.

5. The lasya

The Natyasastra distinguishes ten lasyangas, each of which deals with a particular
erotic situation, for instance, a woman deserted by her lover or a woman who
is frustrated after having failed to meet her lover.>* A lasya is performed by
a single — female — actor and is accordingly said to have the appearance of
a bhana (bhandkrtivad, NS 19, 118ab).5 An interesting example is the so-called
uktapratyukta lasya, which consists of a dialogue between an angry woman and
a man trying to appease her and in which the female actor thus impersonates
both characters.’® The various erotic situations enacted in the /@syas are treated
in NS 19, 117—-137. On the basis of these situations, which are said to be invented

53 The lasyangas mentioned in the Natyasastra are geyapada, sthitapathya, asina, puspagandika,

pracchedaka, trimidhaka, saindhavaka, dvimidhaka, uttamottamaka and uktapratyukta. In

the Natyasastra to this list of ten are added an eleventh (citrapada) and twelfth (bhavika).

% Fora (French) translation of the passages in the Natyasdstra and Abhinavagupta’s commentary

on these passages, see BANsaAT-BouponN 1992: 281-340.

55 As indicated above, in the Dasariipaka the [dsya is presented as a subtype of the bhdna.

6 NS 19, 135:
kopaprasadajanitam sadhiksepapadasrayam
uktapratyuktam evam sydc citragitarthayojitam.
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by the author, the /asya is linked to the prakarana.’” As to the form or script of
the play, the /asya consists of a string of independent stanzas in different metres,
which besides vytta metres (e.g., the sloka) include a number of moric metres
which are specifically associated with songs (e.g., the Sirsaka, narkutaka and
khaijaka).®® The metres used in the ldsya are dealt with in NS 31, 330-367.
The texts of the songs, which are often distorted by the requirements of the
raga and tala, are supported by meaningful dance movements (karana).” For
actual examples of how these descriptions might have worked out in practice
we may turn to the 150 kali poems of the Tamil anthology Kalittokai (8th or
Oth cent. at the earliest) and to Jayadeva’s Gitagovinda (12th cent.). Before
proceeding it should be noted that in 7olkappivam 3, 56 the Kalittokai — and
the Paripatal, about which more below — are both characterised as dramatic
genres, and Jayadeva says that his Gitagovinda “is meant to be danced” (TIEKEN
2001b: 163—-164). While, as I will show, they look very much like /asyas as
defined in the Natyasastra, it is difficult to make out if they are /dsyas, as there
appears to have been a wide range of minor dramatic scenes of the /asya type.
As far as the kali poems are concerned, there is positive evidence that they were
traditionally taken to belong to these types (TIEKEN 2001b: 185-190). Thus,
the so-called kuravai poems, which depict a festival scene and as such belong
to the so-called upariipakas (see below), have been included in the Kalittokai
as poems 101-108. In doing so the compilers of the Kalitfokai followed Bhoja,
who misunderstood the definition of the hallisaka, as the kuravai scene is called
in the Sanskrit tradition, and did not include it in the category of preksanas,
or “spectacles”, the scenes of which are set on the street and are performed by
many actors. Instead, Bhoja included it in the category of nartanakas, which
consisted of, among other dramatic scenes, the /asya (see below) and which are
set on a stage and have only one (female) actor.

In Kalittokai 44, a typical kali poem, a girl addresses a boy on behalf of her
friend. The boy is delaying his decision to approach the girl’s parents and ask
them for her hand. In the first seven lines of the poem, the go-between describes
a mountain slope watered by a waterfall coming down from the opposite
mountain in order to try and convince the boy that he will flourish once he has
brought the girl to his house.

After this scene the metrical pattern changes. We get three short stanzas in which
the go-between describes to the boy how the girl stores away her grief about her
lover’s wickedness deeply in her heart, which may be paraphrased as follows:

3T NS 19, 118cd: prakaranavad ahyakaryasamstavayuktam vividhabhavam.

38 The geyapada lasya features a woman, seated and singing (givate) a wordless (Suska) song

(NS 19, 121). Note also geya in 19, 126, gita in 19, 128 and 135, and gana in 19, 126.

Note in this connection suvyaktakarananvitam in NS 19, 131, “provided with expressive
karanas, or dance positions”.

59
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Even if her grief is great, my friend hides your lack of grace from me, for
she is afraid that if [ hear about it [ will upbraid you in front of others.

Even if this great illness is overpowering her, my friend hides your lack
of grace from the village, for she is afraid that if they hear about it the
villagers will chase you away.

Even if she suffers from a deadly illness, my friend hides your lack of
grace from her companions, for she is afraid that they will tell others
about your lack in virtues.

These three stanzas are concluded by the short phrase “like this”, which
underlines the status of the preceding stanzas as independent poems. The refrain
and the instances of rhyme visible in the Tamil originals give the stanzas a clear
song-like character. Next, the metrical pattern changes once more. What follows
is a conclusion by the go-between, who again speaks directly to the boy:

Thinking of the terrible things such as these, which could happen to you,
she protects you with such rare virtue. But let us go quickly to cure her
from this suffering.

We find a similar variation between songs and narrative stanzas describing the
setting in which the songs are sung in the Gitagovinda. The narrative stanzas
which serve to introduce this text are in vrtta metres (e.g., sardilavikridita),
while the songs are in moric metres, accompanied by indications of r@ga and
tala. There are, however, four ways in which the Gitagovinda poems deviate
from the descriptions given in the Natyasastra as well as from the kali poems.
To begin with, the Gitagovinda is in Sanskrit, while the lasya, in which the
speaker is a woman, is in Prakrit — it should be noted that the use of Tamil in the
kali poems has the same function as that of a Prakrit in Kavya literature.®® The
Gitagovinda may be the outcome of a literary experiment introduced at the court
of Jayadeva’s patron, the Bengali king Laksmanasena, where at least one other
“translation” of a literary text from Prakrit into Sanskrit was made, namely Hala’s
Sattasai into Govardhana’s Aryasaptasati.’' Secondly, while in the kali poems
the number of songs may vary, in the Gitagovinda eight songs is the standard.
Thirdly, the songs are concluded by a so-called bhanita, in which Jayadeva is

0 prakrit is explicitly mentioned in the case of, for instance, the saindhava in NS 19, 131cd:
prakrtair vacanair yuktam viduh saindhavakam budhah. Tamil in classical Cankam poetry is
occupying the very same slot as Prakrit in Sanskrit Kavya literature (TIEKEN 2001b and 2008).

1 See TIEKEN 2010: 70. Or, as KNUTSON 2014: 74 describes the process: “Sanskrit was made

vernacular”. (I take the opportunity to note that Knutson should have read my book on Tamil
Cankam poetry (TIEKEN 2001b) more carefully. He mixes up several of my findings when he
writes on p. 81 that “Herman Tieken has suggested, however, that the studied simplicity of the
Gitagovinda’s songs hearkens unmistakably back to early Tamil poetry”). On Laksmanasena’s
court poets, see PISCHEL 1893.
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identified as the author of the songs.® In connection with such bhanitas we find
yet another elaboration of the Gitagovinda type, namely in Tamil Bhakti poetry.
Like the songs in the Gitagovinda, the Bhakti poems, consisting of nine or ten
songs, are followed by a bhanita of sorts which identifies the singer-saint and
the place or temple at which he sang the songs.® Fourthly, in the Gitagovinda,
and the same applies to the Tamil Bhakti poems, the characters are no longer
anonymous lovers but epic and puranic figures: Radha and Krsna, and Siva and
Visnu.

Unfortunately, the above Tamil and Sanskrit examples of /asya-like dramatic
scenes are all relatively late.** In this connection it should be noted that it is
doubtful if Bansat-Boudon’s, and my own (TIEKEN 2001b: 152—195, 2009, and
2010), identification of the play within a play in Kalidasa’s Malavikagnimitra
(5th cent.?) as an example of a /a@sya pur sang holds good. In this play within
a play, or a so-called garbhanka, with the performance of which the heroine of
the main play, Malavika, is to prove her artistic superiority as well as that of
her dance teachers.® The play seems to have consisted of at least four songs
in Prakrit, only one of which (the final, fourth?) was actually performed.
It has been attributed to Sarmistha ($armisthayah krti), who appears to have
a double function: Sarmistha, a figure known from epic mythology, is not only
the author of the text but also the singer of the songs, who, moreover, like
Malavika had lived for some time disguised as a servant at the court of the
king, who would have become her husband if everything had gone according

2 E. g.:
Poet Jayadeva sings
To describe Krishna’s desolation.
When your heart feels his strong desire,
Hari will rise to favour you.
Wildflower-garlanded Krishna
Suffers in your desertion, friend.
(trans. MILLER 1977: 91)
6 Eg.
Ariiran sang ten mellifluous Tamil verses
in perfect order
about the One who is in Onakantantali,
who rides the one lovely bull.
(trans. SHULMAN 1990: 43)

Forsongswithbhanitasintheseventeenth-centuryNewariplay Miladevasasidevavyakhyanataka
or in Tamil plays performed at festivals, see TIEKEN 2010: 63—66.

64

5 The term garbhanka is absent in the Natyasastra and appears only in later treatises on drama

(see BANSAT-BouDON 1992: 445, fn. 267). According to this author the Sanskrit term natyayita
in NS 22, 48 would refer to a play within a play. As I have shown in my review of Bansat-
Boudon’s book, her interpretation of this stanza may have missed the point (TIEKEN 1998:
172-173).
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to plan.®® This is a typical motif of the natika type of play exemplified in the
Malavikagnimitra. Mentioning the name Sarmistha is thus the functional
equivalent of the introductory stanzas in the Kalittokai or the summarising
bhanitas in the Gitagovinda and Tamil Bhakti poetry. However, an important
argument for Bansat-Boudon to identify the scene as a /@sya is based on the
first line of the fifth stanza of the first act: yat yat prayogavisaye bhavikam
upadisyate maya tasyai, “tout bhavika dont je lui enseigne le jeu” (p. 442).
According to her the word bhavika would stand for the twelfth, supernumerary
lasyanga (NS 19, 137), in which a woman sees her lover in a dream. However,
as I have shown elsewhere (TIEKEN 1998: 174), the phrase “whatever bhavika”
(vat yat bhavikam) does not refer to a specific scene. The line may instead be
translated as “whatever I teach her in the matter of acting bhavas (emotions)”.
Furthermore, with a figure and a situation known from the epics the “plot” is not
an invention by the author, which is one of the characteristics of the /asya (see
above, fn. 57). It is, however, something the garbhanka shares with the Tamil
Bhakti poems and the Gitagovinda, which deal with the well-known mythology
of well-known gods and are sung by presumably well-known poets and saints.
Finally, it should be noted that the scene in the Malavikagnimitra is not explicitly
identified as a /asya. On page 4 a servant speaks about a caliam nama nattaam,
that is, “a short play called Calia” (ScHARPE 1956: 11 and 132 mentions the
variants calidam and chaliam). However, from deva catuspadottham calitam
udaharanti (p. 31), “Sir, they mention a calita (vl. chalikam, SCHARPE 1956:
19), which consists of a catuspada or of catuspadas, (as a fine example of their
repertoire)”, it would seem that c(h)ali(t)a rather than the title is the name of
the type of play. Interestingly, as the name of a type of play chalita is found
in Dandin’s Kavydadarsa 1 39 in an enumeration of minor dramatic scenes:
“a lasya, a chalita, a Salya, etc”. In Bhoja’s Syigaraprakasa (pp. 723-724) the
chalita lives on in the guise of chalika: Samyalasyacchalikadvipadyadi. The
plays mentioned belong to the category of minor dance scenes (nartanaka)
featuring one actress-cum-dancer (nartaki) performing on a stage (sadasi).
Bhoja’s treatment of the salya/samyd — he defined it twice, namely as a chalika
and as a /d@sya (RAGHAVAN 1963: 558—-559) — shows that in his time this type of
play was no longer known. However, what the list does show is that the chalita/
chalika and lasya would represent different types within a larger group. If the

% Malavikagnimitra, pp. 37-42:
Ganadasa (pravisya): deva Sarmisthayah kytir layamadhya catuspada/ tasyas
caturvastunah prayogam ekamanah srotum arhati devah/

Malavika/ upavahanam kytva catuspadam vastu gayati/
dullaho pio tassim bhava hiaa nirdsam
amho apangao me papphurai kimpi vamo/
eso so ciradittho kaham uvanaidavvo
naha mam parahinam tui ganaya satinham//
iti yatharasam abhinayati/
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short scene in the Malavikagnimitra is indeed a specimen of a chalita/chalika,
then it would be distinguished from the /@sya by its epic heroine (Sarmistha)
and by its format, that is, consisting of a catuspada.”’

If the garbhanka in the Malavikagnimitra is not an example of the /lasya, it is
the earliest example of a minor dramatic scene belonging to the same category
as the /asya. It seems that we are dealing with a literary experiment, one which,
moreover, appears to be typical of the natika, for in another play of this type,
Harsa’s Ratnavali (7th cent.), we come across a unique example of a festival
scene, called a carcart, which belongs to the category of upariapakas.

6. The carcart

The carcari scene consists of dancing and singing. In classical Sanskrit plays
songs and dance are rare.® Another type of small-scale plays full of singing
and dancing besides, for instance, the /asyas are the upariipakas. Bhoja in his
Sragaraprakasa, Chapter 11, pp. 721-725, distinguishes altogether twelve
types of uparipakas (RAGHAVAN 1963: 545-574).% These plays differ from
the lasyas by such things as their setting (festivals celebrated on the streets, in
public places), the number of actors (crowds) and language (a Prakrit going into
the direction of Apabhramsa).” For dramatic texts in which the participants of
festivals are put on the stage where they are speaking (joking and quarreling),
singing and dancing, we have, once more, to turn to Tamil literature, namely to
the Paripatal (8th or 9th cent. at the earliest).”! Because of its setting at festivals,
one of the upariipakas, the carcart, has provided the Jainas with an ideal format
for pious sermons and treatises dealing with their religious practices, which
make up large parts of the early medieval Apabhramsa literature. In classical
Sanskrit literature, however, we do not find stand-alone uparipakas like the

%7 The catuspadd is dealt in a mere three verses in NS 31, 327-329, which are immediately

followed by no fewer than 36 verses on the various metres of the /asya in 330-366. In
328ab the catuspada is said to be performed by one, two or more (female) actors (ekasya
va bahiinam va dvayor vatha prayojitam). It is impossible to make out if in the chalika in
the Malavikagnimitra other characters besides Sarmistha are involved. According to Bhoja,
however, the nartanakas, to which the chalika would belong, have only one actress-dancer

(see above).

%8 On the dhruva songs, which are part of the performance without being a regular part of the

text or script of a play (except in Kalidasa’s Vikramorvasiva), see TIEKEN (2008: 363-365).
An example of a song is found in Sakuntala Act 5, v. 104 (p. 183), which is @kase giyate and
is described by the king as a ragaparivahini giti. There are more, but their number is relatively
small.

% The twelve types are srigadita, durmilita, prasthana, kavya, citrakavya, bhana, bhanika,

gostht, halltsaka, rasaka, natyarasaka and carcari.

7 For a more detailed discussion of the upariipakas, see TIEKEN 2001b: 174—190. For the

Prakrit/Apabhramsa of the upariipakas, see TIEKEN 2001b: 180182 and 2008: 356-361.

"' For the Paripatal poems as examples of uparipakas, see TIEKEN 2001b: 170-190.
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Paripatal poems but only descriptions of festivals in texts such as plays.”> An
example is the hallisaka scene in the Trivandrum play Balacarita discussed by
HARrDY 1983: 80-85, which is not a play within a play but a description by one
of the characters of the play of a hallisaka festival (as indicated above, the same
festival as the one in the kuravai poems in the Tamil Kalittokai) taking place
offstage. Another example is Rajasekhara’s Karpiramariijart (IV 915-18), in
which the king is invited to look at the preparations for the vatasavitri festival.
What follows is a description in verse by the king’s companion, the vidiisaka, of
the various dances performed by the festival crowd. The Karpiiramarijart dates
from the tenth century and the Balacarita cannot be earlier than the seventh
(CouTURE 1994) and is most likely even considerably later (TiEKEN 1993 and
1997). The carcari found in the first act of the Ratnavali by the seventh-century
king-poet Harsa is most likely the earliest example.” It starts off as a description
of a festive crowd in the streets of the town, but when a servant girl enters
singing a song sung by this crowd, the imaginary festival spills over into the
main scene of the drama performed on stage.”

7. The place of the uparipaka and lasya in dramatic treatises

The uparipakas are a late arrival in dramatic treatises. They are not found in the
main text of the Natyasastra, but eight of them are mentioned in Abhinavagupta’s
commentary on NS 4, 268 (p. 179), admittedly with reference to earlier scholars
(tad uktam cirantanaih). The earliest detailed descriptions of the uparipakas
are found only in the Syrgaraprakasa (Chapter 11, pp. 721-725), which, as
indicated, mentions altogether twelve types, almost immediately after the
dasaripa list.”

2 A detailed description of a festival, and the singing and dancing taking place at it, is found

in, for instance, the Harivamsa (11, Appendix No 29D, 164-515). For a discussion of this
passage, see TIEKEN 2001b: 174-175.

The passage is discussed in detail in TIEKEN 2001b: 178—182.
The song is a so-called dvipadikhanda, consisting of two aryas followed by a giti.

73
74

> The descriptions of the ten main type of plays run from the ndtaka upto and including the

vitht, but omit the natika. This passage is concluded by the statement that these are the ten
types recognized in Bharata’s Natyasastra (iti dasarapakam etad bharatanusarato gaditam,
p- 720, 1. 9). This is followed by descriptions of the natika and sattaka, both subtypes, the
former of the nataka and prakarana, and the sattaka of the natika. It should be noted that
in Chapter 11 only the general characteristics of the vithi are mentioned: one act, one or
two actors and thirteen scenes. Before that, a link has been established with the preceding
prahasana, which is said to contain vithyangas (p. 720, 1. 5: udghatyakadibhir idam (scil.
prahasanam) vithyangair misritam bhaven misram). However, the individual vithyangas are
not treated here, but in the next chapter. After the natika and sattaka, which is followed by
some additional information of a general nature about the nataka and utsystikarnka, come the
twelve upariipakas (pp. 721-725). Chapter 11 is concluded by a section on text types which
lack any kind of acting, dancing or singing, like the akhyayika and upakhyana (pp. 725-727).
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As we have seen, the /@sya is dealt with in the Natyasastra, though the Baroda
and Ghosh editions differ in which context it is discussed. Before going into
this, I want to draw attention to NS 19, 117 (= Ghosh 20, 132):

anyanyapi lasyavidhav angani tu natakopayogini (v.I. natake prayuktani)
(t)asmad vinihsytani tu bhana ivaikaprayojyani.

Both versions do not, or not yet, seem to acknowledge /asyas as short stand-
alone plays such as found in the poems in the Tamil Kalittokai anthology (if
these poems are lasyas). They speak of lasyas as plays within a play™ referred
to as nataka, the most inclusive type of play. According to the second line
the lasyangas stand out (vinihsrtani) in these plays by being performed as
bhanas.” For Dhanafjaya, the author of the Dasaripaka, this was a reason to
accommodate the lasya in the dasariipa list as a subcategory of the bhana. In
the Ghosh edition, however, the lasya is treated immediately after the vithi from
NS 20, 132 onwards and formally added to the ten members of the dasariipa list:
the passage is concluded with the words i#i dasariipavidhanam sarvam proktam
maya hi laksanatah, 20, 150ab. The situation in the Ghosh edition resembles
that in Bhoja’s Syrigaraprakdasa. By contrast, Chapter 18 of the Baroda edition
ends with the last item of the list (ganda) and an announcement of the topics to
be dealt with in the following chapter, namely the sandhis or building blocks
of the plot (NS 18, 126¢d): punar asya sariragatam sandhividhau laksanam
vaksye. These sandhis are the five avasthas (vv. 8—19), the five arthaprakrtis
(vv. 20-35), the five sandhis (vv. 36—49), the 64 sandhyangas (vv. 49—-104),
the 21 sandhyantaras (vv. 107-109) and the five types of entr’actes, namely
the viskambhaka, cilika, pravesaka, ankavatara and ankamukha (vv. 110—
116). Then (vv. 117-137) follows the description of the /asya and its ten types,
introduced as yet another type of ariga, or scene, found in a classical play (nataka;
v. 117ab). After this the Natyasastra returns to the nataka, which among all the
types of plays offers the most space for the arigas passed review in the chapter
(19, 138—153). However, the lasya is the only scene that has not been assigned
a fixed position in the story. To illustrate how this works for the other items,
the 64 sandhyangas may serve as an example. They consist of short utterances
(e.g., narma, “joke”, prarthana, “supplication”) or minor incidents (e.g., totaka,
“quarrel”, nisedhana, “opposition”), which are divided over the five sandhis,
e.g., the first twelve are assigned to the mukha sandhi (vv. 57-58ab), the next
thirteen to the pratimukha sandhi (vv. 58cd—61a) and so on. As to entr’actes,

7 anyani in anyani [...] angani refers to the other angas that precede; in the Baroda edition

the lasyangas are preceded by the 64 angani sandhisu in NS 19, 57-104, in the Ghosh edition

they are preceded by the vithyangas.

7 (t)asmad refers back to nataka in the first line. Compare the phrase (¢)asmad vinihsytani (scil.

lasyangas) with abhyam vinissrtam hy etad dasaripam in NS 18, 4 (quoted in fn. 20): “these
ten types of plays are distinguished from each other by these (the sandhis)”.
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found immediately before the /asyarngas, they are all found between the acts into
which the plot is divided and serve to introduce an act or else provide a smooth
transition from one act to the other. At the same time, the size of these /asyarngas
shows a superficial resemblance to these entr’actes, which may have been why
they were placed immediately after them. Even so, in the chapter as a whole
they seem to fall out of tune.

It is difficult to decide which of the two versions of the Natyasastra is the more
original one, Ghosh’s or the one in the Baroda edition.” Possibly, placing the
ldasya among the sandhis was just a temporary measure and its move to a position
after the vithi a step taken on second thought. Whatever the case, this moving
around of the /asya does show that we are most probably dealing with a later
addition to the dramatic repertory. The same applies to the uparipakas, which
seem to have been added to the dramatic repertory even later. It is interesting
to see that the earliest examples of such small-scale dramatic scenes are found
inserted in ndatikas, a type of play the status of which in the dasaripa list is
uncertain. It was as it were smuggled into an existing list as a subtype of the
nataka and prakarapa in the same way in which the /asya was given a place
in the Dasariipaka as a subtype of the bhana. It may therefore be asked if the
natika and these minor dramatic scenes are related, in the sense that the latter
have found a place in the dramatic theory through their occurrence in a new kind
of play, the natika.”

8. Concluding remarks

As I have tried to show, the vithi in the Natyasastra does not refer to a complete
play but consists of a set of short scenes. It forms an independent group among
ten plays together with the bhdana and prahasana, which, however, besides
being short scenes like the vithi, have second lives as complete plays. If the
inclusion of the vithi as a collection of short scenes in the dasaripa list is not
self-evident, it has nevertheless never been questioned. The number “ten” was
strictly adhered to, in particular at the cost of the natika. In the Natyasastra
this play was treated as just a subtype, namely of the nataka and prakarana,
and in Bhoja’s Syrigaraprakasa it was together with the sattaka placed after the

"8 The version of the Baroda edition is supported by Abhinavagupta’s commentary from the

tenth century; as indicated, the author of the Dasariipaka incorporated the /dasya as a subtype
of the bhana into the list of ten (Dasaripaka 3, 51cd—-53). Bhoja, in the eleventh century,
placed the lasya among the sandhis in Chapter 12, as done in the Baroda edition, though
he took the vithyarigas with it, leaving “the” vithi behind in Chapter 11. It would seem that
between the tenth and eleventh centuries two parallel but different versions of the Natyasastra
circulated.

" As indicated above, in NS 19, 117 the /dsya is presented as a play within a play of the nataka

type. Most probably, as the first in the dasaripa list and the most inclusive type of play the
nataka seems to stand muster for the other types of plays in the list.
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vitht outside the dasariipa list. It has been treated like the /asya, which in one
treatise is placed after the vithi and in the other among the sandhis. The lasya
is one example of a larger category of short dramatic scenes mainly consisting
of singing and dancing. This category includes the chalika and the so-called
upariipakas. The latter types of short dramatic scenes are demonstrably later
additions to the dramatic theory. It may be asked if the way the natika, lasya and
upariipaka are treated in the dramatic theory could indeed not be part of one and
the same intervention in that theory. Or, as I have suggested, we may well be
looking here at a new type of play, the natika, that had somehow found its way
into the list, and that it might also have been through the occurrence of small-
scale dramatic scenes in this new type of play that first the /asyas and next the
upariipakas have come to be accommodated in the dramatic theory.

With or without the natika, the dasariipa list is a curious compilation, in which
at least three distinct groups may be distinguished. The first one is a collection
of plays with plots borrowed from epic mythology (nataka) and puranic
history (prakarana) respectively; and the third one seems in the first place to be
a collection of scenes which had the potential of being expanded to the size of
full-blown plays. Like the nataka of the first group, the five plays that make up
the second group have plots and characters borrowed from epic mythology. What
is more, they have in common that they all deal with battle and its aftermath.
What they also have in common, though, is that they seem to have fallen outside
the range of the classical literary tradition; the examples we have are all late
reconstructions on the basis of the summary definitions in the handbooks. This
sets them completely apart from the plays of both the first and third group,
which have survived and come down to us in the form of texts as part of the
learned Kavya literary tradition. All this raises interesting new questions that
require further study, about, for instance, the milieu in which the battle plays
were composed and performed, and who patronised their authors.
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